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Chi Yee Chan
‘I Desire Mercy but not Sacrifice’: Kindness and the Law in the Gospel of Matthew

Abstract

This study explores the significance of the double citation of Hosea 6.6 ‘I desire mercy but
not sacrifice’ in the Gospel of Matthew and the meaning of €\eog therein. By comparing
Matthew with Mark, this study highlights the difference between their parallel accounts to
examine the implications of Matthew’s distinctiveness. A possible omission of Mark’s
allusion to Hosea 6.6 suggests that Matthew understands the double love commandments as a
summary of the whole Law. Adding the words from Hosea 6.6 to Mark’s narration of Jesus’s
table fellowship with sinners and of the Sabbath stories, Matthew strengthens the portrayal of
Jesus as the merciful Son of David, who gives his people healing, rest, and forgiveness of
sins. Matthew’s designation of €Aeog as among ‘the weightier matters of the Law’ indicates
how the disciples should take heed of God’s commandments: by following Jesus, who does
the will of God and performs kindness, which is one of the all-encompassing elements
threaded throughout the Law. This relationship between kindness and the Law is further
explored in light of comparable concepts found in Philo of Alexandria’s treatises. Philo
summarises the Law by describing that, of the vast number of ordinances in the Law, there are
‘two highest heads’, piety and holiness towards God and justice and ‘philanthropy’
(drravBpwmia) towards humans, to which every particular commandment can be referred.
Philo regards the Law as guiding people to imitate God just as God possesses and performs
virtues, of which Philo highlights ¢tAavBpwmia. These concepts might help discern the
purpose of Matthew’s emphasis on £Aeog: to point out mercy and kindness as the character of
God, Jesus and the Law. To be perfect like God and well-pleasing to God, following Jesus

and keeping God’s commandments are both indispensable.
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Chapter 1

Introduction

1.1 The research question

‘I desire mercy but not sacrifice” (¥Aeog éAw xal od Buaiav),! a text from Hosea 6.6, is cited
twice in the Gospel of Matthew.? The first appearance of the citation is in the story of Jesus’s
table fellowship with sinners, and the second is in the story of Jesus’s disciples plucking grain
on the Sabbath (Matt 9.13; 12.7). The citation, however, appears neither in Mark’s nor Luke’s
account of the same stories.® Matthew’s distinctiveness suggests that Hosea 6.6 is significant
to his account of Jesus’s story.

However, the double citation creates a puzzle. ‘I desire mercy but not sacrifice’ looks
like an abrogation of the cultic commandments. This understanding then generates tension
within the gospel. In Matthew’s narration, Jesus states that no commandment is to be
abolished (5.17-19). Moreover, concerning €\eog and the tithes, Jesus says that both of them
ought not to be neglected (23.23). In fact, this tension is relevant to the larger discussion
concerning Matthew and his understanding of the continuity of the commandments in the Old
Testament.

The present study aims at solving this puzzle by exploring the ways in which
Matthew’s emphasis on £\eog relates to his understanding of Law observance. Why does

Matthew cite ‘I desire mercy but not sacrifice’ twice? How should we understand the negation

1 Unless otherwise indicated, the Greek texts of the New Testament are taken from NA?8, and the
translations are my own.

2 In the present study, ‘Matthew’ refers either to ‘the Gospel of Matthew’ or ‘the author of the Gospel of
Matthew’ unless otherwise indicated. This rule also applies to ‘Mark’, ‘Luke’ and ‘John’.

3 The table fellowship: Matt 9.9-13 // Mark 2.13-17 // Luke 5.27-32. The Sabbath incident: Matt 12.1-8 //
Mark 2.23-28 // Luke 6.1-5.



of Buaia in the citation, and how does this understanding accord with other passages in

Matthew?

1.2 A survey of recent research

This section focusses on the studies which primarily explore the significance of the double
citation of Hosea 6.6 and the meaning of £\eog in Matthew. Other studies which discuss the
use of Hosea 6.6 in Matthew but do not explore it as the primary research question,* or those
which focus only on one of the two pericopae,® are engaged with (when appropriate) in the
main Chapters instead.

Matthew’s double citation of Hosea 6.6 has continuously drawn the attention of
researchers in recent decades. There have been monographs dedicated to the theme of ‘mercy’
(¥Aeog) in Matthew, in which the discussion of Hosea 6.6 contributes to a significant part.®
The publication of essays across the decades shows that Matthew’s double citation of Hosea

6.6 is intriguing,” has been revisited at times, and can be worthy of further study in doctoral

4 For example, studies concerning Matthew’s use of the Old Testament; e.g., Richard B. Hays, Echoes of
Scripture in the Gospels (Waco: Baylor University Press, 2016).

® That is, the studies which focus only on either Matthew 9.13 or 12.7; e.g., Eric Ottenheijm, ‘The Shared
Meal—A Therapeutical Device: The Function and Meaning of Hos 6:6 in Matt 9:10-13’, Novum Testamentum,
53.1(2011), 1-21; Lena Lybak, ‘Matthew’s Use of Hosea 6,6 in the Context of the Sabbath Controversies’, in
The Scriptures in the Gospels, ed. by C. M. Tuckett, BETL, 131 (Louvain: Leuven University Press, 1997), pp.
491-99.

® For example: Josef Seeanner, Die Barmherzigkeit (é1eoc) im Matthausevangelium: rettende Vergebung
(Kleinhain: St. Josef, 2009); Jens-Christian Maschmeier, Reziproke Barmherzigkeit: Theologie und Ethik im
Matthausevangelium, BWANT, 227 (Stuttgart: Kohlhammer, 2020).

7 For example: David Hill, ‘On the Use and Meaning of Hosea 6:6 in Matthew’s Gospel’, New Testament
Studies, 24.1 (1977), 107-19; Mary E. Hinkle, ‘Learning What Righteousness Means: Hosea 6:6 and the Ethic of
Mercy in Matthew’s Gospel’, Word & World, 18.4 (1998), 355-63; Pierre Keith, ‘Les citations d’Osée 6:6 dans
deux péricopes de I’Evangile de Matthieu (Mt 9:9-13 et 12:1-8), in ‘Car ¢ est [’amour qui me plait, non le
sacrifice...’: recherches sur Osée 6:6 et son interprétation juive et chrétienne, ed. by Eberhard Bons, JSJSup, 88
(Leiden: Brill, 2004), pp. 57-80; Francois P. Viljoen, ‘Hosea 6:6 and Identity Formation in Matthew’, Acta
Theologica, 34 (2014), 214-37; Benjamin J. Ribbens, ‘Whose “Mercy”? What “Sacrifice”? : A Proposed
Reading of Matthew’s Hosea 6:6 Quotations’, Bulletin for Biblical Research, 28.3 (2018), 381-404; Adam



research projects. This, in fact, is proved by the fact that two doctoral dissertations which
study this topic have been completed recently.® After summarising the findings of these recent
studies on their own terms, the ways in which the present study may contribute differently to

the discussion of this topic will be stated.

1.2.1 A summary of recent studies

Regarding Matthew’s use of Hosea 6.6, among the studies from recent decades, Glynn’s
doctoral dissertation is an earlier one with a detailed discussion of the meaning ofTom /&€\eog
in Hosea, the citation of Hosea 6.6 in Matthew (9.13; 12.7), and the meaning of &Aeog in

Matthew 23.23.° Glynn suggests that, in Hosea, each occurrence of Tor/#\eog appears in a

covenant context,'® and he regards the ‘Hosean sense’ of #Aeog as ‘covenant virtue of steadfast

love (Tom)’,** which is ‘covenant loyalty’.*2 He then examines the three occurrences of #Aeog

in Matthew respectively (9.13, 12.7, 23.23),2 argues that every occurrence carries the same

sense of 7o in Hosea, meaning the ‘practice of the steadfast covenant loyalty desired by

Kubis, ““I Delight in Love, Not in Sacrifice”: Hosea 6:6 and Its Rereading in the Gospel of Matthew’,
Collectanea Theologica, 90.5 (2020), 295-320.

8 Daniel Ahn, ‘The Significance of Jesus’s Use of Hosea 6:6 in the Gospel of Matthew’ (unpublished
doctoral dissertation, Trinity Evangelical Divinity School, 2020). Baiju John, ““I Desire Compassion, and Not
Sacrifice”: Hos 6,6 in Matthew’s Gospel: An Exegetical and Theological Study’ (unpublished doctoral
dissertation, Pontifical Gregorian University, 2021). The present study began in 2018; | was unaware of any of
these two recent research projects until early 2022,

® Leo Edward Glynn, ‘The Use and Meaning of #\eo¢ in Matthew’ (unpublished doctoral dissertation,
Graduate Theological Union, 1971).

10 Glynn, ‘The Use and Meaning’, pp. 35, 205.
11 Glynn, ‘The Use and Meaning’, p. 50.

121 his discussion of the meaning of <Tom in Hosea, Glynn sees ‘steadfast love’ as the same as ‘covenant
loyalty’. Glynn, ‘The Use and Meaning’, pp. 7, 27, 71, 153.

13 Glynn, ‘The Use and Meaning’, pp. 52-152.



God in one’s dealings with Him and with one’s covenant brothers and sisters’.1* Finally,
Glynn explores the ways in which &\eog relates to dixatootvy in Matthew. He suggests that, in

Hosea, the practice of > 78/dixatootvy (‘righteousness’) is ‘a manifestation of &\eos’.® In

light of this, Glynn understands €\eog in Matthew as ‘the steadfast, unconditional doing of the
Father’s will” and ‘is the heart of the dixatoadvy’ which exceeds that of the Pharisees (Matt
5.20).16

The relationship between &eog and the exceeding duatoctvy in Matthew (5.20) is also
pointed out by Hill and Hinkle respectively. Both of them do so in a study of Matthew’s use
of Hosea 6.6. Similar to Glynn, Hill suggests that £\eog in Matthew, through the citation

Hosea 6.6, carries the sense of covenant loyalty expressed by Tor in Hosea:!’ &\eog in

Matthew denotes ‘constant love for God which issues in deeds of compassion’.*® Hill argues
that Jesus did not quote Hosea 6.6: the citation is inserted into the stories at a later time by
Matthew,® probably as a response to Johanan ben Zakkai’s reinterpretations of Hosea 6.6, in
order to counteract ‘the revived Pharisaic legalism’ after the destruction of the Jerusalem
temple.?’ Matthew’s use of Hosea 6.6, Hill suggests, is to indicate that £€xeog ‘denotes, in part,
the content [of] the “better righteousness™’.?! Likewise, Hinkle suggests that the exceeding

righteousness described in Matthew is ‘abounding in steadfast love’, and that mercy and

14 Glynn, ‘The Use and Meaning’, p. 136; cf. p. 100.
15 Glynn, ‘The Use and Meaning’, p. 47.

18 Glynn, ‘The Use and Meaning’, p. 203; cf. p. 205.
7 Hill, ‘On the Use and Meaning’, pp. 109-10.

18 Hill, ‘On the Use and Meaning’, p. 110; cf. p. 118.
¥ Hill, ‘On the Use and Meaning’, pp. 107-8.

20 Hill, ‘On the Use and Meaning’, p. 119.

2L Hill, ‘On the Use and Meaning’, pp. 116-17.



righteousness ‘are very nearly identified with each other’ in Matthew.?? She regards
Matthew’s use of Hosea 6.6 as designed to explain that ‘to be righteous is to show mercy’.%
Keith’s study focusses on the possible implications of a repeated citation of Hosea 6.6
in Matthew.?* He suggests that, as the citation repeats, its meaning develops along the
progression of the story.? That is, the reappearance of the citation recalls the previous context
in which it is cited; in the latter context (Matt 12.8), the citation should be understood with
reference to its meaning discerned from the previous context (Matt 9.13).2° Concerning the
use of Hosea 6.6 in Matthew 9.13, Keith understands £Acog as ‘mercy’; the citation invites the
readers to recognise the fulfilment of God’s will through the ‘mercy’ (miséricorde) embodied
in Jesus’s life: to call sinners so that they can respond to his call, reintegrate into the people of
God and live in God’s presence.?’ The phrase ‘not sacrifice’ in the citation indicates that
forgiveness of sins and the encounter with God, which were carried out by means of sacrifice
in the past, are now achieved by the mercy embodied in Jesus.?® Keith suggests that the
repetition of the citation in Matthew 12.7 recalls the context of Matthew 9.13 and its themes
of the presence of God and God’s relationship with his people,?® thus explaining why the
disciples are innocent: they act in the presence of Jesus, just as the priests perform sacrifices

in the temple on the Sabbath.3® The repetition of the citation of Hosea 6.6 in Matthew, Keith

22 Hinkle, ‘Learning’, p. 362.

23 Hinkle, ‘Learning’, p. 356.

24 Keith, ‘Les citations’, pp. 60-61.
2 Keith, ‘Les citations’, p. 60.

% Keith, ‘Les citations’, p. 64.

27 Keith, ‘Les citations’, p. 73.

28 Keith, ‘Les citations’, p. 73.

2 Keith, ‘Les citations’, p. 77.

30 Keith, ‘Les citations’, p. 78.



suggests, is intended to remind the readers of the fact that ‘mercy’ (miséricorde) is the
essential attribute of God and is embodied in Jesus.>!

Seeanner also suggests that £Aeog in Matthew means ‘mercy’. He offers a linguistic
study and analyses the passages where &\eog, éleéw and élexjuwv appear in Matthew.3?
Regarding the citation Hosea 6.6 in Matthew 9.13, Seeanner suggests that the context of
healing and forgiveness of sins depicts Jesus’s mission as ‘the manifestation of God’s mercy’

(die Offenbarung der Barmherzigkeit Gottes).3* He thinks that <TorT in the original context of

Hosea 6.6 can mean ‘devotion’ (Hingabe) to God;3* however, when the citation is put into the
context of Matthew 9.13, €\eog is better understood as “pity” or ‘mercy’ («Erbarmen» oder
«Barmherzigkeit»).* He suggests that Matthew’s use of é\eéw and éAenpwy emphasises
mercy towards humans, thus facilitating a ‘theological reinterpretation’ (theologischen
Neuinterpretation) of Hosea 6.6 when it is cited in the two stories, to indicate God’s will for
mercy to be shown to humans.®® Concerning Matthew 12.7, Seeanner suggests that the use of
Hosea 6.6 explains Jesus as the Lord of the Sabbath, who gives full meaning to the Sabbath
by manifesting God’s mercy, which includes caring for the hungry and the sick.®’

By contrast, Ribbens suggests that Matthew uses &Aeog differently from his use of
érew.3® While éleéw in Matthew denotes showing compassion or mercy on humans, #\eog in

Matthew, Ribbens suggests, should be understood in light of its linkage to the prophetic texts:

31 Keith, ‘Les citations’, p. 79.

32 Seeanner, Die Barmherzigkeit, pp. 9-17.

33 Seeanner, Die Barmherzigkeit, p. 74; cf. p. 64.
3 Seeanner, Die Barmherzigkeit, pp. 57-58.

% Seeanner, Die Barmherzigkeit, p. 84.

3 Seeanner, Die Barmherzigkeit, pp. 83-84.

37 Seeanner, Die Barmherzigkeit, p. 107; cf. 102-3.
38 Ribbens, ‘Whose “Mercy””, p. 389.



the sense of &\eoc in Matthew links to the sense of <TorT in those prophetic texts.>® Ribbens

thinks that €\eog in those prophetic texts (in the Septuagint) can mean ‘covenant
faithfulness’.*° Regarding Matthew 9.13, Ribbens understands the citation as Jesus’s
identifying himself with the Lord in Hosea 6.6.** He suggests that &\eog in Matthew 9.13 may
refer to the ‘covenant faithfulness’ that sinners should have towards Jesus, just as £\eog in
Hosea 6.6 denotes the ‘covenant faithfulness’ that the Israelites should have towards the
Lord.*? Ribbens suggests, this understanding of Hosea 6.6 in Matthew 9.13 may indicate that
g\eog in Matthew 12.7 means similarly the disciples’ ‘covenant faithfulness (Aeos) to Jesus’,
and Hosea 6.6 explains why the disciples are innocent: because ‘they are faithfully committed
to the one greater than the temple’.*® Ribbens suggests that fuaia in both Matthew 9.13 and
12.7 may refer to ‘sacrifice and the sacrificial system”;* since forgiveness and restoration
have been given to those who have &\eog towards Jesus,* the negation xai o0 fusiav indicates
that sacrifice is ‘surpassed by covenant faithfulness to the new mechanism of achieving
forgiveness and purification’.*

Viljoen explores the ways in which Hosea 6.6 relates to the identity formation of
Matthew’s community. He suggests that the use of Hosea 6.6 might reflect the situation of

Matthew’s community:*’ the citation is used as a response to the opposition they were facing

%9 Ribbens, ‘Whose “Mercy””, pp. 388-89.

40 Ribbens, ‘Whose “Mercy””, pp. 387-88 note 24.

41 Ribbens, ‘Whose “Mercy””, p. 393.

42 Ribbens, ‘Whose “Mercy””, p. 393.

4 Ribbens, ‘Whose “Mercy””’, pp. 401-2.

4 Ribbens, ‘Whose “Mercy’”, p. 402; cf. pp. 394-95.
4 Ribbens, ‘Whose “Mercy”’, pp. 394, 402.

6 Ribbens, ‘Whose “Mercy””, pp. 403—4.

47 Viljoen, ‘Hosea 6:6°, pp. 215-16.



and is used for distinguishing them from their opponents.*® Viljoen suggests that the citation
in Matthew 9.13 legitimises the community’s inclusion of Gentile Christians;*® and the
citation in Matthew 12.7 shows the ways in which the Sabbath observance of the community
is characterised by practising mercy, which is God’s intention for the Sabbath.>

Maschmeier’s study of €Aeog in Matthew begins with the parable of the unmerciful

slave (Matt 18.23-35).5! He understands =TorT in the Old Testament as denoting ‘an act of

affection that is not enforceable and at the same time aims at reciprocity’,>? and suggests that

the &\e-stem in the parable of the unmerciful slave reflects this ‘original reciprocal character
of or°.>® He defines #\eog, which is depicted in the parable, as ‘mercy’ (Barmherzigkeit)
that ‘goes beyond the law’ (Uber das Recht hinausgehende) and ‘aims at reciprocity’ (auf
Gegenseitigkeit zielt).>* Maschmeier suggests that this reciprocal character of Z\eog accords

with Matthew’s understanding of mercy as a non-cultic sacrifice.>® He thinks that Matthew’s
use of Hosea 6.6 should be understood with reference to the ‘double structure’

(Doppelstruktur) of =701 in Hosea 6.6, which indicates that ‘devotion’ (Hingabe) to God is

shown both in cultic worship and in devotion to fellow humans,*® and with reference to

Johanan ben Zakkai’s interpretation of Hosea 6.6, which regards =TorT as works of love that

* Viljoen, ‘Hosea 6:6°, pp. 232-33.
49 Viljoen, ‘Hosea 6:6’, pp. 223-24.
%0 Viljoen, ‘Hosea 6:6°, pp. 230-31.
51 Maschmeier, Reziproke Barmherzigkeit, pp. 22-159.

52 ‘Er bezeichnet einen Akt der Zuwendung, der nicht einklagbar ist, und gleichzeitig auf Gegenseitigkeit
zielt’; Maschmeier, Reziproke Barmherzigkeit, pp. 109-10.

53 ‘der urspriingliche Gegenseitigkeitscharakter von Tor’; Maschmeier, Reziproke Barmherzigkeit, p. 97.
%4 Maschmeier, Reziproke Barmherzigkeit, p. 334.
% Maschmeier, Reziproke Barmherzigkeit, p. 217; cf. p. 262.

% Maschmeier, Reziproke Barmherzigkeit, p. 170.



are equivalent to sacrifices.>” In light of these two references, Maschmeier suggests that, in
Matthew 9.13, Hosea 6.6 is used to show that the Pharisees should learn to express their
‘devotion’ (Hingabe) to God in their ‘affection’ (Zuwendung) to sinners;®® and in Matthew
12.7, the citation is used to show that, if the Pharisees do not condemn Jesus’s disciples, their
mercy would then be a non-cultic sacrifice to God that shapes their relationship with God.>
Ahn’s study focusses on the use of Hosea 6.6 in Matthew and expands the discussion
to other citation(s) of and possible allusions to Hosea in Matthew.®® He argues that the use of
Hosea 6.6 goes back to Jesus himself,®* and that Jesus’s use of Hosea 6.6 is influential to
Matthew’s use of Hosea in the rest of the Gospel.%? Ahn discusses the use of Hosea 6.6 in
Matthew with reference to the concepts of typology and salvation history.%® He thinks that

gAeog in Matthew 9 and 12 carries the same meaning of =TorT as in Hosea 6, which refers to ‘a

lasting love and loyalty to God’.®* Ahn suggests that, in Matthew 9.13, Jesus uses Hosea 6.6
‘typologically’ to indicate the sin with which Jesus comes to deal as ‘spiritual adultery’.®®
Concerning Matthew 12.7, Ahn regards the citation as a ‘salvation-historical use’, pointing to

‘God’s intention for his plan of salvation’:% the goal of salvation is 7o, a relationship of

57 Maschmeier, Reziproke Barmherzigkeit, pp. 169-76.
58 Maschmeier, Reziproke Barmherzigkeit, p. 184.

%9 Maschmeier, Reziproke Barmherzigkeit, p. 244.

60 Ahn, ‘The Significance’, pp. 2-3.

81 Ahn, ‘The Significance’, pp. 22-29.

62 Ahn, ‘The Significance’, pp. 121-84.

83 Ahn, ‘The Significance’, pp. 13-14.

84 Ahn, ‘The Significance’, p. 189.

8 Ahn, ‘The Significance’, pp. 71-72.

8 Ahn, ‘The Significance’, pp. 119-20.
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covenant love and faithfulness’, to which sacrifices point; ‘sacrifices were meant to be
temporary and provisional’.%’

In his discussion of Matthew’s use of Hosea 6.6, Kubi$ summarises four possible
interpretations of ‘I delight in love, not in sacrifice’ in the context of Hosea.®® He suggests
that Hosea 6.6 neither rejects the cult nor prioritises ethics over the cult, but calls for a proper
cult which is accompanied by moral conduct.®® He suggests that Matthew’s use of Hosea 6.6
is better understood in light of this ‘symbiosis’ between love and sacrifice: the cult is neither
rejected nor placed in a lower priority.™

The above survey shows that Matthew’s use of Hosea 6.6 is still a matter of debate
with fundamental disagreement concerning the meaning, purpose, and significance of the

citation. The next section will point out the contributions and the limitations of these studies,

followed by indicating how the present study might provide a better answer to the question.’®

1.2.2 Critique
The meaning of £ eog and the meaning of the negation xat o0 Huciav in Matthew are the
crucial keys for identifying the significance of the double citation of Hosea 6.6 in Matthew.

However, despite the efforts of the above-mentioned studies, there is still work necessary for

67 Ahn, ‘The Significance’, p. 111.

88 Kubis, ‘I Delight in Love’, pp. 296-306.
89 Kubis, ‘I Delight in Love’, p. 306.

70 Kubis, ‘I Delight in Love’, pp. 311, 314.

I This survey cannot be complete without including the findings from John’s recent doctoral dissertation
(mentioned above, note 8). However, John’s dissertation has yet to be published and is unavailable from
electronic theses databases. | was not able to borrow a copy through inter-library loan. I also attempted to get in
touch with the author by contacting Pontifical Gregorian University and by other means but was not successful.
Their library was kind enough to provide me with some scanned pages of the thesis, but a summary or critique
based on merely some pages of the thesis is inappropriate. Therefore, I regret that I am unable to include John’s
findings in this survey.
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finding these ‘keys’ so that a better understanding of Matthew’s emphasis on £Aeog and its
relation to Law observance can be obtained.

First, concerning the meaning £€ieog in Matthew and its relationship to the meaning of
TOr/€Aeog in Hosea, the debate has been ongoing. Still, some of the discussions are not
entirely helpful for achieving a better reading. Glynn’s doctoral dissertation examines the
meaning oM/ eog in Hosea in detail and suggests its sense as ‘covenant loyalty’ and regards
this as the sense of &\eog in Matthew.”? Consequently, he suggests that the meaning of #\eog in

Matthew is “far richer’ than ‘acts of mercy’.”® However, as shown in his work, this suggestion

hinders him from providing a translation for éAe¢w. Although he acknowledges that, in
Matthew, éAecw is used in the descriptions of forgiveness and healing, he merely states that
these are ‘acts manifesting the #Aeog that is willed by God’,”* but does not spell out the
meaning of é\eéw.” This shows that the understanding of &\eog as ‘covenant loyalty’ might
create difficulties in explaining Matthew’s use of é\eéw and its relation to €ieos.

Among the subsequent studies which also suggest reading €\eos as ‘covenant loyalty’
(e.g., Hill, Ribbens, Ahn), Hill articulates €\eog as ‘loyal love to God which manifests itself in

acts of mercy and loving-kindness’.”® This understanding retains the close relationship

between the cognates éAecw and €Aeog. Four decades later, Ribbens points in the opposite

direction, suggesting that Matthew uses éiecw and €ieog for different meanings. Ribbens

2 Mentioned above, §1.2.1.
3 Glynn, ‘The Use and Meaning’, p. 66 note 1.
™ Glynn, ‘The Use and Meaning’, p. 140.

S In discussing the meaning of &\eog in Matt 23.23, Glynn points out that the frequent use of the verb éieéw
is a characteristic of Matthew. In that section, Glynn cites the texts in Greek without translating them into
English; the cited texts are Matt 5.7; 9.27; 15.22; 17.15; 18.33; 20.30-31. Glynn, ‘The Use and Meaning’, pp.
137-40.

6 Hill, ‘On the Use and Meaning’, p. 110.
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argues that, in Matthew 9.13 and 12.7, €\cog refers to the ‘covenant faithfulness’ which
sinners and the disciples should have towards Jesus.”” This creates difficulties again: how
might Matthew and the first-century Greek readers understand the cognates éAecw and €Aeog as
conveying different meanings in the same context (Matt 9.13, 27; cf. Isa 54.8 LXX; Rom
11.31; Philo, Spec. 4.72, 76)? Further explanation for this is needed. It is fundamental to the
present study that the citations from Hosea 6.6 should not be taken in isolation but should be
studied in relation to the nexus of texts in which Matthew uses the cognate verb éiecw.
Perhaps it is better to approach the matter the other way round: explore the ways in which
Matthew uses é\ecw and €Aeog first, and then see what meaning of £Acog (as a translation of

=1ort from Hosea) would best fit in the context of Matthew.®

Second, regarding the meaning of the negation xai o0 buciav, the above studies show
that this issue cannot be decided by taking Matthew’s citations of Hosea 6.6 in isolation: we
must relate these citations both to Matthew’s notion of £€\eog as a ‘weightier matter of the
Law’ (Matt 23.23) and to his narration of the double love commandments (Matt 22.36-40).
This is an area where the present study can make a distinct and significant contribution. Keith,
Ribbens, and Ahn understand the citation of Hosea 6.6 as showing that £\eog has replaced
sacrifices,’® but they offer this reading without exploring the possible implications of

Matthew’s notion of &\eog as a ‘weightier matter of the Law’,%° despite the fact that ‘the Law’

7 Mentioned above, §1.2.1.

8 Ahn’s view can be mentioned here as a note. He recognises mercy/compassion
(Eredw/Eherpav/omhayyvifopar) as an important theme in Matthew but does not see this theme as relevant to
Matthew’s citation of Hos 6.6. He particularly refuses to read Matt 12.1-8 as a story concerning compassion.
Ahn, ‘The Significance’, pp. 79-85.

9 Mentioned above, §1.2.1.

8 Keith merely mentions Matt 23.23 as alluding to Mic 6.8 and as a denunciation of sacrifice, which he
understands as no longer necessary for dealing with the problem of sin. Ribbens mentions that ‘there is a debate
regarding the meaning of & eog in Matt 23.23” without spelling out what he would regard as the meaning of £\eog
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(vopog) appears in the context where Hosea 6.6 is cited (Matt 12.5, 7). On the other hand, Hill
and Seeanner, recognising the relevance of the notion of £\cog as a ‘weightier matter of the
Law’, draw in the double love commandments and regard the citation of Hosea 6.6 (by
relating it to Matt 22.40 and 23.23) as indicating that Aeog is given priority over Sabbath
observance or ritual practice.! This reading recognises that Matthew 22.36-40 is relevant and
can be crucial for understanding the meaning of Hosea 6.6 in Matthew, but further research is
needed at this point to explore exactly how Matthew understands the relation between the
‘weightier’ matters of the Law and all the other commandments contained in the Law.

Regarding the above, one fundamental issue should be addressed but has yet to be
discussed: how does Matthew understand the relationship between Hosea 6.6 and the double
love commandments in light of the possibility that Matthew omits an allusion to Hosea 6.6
which he might have recognised in Mark’s account of the double love commandments (Mark
12.33)? Glynn has mentioned this omission. He claims that ‘the point made in Mark 12.32—-33
is of course the very point affirmed by the Hosean quotation in Matthew 9.13 and 12.7” but

does not provide justification for his claim.®? None of the subsequent studies (§1.2.1)

mentioned Mark 12.33 or discussed Matthew’s narration of the double love commandments,
except Maschmeier’s monograph.®® Maschmeier thinks that Matthew might have recognised
Hosea 6.6 in Mark 12.33:8* but he does not explore further Matthew’s possible omission of

Mark’s allusion to Hosea 6.6. Maschmeier’s focus is on the ways in which Hosea 6.6

in Matt 23.23. Ahn merely mentions Matt 23.23 as Jesus’s condemnation against the Pharisees. Keith, ‘Les
citations’, pp. 63 note 8, 73 note 24; Ribbens, ‘Whose “Mercy’”, p. 389; Ahn, ‘The Significance’, p. 87.

81 Hill, ‘On the Use and Meaning’, pp. 115-17; Seeanner, Die Barmherzigkeit, p. 84.
82 Glynn, ‘The Use and Meaning’, p. 179 note 1.
8 Maschmeier, Reziproke Barmherzigkeit, pp. 250-58.

8 Maschmeier, Reziproke Barmherzigkeit, p. 250; where Maschmeier describes Matthew as having ‘his
Markan original’ (seiner Markusvorlage).
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becomes the ‘hermeneutical key’ (hermeneutischer Schliissel) for understanding Matthew
22.34-40: the citation of Hosea 6.6 explains how Matthew equates the commandment of love
for one’s neighbour to the commandment of love for God but the latter retains its rank as ‘the
highest commandment’ (das hdchste Gebot),®® because Hosea 6.6 denotes both devotion to
God and to fellow humans.®®

Therefore, the exploration of the implications of Matthew’s omission of the allusion to
Hosea 6.6 in his narration of the double love commandments becomes necessary to fill the
gap in the research regarding the significance of the double citation of Hosea 6.6 in Matthew.
It is crucial because this ‘omission’ might indicate what Matthew might have (or have not)
meant in his use of Hosea 6.6. With regard to this, in addition to examining the passages
where £€\eog appears in Matthew, the present study will contribute by examining Matthew’s
narration of the double love commmandments, focussing on the ways in which Matthew
modifies Mark’s account, in order to find out the implications of his modifications. Moreover,
since the subject matter relates to the understanding of the double love commandments as the
‘greatest” (Matt 22.34—40) and the designation of £Asog as among the ‘weightier matters of the
Law’ (Matt 23.23), it is crucial to examine how Matthew might understand these concepts by
considering similar concepts circulating among the Jewish people at the turn of the first
century. Can we shed light on Matthew’s nuanced understanding of the Law by placing his
comments on this matter into comparison with Jews of (roughly) his own day who also
reflected on this matter? Regarding this, the present study will contribute by demonstrating a
rather undeveloped way to study Matthew’s understanding of £€Aeog and the Law: to put

Matthew and Philo of Alexandria into comparison with one another, a task much overlooked

8 Maschmeier, Reziproke Barmherzigkeit, p. 257.

8 Mentioned above, §1.2.1.
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in studies of Matthew.?” In this way, the findings of the present study might also be used to
reflect on a larger debate, namely, Matthew and Judaism. In the following section, the
methods and the reasons for comparing Matthew with Mark and comparing Matthew with

Philo will be explained.

1.3 Methodology: comparison

Reading texts in comparison presupposes that the texts involved are similar enough to be
compared, and at the same time, there is difference to be discussed. The similarity might shed
light on the understanding of a similar concept shared by both texts, and the difference might
indicate points of emphasis. The exploration of Matthew’s use of Hosea 6.6 can be benefited

from comparing Matthew with Mark, and with Philo of Alexandria, respectively.

1.3.1 In comparison with Mark

Reading Matthew alongside Mark is one of the oldest practices because both of them are
included in the canon. The existence of the fourfold canonical gospel suggests that Matthew,
Mark, Luke and John are similar in their telling of Jesus’s story, and at the same time there is
difference between them; both their similarity and difference are essential and integral in their
canonical form.®8 This canonical form thus indicates that one indispensable way to read
Matthew is to observe the ways in which Matthew is similar to or different from the other

three canonical gospels.

87 Despite its potential contribution to research in Matthew, comparing Matthew with Philo has rarely been
performed (about once a decade). The rare examples appeared over the recent decades inlcude Philip L. Shuler,
‘Philo’s Moses and Matthew’s Jesus: A Comparative Study in Ancient Literature’, The Studia Philonica Annual,
2 (1990), 86-103; Rudolf Hoppe, ‘Gerechtigkeit bei Matthdus und Philo’, in ‘Dies ist das Buch ...": das
Matthausevangelium; Interpretation - Rezeption - Rezeptionsgeschichte; fiir Hubert Frankemélle, ed. by Rainer
Kampling (Paderborn: Schoningh, 2004), pp. 141-55; Walter T. Wilson, ‘Matthew, Philo, and Mercy for
Animals (Matt 12,9-14)’, Biblica, 96.2 (2015), 201-21.

8 Francis Watson, Gospel Writing: A Canonical Perspective (Grand Rapids: Eerdmans, 2013), p. 13.
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Concerning the use of Hosea 6.6, the best counterpart of comparison for Matthew is
Mark. On the one hand, Mark is more similar to Matthew than the other two canonical
gospels because only Matthew and Mark have either cited or alluded to Hosea 6.6. On the
other hand, Matthew and Mark are different because Mark’s allusion to Hosea 6.6 does not
appear in Matthew’s parallel account of the same story (Mark 12.28-34 // Matt 22.34-40),%°
and Matthew’s citation from Hosea 6.6 does not appear in Mark’s parallel accounts of the
same stories (Matt 9.9-13 // Mark 2.13-17; Matt 12.1-8 // Mark 2.23-28). In the previous
studies of Matthew’s use of Hosea 6.6, however, Mark’s allusion to Hosea 6.6 is not much
discussed.® The task of comparison is then important: it discusses not only the pericopae
where Matthew has cited Hosea 6.6 but Mark did not, but also the pericopae where Mark has
alluded to Hosea 6.6 but Matthew did not. By doing a comparison in this way, the possible
implications of an inclusion or an omission might further be discerned.

For a comparison of Matthew and Mark, it is important to understand the relationship
between the two. The fact that Matthew, Mark and Luke (the synoptic gospels) share a similar
narrative framework, a similar arrangement of pericopae and a vast amount of verbal
agreements in the shared pericopae indicate a literary relationship between them.%! In the
current state of research, Markan priority is mostly accepted: scholars mostly accept the
hypothesis which suggests that, among the synoptic gospels, Mark is the earliest written and

is used by both Matthew and Luke.®? The present study also assumes Markan priority. Since

8 The allusion to Hosea 6.6 in Mark 12.33 is recognised; see, for example, the list of citations or allusions
(Loci citati vel allegati) printed as an appendix in NAZ (so also NA?” and NAZ).

% For example, the studies mentioned in the above survey.

%1 Michael F. Bird, The Gospel of the Lord: How the Early Church Wrote the Story of Jesus (Grand Rapids:
Eerdmans, 2014), pp. 125-38.

%2 For example, Foster describes this acceptance as ‘widespread (although not quite universal)’, and Bird
states ‘Marcan priority seems to be the one nearly indubitable premise we can build on’. Paul Foster, ‘The Rise
of the Markan Priority Hypothesis and Early Responses and Challenges to It’, in Theological and Theoretical
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Matthew has adopted Mark’s narrative framework and absorbed 85% (roughly) of Mark’s
content, which accounts for 47% (roughly) of Matthew’s entire content,®® it is reasonable to
assume that Mark is a major written source for Matthew, and Matthew is dependent on Mark.

The assumption of Matthew’s dependence on Mark is decisive in the explanation of
the difference between Matthew and Mark: Matthew has used Mark, and not vice versa. The
difference can then be described as Matthew’s modification, which, as Watson suggests, can
be regarded as ‘an intentional act with potential significance for interpretation’.** Matthew
does not merely copy or borrow from Mark, but also modifies whenever he regards a
modification as necessary and appropriate, to compile an account that is fitting for conveying
his message.® Therefore, for example, the citation Hosea 6.6 in Matthew 9 and 12 can be
described as Matthew’s addition. Similarly, the allusion to Hosea 6.6, which appears in Mark
12 but not in Matthew’s parallel account, can be described as omitted by Matthew. In the
discussion of the relevant pericopae in the present study, the places where Matthew differs
from Mark are highlighted when they are deemed important to the understanding of

Matthew’s use of Hosea 6.6.

1.3.2 In comparison with Philo of Alexandria
In contrast to Matthew’s close affinity to Mark that shows Matthew’s direct literary

dependence on Mark, the ‘relationship’ between Matthew and Philo is of another kind. Philo

Issues in the Synoptic Problem, ed. by John S. Kloppenborg and Joseph Verheyden, LNTS, 618 (London: T&T
Clark, 2020), p. 89; Bird, The Gospel, p. 160.

% The figure 85% is stated by Bird; the figure 47% is calculated from the information given by Bird: around
500 verses of Mark recur in Matthew, and Matthew has 1,068 verses in total. Bird, The Gospel, pp. 127-28.

% Watson, Gospel Writing, p. 156.

% Cf. Luke’s notion of the ways in which he writes his gospel (Luke 1.1-4).
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is a Jew who lived in Alexandria at the turn of the Common Era (c. 20 BCE—c. 50 CE).%
Although he is contemporary to Jesus and had travelled to Jerusalem (Prov. 2.64), he did not
mention Jesus or any Christian community in his treatises.®” He is not a Christian but ‘a
Jewish author writing in Greek’.%® However, both Philo and Matthew understand the Jewish
Law against the backdrop of the first-century Graeco-Roman world. Their works reflect their
contemporary exegetical traditions, among which there are both similarity and difference for
performing a fruitful comparison. Philo is a suitable comparison counterpart for Matthew
because they share similar concepts of the Law, a comparison of which can be helpful for the
purpose of understanding the citation of Hosea 6.6, the narration of the double love
commandments, and the notion of ‘the weightier matters of the Law’ in Matthew.%

Similar to Matthew’s understanding of the whole Law as hanging on the double love
commandments (Matt 22.40), Philo summarises all the laws under the headings of the
Decalogue commandments, which he further summarises as two groups in accordance with

the two Decalogue tablets, and describes the two in terms of ¢1Aé0e0s (‘having love for God’)

and ¢ dvBpwmos (‘having love for humankind’, Decal. 110) respectively. Moreover, Philo

% Philo was a grey-haired ‘old man’ (yépwv) when he visited Rome during 38-41 CE (Legat. 1; cf. Opif.
105); according to this information, his birth year can be deduced as around 20 CE. His death year is more
difficult to date; Niehoff deduces it as around 49 CE. John M. G. Barclay, Jews in the Mediterranean Diaspora:
From Alexander to Trajan (323 BCE-117 CE) (Edinburgh: T&T Clark, 1996), pp. 159, 450; Maren R. Niehoff,
Philo of Alexandria: An Intellectual Biography (New Haven: Yale University Press, 2018), pp. 3, 47, 245-46.

Unless otherwise indicated, all the Greek texts of Philo are taken from Philonis Alexandrini opera quae
supersunt, ed. by Leopold Cohn and Paul Wendland, 7 vols (Berlin: Reimer, 1896—-1906 [vol. 1-6]; Berlin: de
Gruyter, 1928-1930 [vol. 7]; repr. Berlin: de Gruyter, 1962-1963), and the English translations are my own.

% David T. Runia, Philo in Early Christian Literature: A Survey, CRINT, 111/3 (Assen: Van Gorcum, 1993),
p. 3.

% Runia, Philo in Early Christian Literature, p. 31.

% The major challenges to those who perform a comparison include choosing the right phenomena and
setting the purpose of comparison. John M. G. Barclay and B. G. White, ‘Introduction: Posing the Questions’, in
New Testament in Comparison: Validity, Method, and Purpose in Comparing Traditions, ed. by John M. G.
Barclay and B. G. White, LNTS, 600 (London: T&T Clark, 2020), pp. 1-7 (pp. 3-4).
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highlights the virtue ¢ avBpwmic (‘love for humans’) in his discussion of the Law and relates
the practice of this virtue to the imitation of God. This is comparable to the ways in which
Matthew designates éAeog as among ‘the weightier matters of the Law’ (Matt 23.23) and
describes the imitation of God in terms of love and mercy (Matt 5.44-48; 18.33). A
discussion of the ways in which Philo expresses these concepts in his own right, followed by
a comparison with Matthew, can be helpful for understanding what a summary of the Law in

terms of the double love commandment would entail and what an emphasis on €Aeog or

drravBpwmia with regard to law observance would imply.

1.3.3 Limitations
For the purpose of exploring the significance of Hosea 6.6 in Matthew, the comparison
conducted in the present study might inevitably seem one-sided and unbalanced. First,
regarding Matthew and Mark, the pericope where Mark alludes to Hosea 6.6 is discussed in
its own right and is compared with Matthew’s account of the same story, which is also
discussed in its own right. Since the purpose is to explore the ways in which Matthew might
understand the allusion to Hosea 6.6 in Mark’s account, the comparison inevitably turns out to
be an understanding of Matthew through Mark (one-sided). On the other hand, in the
discussions of the pericopae where Matthew has cited Hosea 6.6, Mark’s parallel accounts are
not discussed separately. The comparison involved serves mainly to highlight places of
difference which are important for explaining Matthew’s use of Hosea 6.6. Therefore, it is
inevitable that the discussion of these pericopae includes an exegesis only on Matthew’s
account (unbalanced).

Second, regarding Matthew and Philo, although Philo is discussed in his own right,
and the length of the discussion of his concepts accounts for almost two entire chapters of the

present study, these two chapters are not placed together as a self-contained part. Each of the
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chapters for Philo is placed immediately after the chapter where a relevant concept of
Matthew is discussed, respectively (see further in §1.4). Since the present study is primarily
an exploration of Matthew’s use of Hosea 6.6, it is inevitable that the comparison of the
similarity between Matthew and Philo should be one-sided for shedding light on the

understanding of Matthew.

1.3.4 Brief remarks on the form of the Old Testament known to Matthew

It is recognised that the scriptures existed in more than one text form in the first century.1% It
is also well known that the quotations of the Old Testament in Matthew appear not only in the
form which agrees with the Septuagint.1®* Some quotations agree with the Septuagint;'°? there
are readings against the Septuagint and closer to the Hebrew texts;'% there are also readings
that differ from both the Septuagint and the Masoretic Tradition.*®* The issue concerning the

form of the scriptures known to Matthew has been much debated,% as well as the question of

10 Susan E. Docherty, ‘New Testament Scriptural Interpretation in Its Early Jewish Context’, Novum
Testamentum, 57.1 (2015), 1-19 (pp. 3-4); Steve Moyise, The Old Testament in the New: An Introduction, 2nd
edn (London: Bloomsbury T&T Clark, 2015), pp. 22-24.

101 In the present study, the label ‘Septuagint’ (‘LXX’) refers to those Greek texts gathered and edited in
Septuaginta: id est Vetus Testamentum graece iuxta LXX interpretes, ed. by Alfred Rahlfs, 2 vols (Stuttgart:
Privilegierte Wirttembergische Bibelanstalt, 1935).

102 Gundry identifies twenty quotations peculiar to Matthew and regards seven of them as ‘Septuagintal’
(Matt 1.23; 5.21, 27, 38, 43; 13.14-15; 21.16); Robert H. Gundry, The Use of the Old Testament in St.
Matthew’s Gospel: With Special Reference to the Messianic Hope, NovTSup, 18 (Leiden: Brill, 1967), p. 149.
Davies and Allison suggest that there are twenty-one quotations peculiar to Matthew, among which the ‘non-
formular quotations are generally LXX in form’; W. D. Davies and Dale C. Allison, The Gospel According to
Saint Matthew, ICC, 3 vols (Edinburgh: T&T Clark, 1988-1997), I, p. 52.

103 One of the examples is the citation of Isa 53.4 in Matt 8.17. Matthew’s citation differs from the LXX but
is closer to the Hebrew texts preserved in 1Qlsa?, 1QIsa®, and the MT. See further below, §4.1.1.

104 E.g., regarding the quotation of Isa 42.1-4 in Matt 12.18-21, the readings in Matt 12.18b-20 are distinct
from both the LXX and the MT. Richard Beaton, Isaiah’s Christ in Matthew’s Gospel, SNTSMS, 123
(Cambridge: Cambridge University Press, 2002), pp. 133-35.

105 See, for example, Gundry’s summary of the many explanations offered by various scholars; Gundry, The
Use of the Old Testament, pp. 151-71. Beaton outlines the history of research regarding the text form of
Matthew's quotations and describes it as a ‘well-worn issue’; Beaton, Isaiah’s Christ, pp. 24-30.
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Matthew’s knowledge of Hebrew. For example, regarding the readings which are closer to the
Hebrew texts, Menken argues that Matthew cited from ‘a revised LXX’,% in which there was
‘adaptation of the Greek translation to the current Hebrew text’.1%” He thinks that it was not
Matthew who translated the Hebrew.% By contrast, more scholars think that Matthew knew
the Old Testament both in Greek and in Hebrew.® It seems more likely that Matthew
sometimes offered his own translation when citing the scriptures.® In light of the fluidity of
the text form of the scriptures in the first century and the possibility that Matthew might have
known the scriptures both in Greek and in Hebrew, in the present study, where the texts of the
Old Testament are discussed, both the Hebrew texts (e.g., the MT) and the Greek translations
(e.g., the LXX) are employed to explore how Matthew might have understood specific terms

and concepts from the scriptures.

1.4 Structure and arrangement

The present study is arranged according to the order of the appearance of Hosea 6.6 (citations
and allusions) in Matthew and Mark. Based on the hypothesis that Mark was written earlier
than Matthew, the present study begins with the passage where Mark has alluded to Hosea 6.6
(Mark 12.28-34), followed by the passages where Matthew has cited or alluded to Hosea 6.6,

according to the sequence of their appearance: Matthew 9.1-13 is discussed first, then 12.1—

106 Maarten J. J. Menken, Matthew’s Bible: The Old Testament Text of the Evangelist, BETL, 173 (Leuven:
Peeters, 2004), pp. 48, 280.

197 Menken, Matthew’s Bible, p. 8.
108 Menken, Matthew’s Bible, pp. 47, 280.

109 Davies and Allison, Matthew, 1, p. 33; John Nolland, The Gospel of Matthew: A Commentary on the
Greek Text, NIGTC (Grand Rapids: Eerdmans, 2005), p. 33; Matthias Konradt, ‘Israel’s Scriptures in Matthew’,
in Israel’s Scriptures in Early Christian Writings: The Use of the Old Testament in the New, ed. by Matthias
Henze and David Lincicum (Grand Rapids: Eerdmans, 2023), pp. 209-35 (pp. 230-32).

110 See, for example, Beaton’s arguments for a higher possibility that Matthew translated Isa 53.4 from the
Hebrew; Beaton, Isaiah’s Christ, p. 114. However, he does not exclude the possibility that a revised Greek
translation might have been known to Matthew; Beaton, Isaiah’s Christ, pp. 120, 139.
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14, and subsequently 23.23. As mentioned above, Philo is discussed in his own right, but
primarily for the purpose of comparison of similar concepts with Matthew. Therefore, each of
the two chapters on Philo is placed next to the relevant Chapter on Matthew.

The first of the main chapters, Chapter 2, compares Mark’s narration of Jesus’s
answer concerning the most important commandments (12.28-34) with Matthew’s parallel
account (22.34-40). In Mark’s narration, Jesus recognises the scribe’s statement which
regards the love commandments as better than all sacrifices. This comparison between the
love commandments and sacrifices, which is likely an allusion to Hosea 6.6, does not appear
in Matthew’s narration of the same. By comparing Mark and Matthew, the discussion shows
that Mark’s allusion to Hosea 6.6 might imply a priority of the love commandments over the
cultic commandments, and Matthew’s modification might reflect that he is concerned about
this priority and the possible implications. The discussion of Matthew’s modification then
shows the ways in which Matthew understands the importance of the love commandments:
they are important because they summarise the Law. Chapter 2 concludes by suggesting that
an exploration of Philo’s summary of the Law might shed further light on Matthew’s concept
of the most important commandments as the summary of the Law.

Chapter 3 explores the ways in which Philo summarises the Law. This Chapter begins
with discussing Philo’s concepts of the ‘unwritten laws’ and the ‘written laws’, showing how
Philo carefully explains the written legislation as not inferior to the often prioritised
‘unwritten law’. Subsequently, Philo’s exposition of the written laws is discussed to explore
how Philo uses the Decalogue commandments as headings, discusses all the particular laws
under these headings, and ultimately summarises all the laws as the duty to God and the duty
to humans. This Chapter concludes by stating that Philo’s connection of all the laws to the
‘highest heads’ can shed light on the ways in which Matthew understands the double love

commandments as the most important commandments. This discussion establishes an
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understanding of all the commandments as pointing towards love for God and love for
humans. With this understanding, the discussion turns to the next Chapter, the pericope in
which Matthew first cites ‘I desire mercy but not sacrifice’.

Chapter 4 discusses Matthew’s first citation of Hosea 6.6 at 9.13 in his account of
Jesus’s table fellowship with sinners (9.9-13). It is discussed in light of its larger context,
Matthew 8-9, which Matthew arranges as a block of narrative that describes the healing
ministry of Jesus. The discussion shows the ways in which Matthew picks up Mark’s
description of Jesus as the Son of David who ‘shows mercy’ (éAew) on the sick, and then
relates this to Jesus’s identity as the Davidic shepherd promised in Ezekiel 34, who brings
healing and forgiveness of sins. The reason why Matthew cites Hosea 6.6 in the story about
Jesus’s healing of sinners, the meaning of £\eog in 9.13, and the possible meaning of the
negation ‘but not sacrifice’ are then discussed.

Chapter 5 discusses Matthew’s second citation of Hosea 6.6 at 12.7 in his account of
the Sabbath stories (12.1-14). Firstly, Jesus’s promise of rest (11.28-30), which is placed just
before the Sabbath stories, is discussed. This shows how Matthew connects this promise to
Jesus’s identity as the Davidic shepherd and how this promise of rest provides a clue for
understanding the following Sabbath stories. The discussion of the Sabbath stories is then
arranged in three parts: each part is based on Matthew’s difference from Mark. First, it is
argued that Matthew frames the stories as a debate upon which deeds are lawful on the
Sabbath. Second, Matthew’s emphasis on the disciples’ hunger is discussed, to show the ways
in which the Sabbath stories link to the deeds of kindness mentioned in the Son of Man’s
judgement (25.31-46). Third, Matthew’s citation of Hosea 6.6 at 12.7 is discussed to explore
the meaning of the citation and how it relates to the Law and sacrifice mentioned in the

Sabbath stories (12.5-7).
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Chapter 6 discusses Matthew 23.23, which mentions both £\eog and the tithes
(sacrifice), a possible allusion to Hosea 6.6. After exploring what the designation of g€Aeog as
among ‘the weightier matters of the Law’ would entail, the discussion turns to explore how
g\eog relates to the righteousness which exceeds that of the Pharisees (Matt 5.17-48). The
relation between Law observance and deeds of kindness, and their relation to imitating God
and following Jesus (Matt 5.48; 19.16-22) are then discussed. Chapter 6 concludes by stating
that Matthew’s concept of £Aeog can be further discerned by a comparison with Philo’s
concepts, who, in his exegesis of the Law, emphasises ¢travbpwnia (‘love for humans’) and
its relation to the imitation of God.

Chapter 7 begins with a discussion of Philo’s emphasis on ¢ravBpwmia, sShowing how
Philo understands ¢thavBpwmia as closely related to both piety and justice, which are the
terms of Philo’s summary of the Law: duties towards God and duties towards humans.
Subsequently, the discussion explores how Philo understands ¢tdavBpwmia in terms of &\eog
and describes ¢p1aavBpwmia and éieog as God’s virtues that humans should practise to imitate
God and be pleasing to God. A comparison of the points of similarity between Matthew and
Philo with regard to their concepts of imitating God and observing the Law is then conducted.
The outcomes of this comparison show that it is possible to rephrase Matthew’s use of Hosea
6.6 by using Philo’s terms.

Lastly, in the Conclusions, the summary of the findings of the present study will be
followed by reflections on Matthew and Judaism. This is because these findings are clearly
relevant to the larger discussion concerning Matthew’s relationship to the Law of Moses and
to the Jewish tradition. Although the focus of the present study remains on only one part of
that larger debate, the Conclusions will indicate in outline where the findings might contribute

to scholarship on such questions.
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Chapter 2
The double love commandments in Matthew and Mark:

priority or summary?

Mark 12.28-34 narrates an unusually friendly moment between Jesus and a scribe.! The
scribe asks Jesus which commandment is the first of all; Jesus replies that no other
commandment is more important than love for God and love for one’s neighbour. The scribe
agrees and praises Jesus, adding that love for God and love for one’s neighbour is more than
all sacrifices; Jesus, in turn, recognises the scribe’s response. This exceptional agreement
between Jesus and a scribe reflects a recognised practice during the first-century: concerning
the observance of the Law, the relative importance between certain commandments is
sometimes discussed.

The emphasis on the importance of the double love commandments does not
necessarily mean that they are prioritised over all other commandments. The parallel account
of Mark 12.28-34 in Matthew 22.36-40 differs at significant places. The points of difference
show that Matthew is concerned about the potential implications of prioritising the love
commandments over sacrifices at Mark 12.33, which contains an allusion to Hosea 6.6. The
present chapter will investigate Mark 12.28-34 and Matthew 22.36-40 in order to explore the
significance of Matthew’s modifications of Mark’s account of the discussion concerning the

double love commandments. Firstly, the ways in which Mark’s account reflects a priority of

1 Scribes, along with other interpreters of the Law (the Pharisees, the Sadducees and the lawyers), are
usually narrated as in dispute with Jesus, described in many passages: 21 in Matthew, 21 in Mark, 20 in Luke
and 7 in John. Matt 9.1-8, 9-13, .32-34; 12.1-8, 9-14, 22-37, 38-45; 15.1-20; 16.1-12, 21; 19.3-12; 20.18-19;
21.15-46; 22.15-22, 23-33, 34-40; 41-46; 23.1-39; 26.57-66; 27.41-43, 62-66; Mark 2.1-12, 13-17, 23-28;
3.1-6, 22-30; 7.1-15; 8.11-21, 31; 10.2-9, 33-34, 35-40; 11.15-18, 27-33; 12.1-12, 13-17, 18-27; 14.1, 43,
53-65; 15.1, 31-32; Luke 5.17-26; 27-39; 6.1-11; 7.36-50; 9.21-22; 11.37-54; 12.1-2; 13.31-35; 14.1-6;
15.1-32; 16.13-15; 18.10-14; 19.37-40; 41-48; 20.1-8; 19-26; 20.42-47; 22.2, 66-71; 23.10; John 7.32-53;
8.2-11, 12-59; 9.13-41; 11.46-57; 12.42; 18.3.
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the love commandments over other commandments will be discussed. Secondly, the ways in
which Matthew’s account differs from Mark’s will be examined to show that Matthew
understands the same discussion as summarising the whole Law as love for God and love for
one’s neighbour. This investigation will then provide basic ideas concerning Matthew’s use of

Hosea 6.6 and his understanding of the Law.

2.1 The love commandments as a priority (Mark 12.28-34)

Mark 12.28-34 follows the dispute stories between Jesus and different groups (the Pharisees,
the Sadducees, scribes, chief priests and elders) in the temple. ‘One of the scribes’ (elg Tév
Ypaupatéwy), recognising that Jesus answered well in these disputes, asked Jesus: moia éatly
gvtoAn mpwTy mavtwy (Mark 12.28). Regarding this question, various translations are possible,
and it is necessary to discuss this first.

In the scribe’s question, motog can refer to ‘of what kind’;? it can also function as tic
(‘which”).> Some commentators suggest reading moiog as ‘of what kind’, that is, the scribe’s
question is about a certain kind of commandments, or commandments of a certain nature.*
Reading moiog in this way, the question can be understood as: ‘What kind of commandment is
the first of all other kinds?’

However, since Jesus’s answer to the scribe’s question designates a specific

commandment as ‘the first’ (Tpwty, 12.29), mola évtoAy in the question should be understood

2 This usage is usual in ancient Greek literature like Homer. LSJ, s.v. ‘moiog’.
8 BDAG, s.v. ‘moloc’; BDF §298.

4 For example, Ezra P. Gould, A Critical and Exegetical Commentary on the Gospel According to St. Mark,
ICC (Edinburgh: T&T Clark, 1896), p. 231; Klaus Berger, Die Gesetzesauslegung Jesu: ihr historischer
Hintergrund im Judentum und im Alten Testament, Teil I: Markus und Parallelen, WMANT, 40 (Neukirchen-
Vluyn: Neukirchener, 1972), p. 188.
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as ‘which commandment’ but not ‘what kind of commandment’.®> Therefore, the scribe’s
question is about a certain commandment: ‘Which commandment is the first of all?’

The sense of the “first’ (mpéitog) commandment of all then needs clarification. ITpéTog
can refer to the sequence in a list; for example, Josephus uses 6 mpétog Adyos to refer to the
first commandment of the Decalogue (Ant. 3.91).% Alternatively, mpétos can refer to the
highest prominence, ‘the most important’;’ for example, mpétog can be used to describe a
person of the highest rank, which is in contrast to ‘the last’ (Mark 9.35) or to a ‘slave’ (Mark
10.44).8 In Mark 12.29-31, Jesus’s reply shows that the discussion of mpwty évrols] refers to
the importance of the commandments because peilwv (the comparative form of uéyag) is used
to compare the commandments (12.31). Méyag can mean ‘big’, ‘high’, ‘many’ or ‘strong’
with reference to measurement, quantity or intensity; it is also used with reference to the
prominence of a person (e.g., Sir 10.24) or a thing (e.g., 1 Cor 12.31; 13.13).° When referring
to a commandment, péyag pertains to prominence (cf. Let. Aris. 228).1° Therefore, Jesus’s

answer is: no other commandment is more important than loving God and loving one’s

5 Robert H. Gundry, Mark: A Commentary on His Apology for the Cross (Grand Rapids: Eerdmans, 1993),
p. 714. Mann, France and Meier also point out that mola évtoly is not likely to mean ‘what kind of
commandment’. C. S. Mann, Mark: A New Translation with Introduction and Commentary, AB, 27 (Garden
City, NY: Doubleday, 1986), p. 478; R. T. France, The Gospel of Mark: A Commentary on the Greek Text,
NIGTC (Grand Rapids: Eerdmans, 2002), p. 479; John P. Meier, A Marginal Jew: Rethinking the Historical
Jesus Volume 4: Law and Love, ABRL (New York: Doubleday, 2009), p. 585 note 27.

® Unless otherwise indicated, the Greek texts of Josephus’s Jewish Antiquities are taken from Jewish
Antiquities, trans. by H. St. J. Thackeray, The Loeb Classical Library, 9 vols (Cambridge, MA: Harvard
University Press, 1926-1965); the English translations are my own.

" Wilhelm Michaelis, ‘mp&tog’, TDNT, VI, pp. 865-68; BDAG, s.v. ‘mpéitos’.
8 Gundry, Mark, p. 715.
®BDAG, s.v. ‘uéyas’.

10 | et. Aris. 228: 6 Oed¢ memoinTar évtody peyloTny mept THs TEY yovéwy Tiudic. ‘God has given the greatest
commandment concerning honor of one’s parents’. Wright’s translation; taken from Benjamin G. Wright 111, The
Letter of Aristeas: ‘Aristeas to Philocrates’ or ‘On the Translation of the Law of the Jews’, CEJL (Berlin: De
Gruyter, 2015), p. 367. The Greek text is taken from Aristeas to Philocrates, ed. & trans. by Moses Hadas (New
York: Harper & Brothers, 1951), p. 188.
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neighbour (12.29-31). The discussion of the “first” (mpédTog) commandment thus pertains to an

evaluation of the commandments according to their importance.

2.1.1 Prioritising the commandments

Several features suggest that Mark’s narration of the discussion shows a priority of the double
love commandments.!! These features include the ways in which the ordinal adjectives and
the comparative adjectives are used in the narration. Moreover, the contrast between the love
commandments and sacrifices suggests that an allusion to Hosea 6.6 is involved in prioritising

love for God and love for one’s neighbour over all sacrifices.

2.1.1.1 The use of the ordinal adjectives and the comparatives
Jesus replies to the scribe by stating two quotations from the Law using the ordinal adjectives,
Tpw Ty 0Tlv ... deuTépa atty (‘the first is ... the second [is] this’):

Gmexpify 6 Tnools STt mpdyty Eativ: dxoue, Tapan, xptog 6 Beds Nuiv xUplog elg éoTiv,

xal dyamjoeis xOpov Tov Bedv cou €€ SAng Tiis xapdias cou xal €& SAns Tic Yuydis oou

xal €€ 8\ng THig diavolag oou xal €& 8Ang Tiis loxlos aov. deutépa alty: dyamjoels TOV
mANalov oov Gg ceauTéy. wellwy TolTwy dANy évtoA)) odx éotv. (Mark 12.29-31)*

Jesus answered, ‘The first is: “Hear, Israel, the Lord our God, the Lord is one; you
shall love the Lord your God with all your heart, and with all your soul, and with all
your mind, and with all your strength.” The second [is] this: “You shall love your
neighbour as yourself.” No other commandment is more important than these.’

The first quotation is from Deuteronomy 6.4-5, an exhortation to love God. The second
quotation is from Leviticus 19.8, an exhortation to love one’s neighbour as oneself.
The ordinal adjectives mpéitog and devtepos in this passage can imply a ranking of the

commandments: loving your God is the most important, and loving your neighbour as

11 As Loader points out, in Mark 12.28-34, there is ‘prioritising’ of the double love commandments ‘over
against other commandments’. William R. G. Loader, Jesus’ Attitude Towards the Law: A study of the Gospels,
WUNT, 2/97 (Tibingen: Mohr Siebeck, 1997), p. 100.

12 Some important witnesses (e.g., A 33) have opoia between deutepa and auty at Mark 12.31, probably an
assimilation to Matt 22.39.
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yourself is the second most important.® This designation of the first and the second can also
mean that the two themselves are distinct from each other and not equal in rank.
Nonetheless, the use of mpétog and dedTepog retains a certain ambiguity, because they can also
refer to a list without the sense of priority.'® For example, the second is just another one
following the first (e.g., Acts 12.10; Rev 4.7; 21.19); sometimes the second is regarded as
better than the first (e.g., 1 Cor 15.47; Heb 8.7), depending on the context. In the context of
Mark 12.28-34, the sense of ranking the commandments is suggested by the comparative
adjectives peilwv (12.31) and mepioaérepov (12.33).

Mei{wv (‘more important”) appears immediately after the citation of the first and the
second commandments. Jesus stated: peilwv TovTwy dAAY évtoly) odx €Ty (‘no other
commandment is more important than these”). This statement shows a distinction between the
double love commandments and all other commandments:*® the two commandments are
grouped as the most important commandments, all other commandments then fall outside this
group.!” These other commandments are regarded as less important: they are not more
important than the double love commandments.

There are also discussions concerning the commandments in terms of what is 3172

(‘great’) in the rabbinic texts. These texts were written later (e.g., the Mishnah was not written

until around 200 CE), and there is uncertainty over whether they have recorded concepts and

13 Meier, Law and Love, p. 494. Meier also suggests that the first and the second give an idea of a
continuation of the list: other commandments as third, four, fifth, etc. Meier, Law and Love, p. 494 note 59.

14 Meier, Law and Love, p. 494; Birger Gerhardsson, ‘The Hermeneutic Program in Matthew 22:37’, in
Jews, Greeks and Christians: Religious Cultures in Late Antiquity; Essays in Honour of William David Davies,
ed. by Robert Hamerton-Kelley, SILA, 21 (Leiden: Brill, 1976), p. 138.

15 BDAG, s.v. ‘deUTepog’.

16 Robert J. Banks, Jesus and the Law in the Synoptic Tradition, SNTSMS, 28 (Cambridge: Cambridge
University Press, 1975), p. 167.

7 Gerhardsson, ‘Matthew 22:37°, p. 140.
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teachings from the first-century CE.'8 However, since these texts contain discussion of the
commandments, they can be helpful illustrations for understanding the ways in which ancient
Jews compare the commandments, and for understanding what the term “great’ would entail
in such comparison. For example:

TINaw Mnm 53 T Apww oM 19T (b, Ned. 32a)"°

Great is circumcision, for it counterbalances all the [other] precepts of the Torah.?

In this case, a precept is expressed as having a weight that is equivalent to the total weight of

all other precepts in the Torah: ‘weighs as much as’ (77132 5PW, or ‘counterbalances’) all
other precepts, showing that the precept is of the highest importance. It is noteworthy that
such a precept (or ‘commandment’, FT131) is regarded as 17 (‘great’). In the Septuagint,
wéyag usually corresponds to ©1772,2* which can refer to the significance of a thing;? and
gévtoAn is often used to translate /7127, which refers to a specific requirement of the Torah
((7771).% The terms 2372 and 11137 in the above statement regarding circumcision are then

comparable to the terms péyas and évtoAyn in Mark 12.28-34.

18 Some teachings are attributed to first-century rabbis. There are also teachings not attributed to a specific
person. For a biography of the rabbis and the origin of the rabbinic texts, see H. L. Strack and G. Stemberger,
Introduction to the Talmud and Midrash, trans. by Markus Bockmuehl, 2nd edn (Minneapolis: Fortress, 1996),
pp. 62-100, 108-359.

19 Unless otherwise indicated, the Hebrew texts and the German translations of the Babylonian Talmud are
taken from Lazarus Goldschmidt, Der Babylonische Talmud, 9 vols (Haag: Martinus Nijoff, 1933-1935), and
the English tranlations are taken from The Babylonian Talmud, ed. by I. Epstein (London: Sonico, 1936-1948).

20 English translation is taken from Epstein’s edition. Brackets original.
21 Walter Grundmann, ‘péyag’, TDNT, VI, pp. 529-41 (p. 530).
2 HALOT, s.v. “2973°.

2 Gottlob Schrenk, ‘évtodn’, TDNT, 11, pp. 545-56 (p. 546). In the OT, M2 and 77N (Bvtody) and vdypog
respectively in the LXX) are frequently juxtaposed to represent the requirements from the Lord; e.g., Exod
16.28; 24.12; Josh 22.5; 2 Kgs 17.34 [4 Kgdms 17.34 LXX]; 2 Chr 14.3.
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Circumcision (b. Ned. 32a) is one of several precepts that are regarded in the rabbinic
texts as counterbalancing all the precepts in the Torah. Other examples include charity (t.
Pe’ah 4.19), the rite of fringes (b. Mena/. 43b), the prohibition of idolatry (b. Hor. 8a) and
Sabbath observance (Exod. Rab. 25.12; cf. y. Ber. 3c).2* These precepts are regarded as

equivalent to all other precepts of the Torah, in terms of <7222 Bpw (‘weighs as much as’).

Urbach points out that the purpose of such evaluation is to ‘raise the importance of the
precept’.2° This sense of prioritising the commandments is also reflected in some translations

of 1> bpw as ‘outweighs’. For example, regarding the above saying concerning
circumcision (b. Ned. 32a), Neusner translates <7212 bpw as ‘outweighs’: ‘Great is

circumcision, for it outweighs all the other religious duties that are in the Torah.’%® Likewise,

Brooks translates <7332 bpw in a saying about charity and righteous deeds as ‘outweighs’:

7IN3aw MR 5D 7D 1Dpw 0vTon MSMN AP (t. Pe'ah 4.19)7

Charity and righteous deeds outweigh all other commandments in the Torah.?®

These translations thus show that the designation of certain precepts as weighing as much as

all other commandments in the Torah has a sense of prioritising the commandments: these

24 Ephraim E. Urbach, The Sages: Their Concepts and Beliefs, trans. by Israel Abrahams (Jerusalem:
Magnes, 1975), pp. 347-48. Cf. Joel Marcus, Mark 8-16: A New Translation with Introduction and
Commentary, AB, 27A (New Haven: Yale University Press, 2009), p. 842; France, Mark, p. 477 note 61.

% Urbach, Sages, p. 347.

26 Jacob Neusner, The Talmud of Babylonia: An American Translation. Volume 15A: Tractate Nedarim
Chapters 1-4, BJS, 262 (Atlanta: Scholars, 1992), p. 80. See also Goldschmidt, who translates <7332 '?pw (b.
Ned. 32a) as German ‘aufwiegt’.

27 The Hebrew texts of the Tosefta are taken from Tosephta: Based on the Erfurt and Vienna Codices, ed. by
M. S. Zuckermandel, 2nd edn (Jerusalem: Bamberger & Wahrmann, 1937).

28 The English translation is taken from Roger Brooks, ‘Mishnah-Tosefa Peah’, in The Law of Agriculture in
the Mishnah and the Tosefta: Translation, Commentary, Theology, ed. by Jacob Neusner, Handbook of Oriental
Studies, 79/1 (Leiden: Brill, 2005), pp. 583-786 (p. 785). See also Jeffrey P. Garcia, ‘Matthew 19:20: “What Do
I Still Lack?” Jesus, Charity, and the Early Rabbis’, in The Gospels in First-Century Judaea: Proceedings of the
Inaugural Conference of Nyack College’s Graduate Program in Ancient Judaism and Christian Origins, August
29th, 2013, ed. by R. Steven Notley and Jeffrey P. Garcia, JCPS, 29 (Leiden: Brill, 2015), pp. 20-43 (p. 42).
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precepts are regarded as more important than all other commandments. This idea is similar to

the comparative language peilwv in Mark 12.31: no other commandment is ‘more important
than’ (uellwv) the double love commandments.?

In addition to peilwv, the comparative adjective mepiooérepov also suggests that a
higher priority is given to the love commandments:

xal TO dyandy adTov €€ 8Ang This xapdiag xal ¢€ Shng Tis cuvésews xal € SAng T

loy00g xal TO @yamdy ToV TANTiov g EQUTOV TEPLTTOTEPOV ETTIY TAVTWY TRV
6Aoxautwpatwy xal fuaiédy. (Mark 12.33; cf. 12.30-31)

And to love him [God] with all the heart and with all the understanding and with all
the strength, and to love one’s neighbour as oneself, is more than all whole burnt
offerings and sacrifices.

The scribe responds to Jesus, stating that loving God and loving one’s neighbour ‘is more
than all whole burnt offerings and sacrifices’. The comparative adjective mepioaoTepov means
‘more’%; in Mark 12.33, it is joined with genitive nouns, forming an adjectival phrase for
comparison. This syntax also appears in a description concerning John the Baptist:
TepLoaoTEPOV TpodnTou ‘more than a prophet’ (Matt 11.9; Luke 7.26). From the phrase itself,
the ways in which John is ‘more than a prophet’ is uncertain. Likewise, in Mark 12.33, the
way in which loving God and loving one’s neighbour is ‘more than’ all offerings is
ambiguous. However, a clearer sense can be discerned when similar expressions from the Old

Testament are considered, particularly 1 Samuel 15.22 and Hosea 6.6.

2 Collins even considers that this rabbinic concept of a precept weighing as all other precepts ‘is equivalent
to’ the commandment that ‘is the first of all” in Mark 12.28. Adela Yarbro Collins, Mark: A Commentary,
Hermeneia (Minneapolis: Fortress, 2007), p. 572.

% Friedrich Hauck, ‘mepioaés’, TDNT, Vi, pp. 61-62. According to Hauck, the neuter comparative form
meplocétepov is often used for mAedv (the neuter comparative of méAug, ‘more”) in Koine Greek; e.g., Josephus,
Ant. 3.30.
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2.1.1.2 The allusion to Hosea 6.6 as prioritising the love commandments

Mark 12.33 is an expression of something that is more than sacrifices. In this statement,
6hoxauvtwpata xal fuaial (‘whole burnt offerings and sacrifices’) refer to all offerings to God:

this Greek phrase is often a translation of M3ty 91V (‘burnt offering and sacrifice’; e.g.,
Exod 18.12)% or r1m1am1 115V (‘burnt offering and gift’; e.g., Judg 13.23),% both of which can

be used as a collective name for all offerings. Mark 12.33 recalls the notions of the contrast
between the attitude to God and sacrifices, and might further echo the prophetic critique of
the cultic practices.®* Its allusion to 1 Kingdoms 15.22 and Hosea 6.6 LXX is stronger,®
because they share the exact words 6Aoxaitwpae and fusie, and a comparison ‘more than’.%

1 Kingdoms 15.22 reads:

xal eimev Sapoun) Ei fedntdv 16 wuplw Oloxavtopata xal fuaiat g T dxolioar dwvii
xuplov; i0oV dxon Umep Buaiav dyaby xal ¥ émaxpdaais Omep otéap xpiév (1 Kgdms
15.22 LXX) ¥

And Samuel said, ‘[Are] whole burnt offerings and sacrifices desired to the Lord just
as to listen to the voice of the Lord? Look! Listening [is] better than sacrifice and
obedience than the fat of rams.’

81 Other places include: 1 Sam 15.22; 2 Chr 7.1; Isa 56.7; Jer 7.22; Ezek 44.11; cf. Exod 10.25. Unless
otherwise indicated, the Hebrew texts of the Old Testament (MT) are taken from Biblia Hebraica Stuttgartensia,
ed. by K. Elliger, W. Rudolph, and A. Schenker, 5th edn (Stuttgart: Deutsche Bibelgesellschaft, 1997), and the
English translations are my own.

32 Other places include: Amos 5.22; Jer 14.12; cf. Ps 20.3 [19.4 LXX].

% For example, 1 Sam 15.22 [1 Kgdms 15.22 LXX]; Ps 40.6-8 [39.7-9 LXX]; Ps 51.16-17 [50.18-19
LXX]; Hos 6.6.

34 For example, Isa 1.11-17; Jer 6.20; 7.21-23; Amos 5.22—24; Mic 6.6-8.

3 The allusion to these two texts is well recognised. Berger, Die Gesetzesauslegung Jesu, pp. 192-202;
Collins, Mark, p. 576; Craig A. Evans, Mark 8:27-16:20, WBC, 34B (Nashville: Nelson, 2008), p. 265; Marcus,
Mark 8-16, p. 840; France, Mark, p. 481. This is also mentioned in NA%/2728 gt Mark 12.33.

3% Ps 39.7 LXX; 50.18 LXX; Isa 1.11; Jer 7.22 and Amos 5.22 contain a negation concering both
sroxavtawpa and Bugia, but not in the comparative language ‘more than’.

37 Unless otherwise indicated, the Greek texts from the LXX are taken from Septuaginta: id est Vetus
Testamentum graece iuxta LXX interpretes, ed. by Alfred Rahlfs and Robert Hanhart, rev. edn (Stuttgart:
Deutsche Bibelgesellschaft, 2006), and the English translations are my own. Regarding this verse, the LXX is
quite close to the MT (1 Sam 15.22).
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In this verse, the comparative language ‘more than’is expressed in the form of vmép with the

accusative nouns.®® This syntax expresses the Hebrew 11 (‘more than’):*® dmép Buciav dyaby is

a translation of 330 M2t (‘better than sacrifice’), and Umep atéap xpiév is a translation of
2 578 2%mn (‘than the fat of rams’). This verse compares listening and obedience with

sacrifice in the context of what is ‘desirable’ (BeAntés, 1 Kgdms 15.22) to the Lord. Therefore,

the sense of ‘better than’ here refers to ‘more desirable than’: to the Lord, listening and
obedience is more desirable than offerings.

Similarly, in Hosea 6.6 LXX, the comparison concerning fucia and éAoxavtwpata is
about what the Lord “desires’ (6éAw). Regarding this verse, the readings attested in the

Septuagint witnesses vary. For example, Codex Alexandrinus (LXX-A) reads xal ot for 851,
while Codex Vaticanus (LXX-B) reads # (‘more than’) for 821:%

Ot6t1 Eheog BéAw xal od Buaiav xai emiyvwaty Beol 3 6hoxavtapata (Hos 6.6 LXX-A)
L6t EXeog Bedw 7 Buaiav xal emiyvwoy Beol % bAoxavtipata (Hos 6.6 LXX-B)
MSyn 0oHR NYT AaT-8SY NREM Tor 92 (Hos 6.6 MT)

Because I desire mercy but not sacrifice, and [I desire] knowledge of God more than
whole burnt offerings.**

LXX-A reflects a word-for-word translation of 81 as xai ov and 11 as #,*2 while LXX-B

reflects a translation of reading both 851 and 11 as %, which interprets Hosea 6.6 according to

¥ BDAG, s.v. ‘Omép’.
¥ HALOT, s.v. ‘1.

40 Both readings (xal o0 and #) are supported by other witnesses respectively. For details, see the critical
apparatus in Duodecim prophetae, ed. by Joseph Ziegler, SVTG, 13 (Géttingen: Vandenhoeck & Ruprecht,
1943), p. 160.

41 Translated based on Rahlfs’s edition of the LXX, which reads xai o0 for 851.

“2 A similar word-for-word translation of X1 as xai wj and 1 as dmép appears in Prov 8.10 LXX: ‘Receive
instruction but not (xai w/>81) silver, and knowledge rather than (bmép/im) tested gold’ (translated from the
LXX).
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its parallel structure in Hebrew: both 851 and 112 are regarded as carrying the same meaning

and are translated by the same word, 7.3
Scholars recognise that the parallel structure of Hosea 6.6 in Hebrew allows two

possible interpretations.** First, it is possible to interpret 821 in the first half according to m
in the second half, reading both as ‘more than’: ‘For I desire kindness (77orT) more than

sacrifice, and knowledge of God more than whole burnt offerings’.*® The sense is then a
comparison which prioritises love and knowledge of God over sacrifice.*® Alternatively, it is

possible to read 77 in the second half as ‘but not” according to 851 in the first half: ‘For I

desire kindness but not sacrifice, and knowledge of God but not whole burnt offerings’.4” The
sense is then a negation of sacrifice.
The understanding of Hosea 6.6 as prioritising love and knowledge of God over

sacrifice also appears in Targum Jonathan:

4 |t is difficult to decide whether the original reading of the LXX has xal o0 or # for 823. Swete regards # as
the original reading, while Rahlfs regards xai ov as the original reading (so also Ziegler). For a discussion which
argues for g\eog BéAw 7 Buciav as the original reading, see Gundry, The Use of the Old Testament, p. 111.

# Francis 1. Andersen and David Noel Freedman, Hosea: A New Translation with Introduction and
Commentary, AB, 24 (Garden City, NY: Doubleday, 1980), p. 430; Eberhard Bons, ‘Osée 6:6 dans le Texte
Massorétique’, in ‘Car c’est [’amour qui me plait, non le sacrifice...’: recherches sur Osée 6:6 et son
interprétation juive et chrétienne, ed. by Eberhard Bons, JSJSup, 88 (Leiden: Brill, 2004), p. 10.

4 Translated from the MT. The meaning of 7o in Hos 6.6 is a matter of debate and will be discussed in
Chapter 4, 84.2.1.1.

46 Scholars who suggest this interpretation include: Heinz Kruse, ‘Die “dialektische Negation” als
semitisches Idiom’, Vetus Testamentum, 4.4 (1954), 385400 (p. 391); Andersen and Freedman, Hosea, pp. 426,
430; Marvin A. Sweeney, The Twelve Prophets, 2 vols (Collegeville, MN: Liturgical, 2000), 1, p. 73; cf. Walter
Gisin, Das Buch Hosea, ECBAT, 37 (Witten: SCM R. Brockhaus, 2014), p. 279.

47 Scholars who suggest this interpretation include: William Rainey Harper, A Critical and Exegetical
Commentary on Amos and Hosea, ICC (Edinburgh: T&T Clark, 1905), p. 287; Andrew A. Macintosh, A Critical
and Exegetical Commentary on Hosea, ICC (Edinburgh: T&T Clark, 1997), p. 233; Hans W. Wolff, Hosea: A
Commentary on the Book of the Prophet Hosea, trans. by Gary Stansell (Philadelphia: Fortress, 1974), p. 120.
Note also Martin Luther’s translation of Hos 6.6, in which both 821 and 11 are interpreted as ‘and not” (‘und
nicht’; Lutherbibel 1545, 2017); GKC §119w.
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48215y Pomn MIT ROMTIR VTIVY ASTIR MTD NIWT RTOM 7AW N
l |

For those who do acts of kindness are more desirable before me than he that
sacrifices, and those who carry out the law of the Lord more than those that offer up
burnt offerings.*

In light of the understanding of Hosea 6.6 which is reflected in LXX-B and Targum Jonathan,
it is possible that Mark 12.33 alludes to this understanding of Hosea 6.6, which regards love
and knowledge of God as more desirable than all sacrifices. The allusion to 1 Kingdoms
15.22 and Hosea 6.6 LXX then suggests that the sense of mepioadtepov in Mark 12.33 is likely
‘more desirable than’. To the Lord, loving God and loving one’s neighbour is more desirable
than all offerings. This desirability pertains to the ‘will” of God (8eAyntés, 1 Kgdms 15.22;
féAw, Hos 6.6).

Moreover, the allusion to Hosea 6.6 in Mark 12.33 might be even stronger if two more
factors are considered. First, in Mark 12.33, the scribe recites the commandment of loving
your God in terms of ‘with all the understanding’ (¢4 §A»s Tfic cuvéaews, Mark 12.33),%° which

might further echo ‘the knowledge of God’ (émlyvwatg Beol/R >N NYT) in Hosea 6.6.5 In

Hosea, the knowledge of God pertains to Israel’s faithfulness to God: Israel is regarded as not
knowing the Lord because of idolatry (Hos 4.12; 5.4). Thus, the demand for the knowledge of
God in Hosea 6.6 echoes the commandment of loving your God cited in Mark 12.28-34

which includes the notion of ‘God is one’ (Mark 12.29, 32), highlighting no idolatry.

4 Hos 6.6 Tg. Jon.; taken from The Latter Prophets According to Targum Jonathan, ed. by Alexander
Sperber, The Bible in Aramaic, 3 (Leiden: Brill, 1962), p. 395.

49 Cathcart’s translation; taken from K. J. Cathcart and R. P. Gordon, The Targum of the Minor Prophets:
Translated, with a Critical Introduction, Apparatus, and Notes, The Aramaic Bible, 14 (Edinburgh: T&T Clark,
1989), p. 42.

%0 The term odveais in Mark 12.33 is peculiar. This term does not appear in the commandment of loving your
God just cited in Mark 12.30, and does not appear in Deut 6.5 LXX.

51 Cf. Marcus, Mark 8-16, p. 840; Meier, Law and Love, p. 496 note 65. In the LXX, atveais is sometimes
employed to translate NYT; e.g., Job 15.2; 21.22; 33.3; 34.35; Isa 53.11.
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Second, as shown in LXX and Targum Jonathan, <Tor in Hosea 6.6 has been
translated as £Aeog (‘kindness’) and 870m 2723v2 (‘those who do acts of kindness”)

respectively. Both translations can be understood as kindness towards humans.>? In this way,
the whole verse of Hosea 6.6 in these traditions (e.g., LXX-B and Targum Jonathan) can be
an expression which regards both love for God (in terms of knowledge of God) and love for
humans (in terms of kindness towards humans) as more than all sacrifices, which is very close
to what Mark 12.33 expresses.>® Therefore, it is very likely that a strong allusion to Hosea 6.6
appears in Mark 12.33, and this allusion is involved in prioritising the double love
commandments over the cultic laws.

In sum, Mark 12.28-34 reflects a priority of the commandments. The use of ordinal
adjectives mpéitog (‘the first”) and dedtepog (‘the second’) suggests a ranking of the
commandments, in which the double love commandments are given the highest rankings: the

top two. Furthermore, the use of comparative adjectives pei{wv (‘more important’) and
meptoaoTepov (‘more than’) suggests that they are regarded as more important than other

commandments, and the observance of them is regarded as more desirable to God.

2.1.2 The implications of prioritising certain commandments
Prioritising the commandments according to their importance has various possible

implications. When certain commandments are given higher priority over other

52 For the meaning of &\eog in Hos 6.6 LXX, see the discussion below, Chapter 4, §4.2.1.1.

53 Similarly, Joosten points out that the translation of <O as £\eog in Hos 6.6 LXX has ‘created something
like a double command of love — “be charitable to your neighbor, and know, that is, love God”’, and suggests
that Mark 12.33 points to Hos 6.6. Jan Joosten, ‘The Text of Old Testament Quotations in Matthew’, in The
Gospel of Matthew in Its Historical and Theological Context: Papers from the International Conference in
Moscow, September 24 to 28, 2018, ed. by Michail Seleznév, William R. G. Loader, and Karl-Wilhelm Niebuhr,
WUNT, 459 (Tubingen: Mohr Siebeck, 2021), pp. 201-15 (p. 212). Likewise, Ziegert suggests that Hos 6.6 is
the tradition underlying Mark 12.33: <o in Hos 6.6 corresponds to ‘love your neighbour’, and @718 Ny
(‘knowledge of God”) corresponds to ‘love your God’; Carsten Ziegert, ‘What Is ‘IDH” A Frame-Semantic
Approach’, Journal for the Study of the Old Testament, 44.4 (2020), 711-32 (p. 729).
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commandments, it can affect the observance of those commandments which are regarded as
of a lower priority: when the observance of two commandments is in the situation of one
competing with another, the more important commandment would override the less important
commandment. Alternatively, prioritising the commandments can cause abrogation of some
commandments: only the more important ones are kept, others are gradually not observed.
Both implications can be seen from the story narrated in Mark 7.1-23.

Mark 7.1-23 consists of two parts. The first part narrates the dispute between Jesus
and the Pharisees about eating with unclean hands (7.1-15); the second part is Jesus’s
subsequent teaching on defilement and purity (7.17-23). The first part contains a discourse
which shows how the observance of a commandment might be overridden, and the second
part contains an explanation which shows the abrogation of some commandments because of

the light esteem of their importance.

2.1.2.1 The overriding of the observance of some commandments
The dispute narrated in Mark 7.1-15 includes a description of a practice of the Pharisees, who
think that honouring parents can be overridden by giving gifts to God. The dispute happened
as the Pharisees and the scribes accused Jesus and his disciples that they ‘do not walk
according to the tradition of the elders’ (o0 mepimatolow xata ™y Tapadoatv TGy
npeaPutépwy, 7.5). Jesus, in turn, condemned them for abandoning the commandment of God
by upholding their tradition (7.8-9). From the description of the ways in which the tradition
of the elders teaches about honouring parents, evaluations of the importance of
commandments can be discerned. These evaluations affect the ways in which people observe
the commandments, and in this case the commandment of honouring parents has been
overridden.

The commandments of God must be observed. However, different groups of Jews in

the first-century dispute the issue of holding other regulations that are preserved in their
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tradition. For example, one of the differences between the Pharisees and the Sadducees is
their perspective on the ‘tradition of the fathers’ (napddoais Tév matépwy, Ant. 13.297).%* The
regulations in the tradition of the fathers are those ‘not written in the laws of Moses’ (00x
avayéypamtat v Tois Mwucéws vopots, Ant. 13.297). For this reason, the Sadducees
differentiated the tradition of the fathers from the laws of Moses, and only regarded the latter
as obligatory. By contrast, the Pharisees held fast to the tradition of the fathers and regarded
the regulations in it as obligatory (Ant. 13.297). The obligatory nature of a commandment
entails that failure in observance would lead to a penalty.*

In Mark 7.10, Jesus states that honouring parents is a commandment given by Moses,
with reference to a differentiation of it from the tradition of the elders: the former is ‘the
commandment of God’ (% évtoAn tol Beol, 7.9), and the latter are ‘human precepts’
(évrdApata avBpwmwy, 7.7). Honouring parents is the commandment of God. The obligatory
nature of this commandment is further emphasised: ‘whoever speaks evil of father or mother
must be put to death’ (6 xaxohoy&v matépa ) untépa bavdtew TedeutdTw, 7.10).%

The reference to the severity of the penalty can be one of the ways for identifying the
importance of a commandment.>’ For example, the rabbinic tradition regards the avoidance of
idolatry, incest and murder as such important commandments that a transgression would

result in the most severe punishment: death is seen as more preferable than transgressing these

54 Cf. Joel Marcus, Mark 1-8: A New Translation with Introduction and Commentary, AB, 27 (New York:
Doubleday, 2000), pp. 441-42.

%5 Urbach, Sages, p. 338.

% The phrase favdte Tedeutdtw means ‘let the person die the death’. This phrase is also used for translating
nmI? NI, ‘he surely dies’ (Exod 21.16 MT/21.17 LXX), that is, to receive a death penalty. BDAG, s.v.
‘TEAEUTAW .

57 Urbach, Sages, p. 345; Israel Abrahams, Studies in Pharisaism and the Gospels: First Series (Cambridge:
Cambridge University Press, 1917), p. 27.
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(b. Sanh. 74a).”® By mentioning the death penalty, Jesus emphasises the importance of the
commandment of honouring parents: this commandment must be observed.

By contrast, the tradition of the elders has another evaluation regarding the importance
of the commandment of honouring parents. The tradition of the elders exempts people from
giving money (or materials) to their parents when the same is used for offering to God. Jesus
criticised this tradition:

Opels 08 Aéyete: éav eimy dvBpwmos T6 matpl A TH wTpl: xopPav, 8 éoTwv ddpov, b éav €

gnol AdeAnbiic, odxéTt adiete adTOV 0008V Motfjoal TG Tatpl 1) TH untpl, axvpolivres TOV

Aéyov Toff B0t T mapaddaoer Hudv §) mapedxate: xal mapdpole ToladTa MOAAL motelTE.
(Mark 7.11-13)

But you say, ‘If a man tells his father or his mother, “What you would have gained
from me is Korban (that is, a gift [for God])”’, then you no longer permit him to do
anything for his father or mother, thus making void the word of God by your tradition
that you have handed down. And many such things you do.*

This shows a situation in which offering to God is given at the expense of honouring parents:
if a person has a sum of money (or certain materials) and designates it as a gift to God,° the
giving to God would exempt the person from giving to parents. This teaching reflects a
similar situation in which people observe one commandment at the expense of not observing
another one. This situation pertains to the evaluation of the importance of the commandments.
Discussions attested in the rabbinic texts can offer helpful illustrations of how people respond
in a situation when the observance of one commandment competes with that of another

commandment.

58 Urbach, Sages, p. 351. See also Abrahams, Studies in Pharisaism: 1, p. 27.
% The translation is taken from RSV; slightly modified.

%0 KoppBév (‘Korban’) is a transliteration of 7372, means ‘a gift [to God]” (3&pov, cf. Lev 2.1 LXX). BDAG,
s.v. ‘xopfév’. Josephus mentions an oath called xopfév and explains it as dépov feol “a gift for God” (Ag. Ap.
1.167; cf. Ant. 4.73). Thus, xopPév in Mark 7.11 might indicate that the materials have been employed in vows
and consecrated for religious use. Cf. John M. G. Barclay, Against Apion, FJITC, 10 (Leiden: Brill, 2007), p. 99.
Unless otherwise inidicated, the Greek texts of Against Apion are taken from Flavius Josephus, The Life. Against
Apion, LCL, 186 (Cambridge, MA: Harvard University Press, 1926), and the English translations are my own.
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One discussion shows that the non-observance of a commandment will be justified if
another commandment is observed at the same time: ‘he who is engaged on one religious duty
is free from any other’ (b. Sukkah 25a).%* In this situation, the person is exempted from
performing another religious duty.®? Another discussion shows that the observed
commandment is regarded as more important. Both circumcision and Sabbath are regarded as
the most important commandments.®® Of these two, circumcision is regarded as even more
important, because it overrides the Sabbath: ‘Circumcision is a great precept, for it overrides

(T1177) [the severity of] the Sabbath’ (b. Ned. 31b).%* The verb 11T can be understood in the

sense of ‘to suspend’ or ‘to make [something] inoperative’.®® This saying points out that the
prohibition of work is inapplicable to the act of circumcision on the Sabbath day.%® In this
way, the commandment of circumcision is regarded as more important.®’

The above examples show that the evaluation of the importance of commandments
affects the ways of observance. The observance of the less important commandment can give
way to the more important commandment. Permitting a person not to give to parents (Mark
7.11-12) is likely a result of similar prioritisation, with which people can be justified in not
observing the commandment of honouring parents, that is, the gift to God overrides the

material support to parents.®® Jesus’s refutation of this tradition shows that he evaluates the

61 The English translation is taken from Epstein’s edition.
62 Urbach, Sages, p. 350.
63 Mentioned above, pp. 30-31.

% The English translation is taken from Epstein’s edition. Square brackets original. The performance of
circumcision on the Sabbath is also mentioned in John 7.22-23.

8 Jastrow, s.v. ‘T,

% Epstein’s edition notes: ‘Circumcision, though entailing work, is performed on the Sabbath’; The
Babylonian Talmud, v, p. 93.

67 Urbach, Sages, p. 348.

8 |t is noteworthy that an opposite evaluation is attested later in the rabbinic tradition, that the material
support to parents is regarded as more important than the offerings to God: if people do not have substance, they
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important; it must be given priority and must be observed.

2.1.2.2 The abrogation of certain commandments

42

The dispute narrated in Mark 7.1-15 ends with Jesus’s conclusion: ‘there is nothing outside a

person that by going in can defile, but the things that come out are what defile’ (7.15). These

words are explained in the subsequent narration (7.17-23), which is similar to Mark 12.28-34

in its notion of a comparison of the commandments.
In this passage, Jesus explains to his disciples concerning what can defile:

xal Aéyet abtols: [...] mév 76 Ewbev elomopeudpevov eig ToV dvbpwmov ob ddvatar adTov
xow@aat 6Tt o0x eiomopeveTal adTol eig TV xapdiav &AN el TV xothiav, xal &ig TOV
adedplva éxmopevetal, xabapilwv mavta Ta Bpduata; ENeyey 0t 8Ti TO €x ToD
avlpwmou éxmopeuduevov, éxeivo xovol Tov dvBpwmov. Ecwlev yap éx Tic xapdiag TGV
avBpwmwy of dtadoylopol of xaxol éxmopelovral, [...] mavta Tadta T@ movypa Eowdey
éxmopeleTal xal xotvol Tov dvlpwmov.

He said to them, ‘[...] whatever goes into a man from outside cannot defile him, since
it enters, not his heart but his stomach, and goes out into the sewer?” (declaring all
foods clean) And he said, ‘What comes out of a man is what defiles a man. For from
within, out of the heart of man, come evil thoughts [...] All these evil things come
from within, and they defile a man.” (Mark 7.18-23)%

Like Mark 12.28-34, this passage contains a comparison pertaining to the quest for the more

important thing regarding the observance of commandments.

Mark 12.28-34 compares the double love commandments with all other

commandments; and Mark 7.18-23 compares the purity of food with the evil from one’s

heart. In both passages, Mark identifies certain commandments as downgraded or even

abrogated. In Mark 12.33, the scribe’s response spells out the commandments about

are not obliged to honour God with substance; but they must honour their parents with substance even if they
have to be beggers (y. Peah 1.1 [fol. I5d]); Urbach, Sages, p. 346. It is possible that the evaluation of the

importance of the commandments would change in different contexts. An example is the rabbinic evaluation of

sacrifices and charity after the destruction of the Second Temple; Urbach, Sages, pp. 348-49.

8 The translation is taken from RSV; slightly modified.



43

sacrifices; these commandments are regarded as less desirable to God. Similarly, in Mark
7.18-23, Mark regards Jesus’s teaching as ‘declaring all foods clean’ (xabapilwv mavra ta
Bpwuata, 7.19), a comment which connects the teaching to the food laws.”® A declaration of
all foods as clean means that the food laws are regarded as no longer applicable.” Mark’s
addition of this comment reflects his view on the food laws: they are not essential to a
person’s purity.

Therefore, both Mark 7.17-23 and 12.28-34 reflect a differentiation between the
moral aspect and the cultic (or ritual) aspect concerning the observance of commandments
and emphasise the importance of the former.”> The emphasis on inner purity in Mark 7.17-23
clearly shows a tendency to abrogate the food laws. The abrogation of certain commandments
might also be implied in Mark 12.28-34: when certain commandments fall outside the group
of the most important commandments, the obligation of observing these commandments will
then be in question. This uncertainty might be interpreted to mean that these commandments

are no longer a matter of concern and have become obsolete.

2.1.3 Summary

Mark 12.28-34 narrates the discussion of the most important commandment as giving priority
to the commandments of loving God and loving one’s neighbour. A prioritisation of the
commandments is also present in Mark 7.1-23, which also reflects the possible implications
of evaluating the commandments. The commandments which are regarded as more important

would override those which are regarded as less important. The differentiation of

" Commentators generally suggest that ‘declaring all foods clean’ is Mark’s editorial comment on Jesus’s
teaching in this pericope. Gundry, Mark, p. 355; Marcus, Mark 1-8, p. 455; Collins, Mark, p. 356; France, Mark,
p. 291.

L Gundry, Mark, p. 355.
2 Collins, Mark, pp. 354-55; Abrahams, Studies in Pharisaism: 1, p. 25.
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commandments according to their importance also implies the possibility of the abrogation of
the less important commandments.

Matthew is concerned about the tendency to abrogate certain commandments. In his
narration of the same story about purity and defilement (Matt 15.1-20 // Mark 7.1-23),
Matthew does not regard Jesus’s teaching as ‘declaring all foods clean’ and removes this
comment (Matt 15.17-18 // Mark 7.19-20). This omission focusses the teaching on inner
purity and avoids any sense of abrogation of the food laws.”® Moreover, Matthew’s account of
the discussion of the most important commandment differs significantly from Mark’s account
(Matt 22.36-40 // Mark 12.28-34), showing that Matthew regards the double love

commandments as the overarching principle which is embedded in all the commandments.

2.2 The love commandments as a summary (Matt 22.36—40)

Matthew 22.36-40, like Mark 12.28-34, narrates a dialogue between Jesus and a questioner
concerning the most important commandment. Matthew’s account of Jesus’s reply also
juxtaposes ‘love your God’ and ‘love your neighbour as yourself”. However, Matthew’s
account differs from Mark’s account at significant points. The difference shows that, for
Matthew, the designation of love for God and love for fellow humans as the most important
commandments is understood as a summary of the Law. In this section, the distinctiveness of
Matthew’s narration will be discussed, followed by a discussion of the practice of

summarising the Law into the love commandment(s).

2.2.1 Matthew’s distinctiveness in comparison with Mark 12.28-34
The first significant difference between Matthew and Mark is their understanding of the

meaning of the ordinal adjectives in the story. Matthew tones down the sense of ranking the

3 Cf. Matthias Konradt, The Gospel According to Matthew: A Commentary, trans. by M. Eugene Boring
(Waco, TX: Baylor University Press, 2020), p. 237; Davies and Allison, Matthew, 11, p. 535.
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commandments with his modifications concerning the word mpétog in the scribe’s question
and in Jesus’s answer. In Mark 12.28, the word mp&Tog in the scribe’s question carries a sense
of asking which commandment is the first of all, implying that other commandments are

comparably downgraded.”* By contrast, Matthew uses the phrase weydAy év 76 véuw instead

of Mark’s mpw ) mavTwy:

Matt 22.36 Mark 12.28

mola EVToAY) KEYAAY) €V TG Vopw; mola 0TIV EVTOAN TPWTY) TAVTWY;
Which commandment is the most important in Which commandment is the first of all?
the Law?

In Matthew 22.36, uéyas is used as a superlative (a Semitic pattern),’ like the use of 571 in

Hebrew (cf. Jer 6.13 MT & LXX). The use of uéyag then indicates that the question is about
the most important commandment in the Law,’® but not necessarily in the sense of ranking the
commandments. The sense of mp&Tog is then further clarified in Matthew’s account of Jesus’s

reply:

6 0t €y alT®" dyam)oels xlplov TovV Bedv cov &v Ay Tfj xapdia cou xal év 8Ay TH buxi
oov xal &v 8\y T dtavoie gou alty éoTiv M weyaly xal mpdyty) EvTol. deuTépa O buola
alTfj* dyamnoelg TOV TAYalov cou wg geauTov. (Matt 22.37-39)

He said to him, ““You shall love the Lord your God with all your heart, and with all
your soul, and with all your mind.” This is the most important and the first

commandment. The second is like it: “You shall love your neighbour as yourself.””
In contrast to Mark’s mpwty éotiv (Mark 12.29), Matthew writes éativ % neyaiy xal mpwt
(22.38). Matthew’s juxtaposition of mpétog with péyag indicates that mpétos is expressed in

the sense of ‘the most important’ (uéyag). Moreover, in contrast to Mark’s deutépa atty

4 Cf. Boris Repschinski, The Controversy Stories in the Gospel of Matthew: Their Redaction, Form and
Relevance for the Relationship Between the Matthean Community and Formative Judaism, FRLANT, 189
(Gottingen: Vandenhoeck & Ruprecht, 2000), p. 217.

> Davies and Allison, Matthew, 111, p. 240; BDF §245.

® As discussed above, péyas means ‘important’ when it is employed to describe a commandment; pp. 27—
28.
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(Mark 12.31), Matthew writes deutépa époia adtf (22.39). Matthew’s addition of dpotog
indicates that the second mentioned is just like the first mentioned. By using 6uotog, Matthew
shows that mpéitog and devtepog in Jesus’s reply do not mean a ranking of the double love
commandments, but only shows a sequence of appearance in a speech.’” Therefore, the two
commandments are regarded as of equal importance.’® Furthermore, Matthew omits the
sentence ‘no other commandment is more important than (peilwv) these [two
commandments]’ in Jesus’s reply,’® indicating that he is concerned about the sense of
downgrading other commandments.®® This concern is further reflected in the second
significant point of distinctiveness in Matthew’s account.

The second significant point in which Matthew differs from Mark is their narration
following Jesus’s reply with the double love commandments. Mark 12.32—34 narrates a
second round of the dialogue, which includes the scribe’s response to Jesus’s reply by
regarding the double love commandments as more than all sacrifices (an allusion to Hosea
6.6), and Jesus’s recognition Of the scribe’s response. Matthew omits this second round, but
continues the narration with Jesus’s statement concerning the double love commandments:

gv TavTalg Tais duaiv évtolals SAog 6 véuog xpépatal xal oi mpodfitar (Matt 22.40)

On these two commandments hang the whole Law and the Prophets.

In this statement, the verb ‘hang’ (xpepavvupt) is employed to express the relation between

the double love commandments and the whole Law and the Prophets. This statement suggests

that the double love commandments are a summary of all God’s commandments.

T As discussed above, the use of mpéitog and dedTepos can mean that the second is just the one following the
first mentioned; pp. 28-29.

8 Davies and Allison, Matthew, 111, p. 243; Robert H. Gundry, Matthew: A Commentary on His Handbook
for a Mixed Church under Persecution, 2nd edn (Grand Rapids: Eerdmans, 1994), p. 449.

9 Cf. Mark 12.31; cited above, p. 28.

8 Matthew thus omits the comparative peilwv, and then uses péyag as a suplerlative to clarify the sense of
TP&ETOS.
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First, the verb ‘hang’ (xpepavvuut) can be used figuratively to expresses a sense of
dependence: all commandments are dependent on the double love commandments. A similar
figurative use appears in Judith: ‘their lives depend upon us’ (2§ Huév xpépatat i Yuyy
avT@v, Jdt 8.24). The use of an image of ‘hanging’ in describing all instructions as depending
on one or two principles is also attested elsewhere. For example, the verb aptdw, which

means ‘hang’,% has been used in this way:82
There are two of the inscriptions at Delphi which are most indispensable to living (e

pahiot’ avayxatétata mpds Tov Biov). These are: “Know thyself” and “Avoid

extremes,” for on these hang all the rest (éx ToUTwy yap fptyTal xal TéAda TavTa).
(Plutarch, Cons. Apoll. 116C-D)®

This text expresses all other instructions as hanging on the two principles which are regarded
as ‘most indispensable’, that is, all the instructions for living are attached to and dependent on
these two principles, which are indispensable.

A similar use of an image of ‘hanging’ is also attested in the rabbinic texts:

M3 15N 7N DN Sow Mvp D MR
(b. Ber. 63a)** ToNMIR @ R YT DT 523

What is the smallest portion of scripture from which all essential regulations of the
Torah hang? ‘In all your ways acknowledge him, and he will direct your paths.’®

81 1.SJ, s.v. ‘éprdw’.

8 This example is mentioned by: Georg Bertram, ‘xpegdvvupt’, TDNT, 1, p. 919; Davies and Allison,
Matthew, 11, p. 240.

8 The Greek text and the English translation are taken from Plutarch, Moralia: Volume I, trans. by Frank
Cole Babbitt, LCL, 222 (Cambridge, MA: Harvard University Press, 1928). The translation is slightly modified.

8 The text is often mentioned in the discussions of Matt 22.40; for example: Davies and Allison, Matthew,
11, p. 246; Terence L. Donaldson, ‘The Law That Hangs (Matthew 22:40): Rabbinic Formulation and Matthean
Social World’, Catholic Biblical Quarterly, 57 (1995), 689—709 (pp. 689-90); Ulrich Luz, Matthew 21-28: A
Commentary, trans. by James E. Crouch, Hermeneia (Minneapolis: Fortress, 2005), pp. 84—85; Nolland,
Matthew, p. 912.

8 The English translation is taken from Donaldson, ‘The Law That Hangs’, p. 689.
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This saying describes ‘all essential regulations in the Torah’ as ‘hanging’ ((79)% on a short

verse from the Scripture (Prov 3.6), which can mean that this smallest portion is the essential
element of all the Torah.

The above examples show that, when all other instructions are described as hanging
on one or two instructions, the concept is about these one or two instructions being regarded
as the indispensable element which is embedded in and connected to all the instructions.
Therefore, it is likely that the hanging image used in Matthew 22.40 indicates that love for
God and love for fellow humans is the most essential element embedded in all the
commandments. This concept can be further understood in light of the ways in which the
commandment ‘love your neighbour as yourself’ is regarded as the summary or the most
important principle of the Law.

In the New Testament, the commandment ‘love your neighbour as yourself’ is
regarded as the summary of the Law: the commandments ‘are summed up in this word: you
shall love your neighbour as yourself’ (év Té Adyw TouTw dvaxedaiatoltal [év T@] ayamyoelg
Tov mAnalov oou dg ceavtdy, Rom 13.9; cf. Gal 5.14; Jas 2.8).8" Similarly, in the rabbinic texts,
a saying which is attributed to Agiba identifies the commandment ‘love your neighbour as

yourself’ as ‘the greatest general principle in the Law’:%8

N3 51 550 [T Wk 839pY 937 D v N,
%(Sipra Lev 19.18)

Thou shalt love thy neighbour as thyself: R. Agiba said, This is the greatest general
principle in the Law.*°

8 15N means ‘hang’. BDB, s.v. ‘T12R’; Jastrow, s.v. ‘7120’

87 The square brackets in the Greek text are from NAZ,

8 Agiba was active during around 90-130 CE; Strack and Stemberger, Introduction, pp. 71-72.
8 The Hebrew text is taken from Sifra, ed. by J. H. Weiss (Wien: Jacob Schlossberg, 1862), p. 89.

% The English translation is taken from Abrahams, Studies in Pharisaism: 1, p. 20.
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In this saying, 03 5172 552 can be translated as ‘the encompassing principle of the
Torah’,* suggesting that when 371 is used to describe 592 (“a principle’),*? it entails the

encompassing nature of the principle. In this way, ‘you shall love your neighbour as yourself’
can be regarded as a principle which encompasses the Law.

Another saying, which is attributed to Hillel,®® shows a summary of the Torah in terms
similar to ‘love your neighbour as yourself’:

210 1IN 52 X7 T Thavn 8D TNaAS  TowT
(b. Sabb. 31a) TIM D71 RIT MITD TR

What is hateful to you, do not to your neighbour: that is the whole Torah, while the
rest is the commentary thereof; go and learn it.%*

Concerning this saying, Alexander notes that what Hillel gave is a ‘maxim’ rather than citing
a commandment from the Torah.®® Nonetheless, this maxim essentially expresses the meaning
of ‘love your neighbour as yourself*.% Hillel summarises the whole Torah by giving this
maxim and regards the rest as the commentary. This is one way of showing what it would
entail to summarise the Torah: a maxim, as the summary, is regarded as the whole, and the
rest is regarded as its commentary.

In light of the above examples, it is likely that Matthew uses a similar concept to
express the concept of seeing the most important commandments as a summary of the Law.

The double love commandments are regarded as the most important with reference to their

% Davies and Allison, Matthew, 111, p. 245.

92555 means ‘general rule, principle’; Jastrow, s.v. ‘592",

% Hillel is regarded as lived during the time of Herod; Strack and Stemberger, Introduction, pp. 64—65.
% The English translation is taken from Epstein’s edition.

% P. S. Alexander, ‘Jesus and the Golden Rule’, in Hillel and Jesus: Comparative Studies of Two Major
Religious Leaders, ed. by James H. Charlesworth and Loren L. Johns (Minneapolis: Fortress, 1997), pp. 363-88
(pp. 374-75).

% A similar saying appeared earlier in Tobit: & wioeis undevi monjoys (‘Whatever you hate, do to no one’; Tob
4.15). Cf. Alexander, ‘Jesus’, p. 372.
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role as the encompassing principle, which is the most essential element embedded in all the
commandments. This principle neither supersedes nor abrogates other commandments; rather,
all other commandants are dependent on this principle. It is in this sense that the whole Law
hangs on the double love commandments.

The ways in which Matthew regards the double love commandments as a summary of
all God’s commandments can be further explained with reference to Matthew 7.12. ‘The Law
and the Prophets’ (6 véuos [...] xal of mpoddiTar) connects 22.40 to 7.12,°" in which the Law
and the Prophets are summarised as a principle:®

TTévta odv Soa €dv BEMYTe va modawy Oplv of &vBpwmot, ofitws xal Vuels moteite adrois:
oGTog ydp oty 6 vépog xal of mpodfitar. (Matt 7.12)

Therefore, whatever you wish that people would do to you, do also to them, for this is
the Law and the Prophets.

Matthew’s use of the phrase ‘the Law and the Prophets’ (6 vopos xal ol mpodijtat) most likely
refers to the commandments and the teachings recorded in writings, which include ‘the Law,
the Prophets and other books’.% The main feature of ‘the Law and the Prophets’ are that these
writings contain the commandments and the oracles from God, given by God through Moses
and the prophets (cf. Zech 7.12).1%°

“The Law and the Prophets’ connects Matthew 7.12 and 22.40, both of which
summarise all God’s commandments into an overarching principle. Furthermore, this phrase

also points to Matthew 5.17, which explicitly states that the Law and the Prophets are not to

% Davies and Allison, Matthew, 111, p. 245; Luz, Matthew 21-28, p. 84; Nolland, Matthew, p. 913.

% |t is well recognised that this saying is strikingly similar to Hillel’s saying concerning the ‘whole Torah’
(b. Sabb. 31a); cited above.

% 708 vépov xal TGV mpodnTEY xal TéV dAAwv [...] BifMwy, Sirach Prologue 8-10; cf. 2 Macc 15.9; Luke
24.44-45. Cf. Davies and Allison, Matthew, 1, p. 484.

100 See also Josephus’s description of the twenty-two books which are regarded as ‘decrees of God’ (Ag. Ap.
1.42). These include five books of Moses and the writings by the prophets (Ag. Ap. 1.38-40). Moses and the
prophets are regarded as ‘learned, by inspiration from God’ (Ag. Ap. 1.37). Barclay, Against Apion, pp. 28-32.
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be abolished. Matthew is aware of the comparative language used in describing the

commandments: there are ‘one of the least of these commandments’ (nia TGY évTOAGY TOUTWY
T&v édaylotwy, Matt 5.19) and ‘the weightier matters of the Law’ (ta Papitepa Tol véyov,

Matt 23.23).1°1 However, for Mathew, these descriptions concerning the commandments must
not lead to the abrogation of any commandments. Therefore, even if a commandment is

regarded as the least, it cannot be abolished (AVw, Matt 5.19). Similarly, those lighter matters
of the Law are not to be abandoned (un adiévar, Matt 23.23). These passages further suggest

that Matthew is concerned about the tendency towards the abrogation of any commandments
which is implied in Mark 12.28-34, and explain why Matthew differs from Mark’s account at
significant places.

In sum, the differences between Matthew 22.34-40 and Mark 12.28-34 reflect
Matthew’s clarification concerning the discussion of the most important commandments. He
clarifies the ambiguities of the meanings of mpétog and devtepog in Mark’s narration, showing
that these ordinal adjectives do not mean a ranking. Matthew also omits the statement which
regards other commandments as less important than the double love commandments (cf.
Mark 12.31), and omits the scribe’s statement concerning sacrifices (cf. Mark 12.33). Instead,
he includes ‘on these two commandments hangs the whole Law and the Prophets’ (Matt
22.40), in order to show that the discussion concerning the ‘most important’ commandment is
an identification of the double love commandments as the overarching and encompassing
principle of all the commandments of God. This principle serves as the fundamental element
of all commandments. This fundamental element exists in all commandments and does not

supersede any commandments.

101 Concerning Matt 5.17-20 and 23.23, see further discussion in Chapter 6.
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A summary of the commandments as love for God and love for one’s neighbour can
be further understood in light of the similar juxtaposition of love for God and love for fellow
humans in some Jewish writings from around the turn of the Common Era, as will be

discussed below.

2.2.2 The practice of summarising the commandments among the ancient Jews

In Matthew 22.36—40 and Mark 12.28-34, Jesus’s answer juxtaposes the citations from
Deuteronomy 6.4-5 and Leviticus 19.18.1% The combination of these two citations is first
attested in Mark and is not found in earlier Jewish literature.'® However, some earlier Jewish
writings show the juxtaposition of love for God and love for one’s neighbour in terms similar
to Deuteronomy 6.4-5 and Leviticus 19.8,1%4 appearing as the focus of keeping the

commandments of the Lord, and as the summary of the Law.

2.2.2.1 The juxtaposition of love for God and love for one’s neighbour
Firstly, The Testaments of the Twelve Patriarchs, which was probably written before the

Common Era,'% contains several passages juxtaposing the exhortation of loving God and

102 |_uke also takes up the double love commandments from Mark. In Luke’s narration, the mention of the
double love commandments is a response to the question ‘what shall 1 do to inherit eternal life’ (Luke 10.25-27);
the focus of that story is on love for one’s neighbour (Luke 10.29-37).

103 As mentioned above, the commandment ‘love your neighbour as yourself” (Lev 19.18) is regarded as a
summary of the Law (Rom 13.8, Gal 5.14; Jas 2.8); but in these texts the commandment ‘love your God’ (Deut
6.4-5) is not cited alongside. Meier, Law and Love, p. 15; Collins, Mark, p. 566; France, Mark, pp. 477-48; Luz,
Matthew 21-28, p. 84.

104 Dale C. Allison, ‘Mark 12.28-31 and the Decalogue’, in The Gospels and the Scriptures of Israel, ed. by
Craig A. Evans and W. Richard Stegner, JSNTSup, 104 (Sheffield: Sheffield Academic, 1994), pp. 27078 (pp.
270-71), in which Allison lists a number of texts which are ‘near parallels’ to Mark 12.28-31, including texts
from Jubilees, The Testaments of the Twelve Patriarchs, The Letter of Aristeas and Philo of Alexandria’s
treatises.

195 The discovery of the fragments of the Aramaic Testament of Levi at Qumran shows that the literature
originates before the Common Era. Charles and Kugel suggest that The Testaments of the Twelve Patriarchs was
written in around second century BCE. R. H. Charles, ‘The Testaments of the Twelve Patriarchs: Introduction’,
in The Apocrypha and Pseudepigrapha of the Old Testament in English, ed. by R. H. Charles, 2 vols (Oxford:
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loving one’s neighbour (T. Iss. 5.1-2; 7.6; T. Dan. 5.1, 3; T. Benj. 3.1, 3). Three of these are

situated in the context of an exhortation of keeping the Law or the commandments of God:

DurdEate otv vépov Beod, Téxva pov, xal TV amAdTyTa )xTHoaclE, xal év dxaxig
mopeveabe, wi) meptepyaldpevor évtodds xuplou xal Tol mAnaiov Tag mpdfeist GAN
dyaméte xOptov xal TOV mAnoiov, mévyta xal dabevd éledte. (T. Iss. 5.1-2)0

Therefore, keep the Law of God, my children, and acquire sincerity, and walk in
guiltlessness, not meddling in the commandments of the Lord and the activities of
[your] neighbour; but love the Lord and [your] neighbour, show mercy on the poor
and weak.

Durdate olv, Téxva pov, Tag Evtodds Tol xuplov xal ToV vépov adtol Typroate: [...]
Gyaméte TOV xOptov v mdoy Tf {wfj Uiy, xal dAAMAous év dAnbwi xapdia. (T. Dan.
5.1, 3)

Therefore, my children, keep the commandments of the Lord and observe his Law.
[...] Love the Lord with all your life, and [love] one another with a true heart.

Kal Opels odv, Téxva pou, dyamjoate xUptov Tov Oedv Tol obpavol xal duAdEate
gvToAas [ ...]. doPBelabe xUplov xal dyaméte Tov mAnaiov. (T. Benj. 3.1, 3)

Therefore, you, my children, love the Lord God of heaven and keep the
commandments [...]. Fear the Lord and love [your] neighbour.

These passages show that the children of the patriarchs are exhorted to keep the Law (véyp.og)
and the commandments (évtoAat) of the Lord by loving God and loving one’s neighbour or

loving one another.'%” The Testaments of the Twelve Patriarchs contains Christian

Clarendon, 1913), 11, 282-95 (pp. 289-90); James L. Kugel, ‘Testaments of the Twelve Patriarchs’, in Outside
the Bible: Ancient Jewish Writings Related to Scripture, ed. by Louis H. Feldman, James L. Kugel, and
Lawrence H. Schiffman, 3 vols (Philadelphia: The Jewish Publication Society, 2013), 11, 1697-1855 (pp. 1697—
1703). For a suggestion to read this literature as a Christian text, see Marinus de Jonge, ‘The Two Great
Commandments in the Testaments of the Twelve Patriarchs’, Novum Testamentum, 44.4 (2002), 371-92.

106 Unless otherwise indicated, the Greek texts of The Testaments of the Twelve Patriarchs are taken from
The Testaments of the Twelve Patriarchs: A Critical Edition of the Greek Text, ed. by Marinus de Jonge, PVTG,
1.2 (Leiden: Brill, 1978), and the English translations are my own.

197 To love fellow humans is a prominent exhortation in The Testaments of the Twelve Patriarchs. In
addition to these three cited passages (T. Iss. 5.1-2; T. Dan 5.1, 3; T. Benj. 3.1, 3), the exhortation ‘love one
another’ (dyaméte GAAMAoug) appears in another three passages (T. Zeb. 8.5; T. Gad 7.7; T. Jos. 17.2), and the
exhortation ‘everyone love his brother’ (dyamjoate Exaotos Tov 4dedddv adTol) appears in another two passages
(T.Sim. 4.7; T. Gad 6.1).
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elements;1% this raises a query whether these exhortations which juxtapose loving God and
loving one’s neighbour are Christian interpolations.®® However, the existence of similar
exhortations before the Common Era can be further supported by evidence from Jubilees.!*

Jubilees narrates that Noah, Abraham and Isaac gave their wills and testaments to their
descendants with exhortations regarding keeping the commandments, serving the Lord and
loving one another. First, Noah ‘prescribe[d] for his grandsons the ordinances and the
commandments’ and exhorted them to ‘bless the one who had created them’ and to ‘love one
another’ (Jub. 7.20). Second, Abraham ordered his children ‘to keep the way of the Lord [...]
and that they should love one another’ (Jub. 20.2). Third, Isaac ordered Esau and Jacob to
‘practise brotherly love among yourselves’, ‘love one another’, worship and serve the Lord
(Jub. 36.3-8).1 These passages, in which the patriarchs in their testaments exhorted their
descendants to love God and love one another, are similar to the above examples from The
Testaments of the Twelve Patriarchs. This similarity suggests that the juxtaposition of love for
God and love for each other in The Testaments of the Twelve Patriarchs is probably pre-
Christian.

Allison points out that the examples from The Testaments of the Twelve Patriarchs,
which have the exhortations ayaméte xUptov and ayamdte Tov mAnaiov (Or dyaméte GAARAOUS)
together (particularly T. Iss. 5.2; T. Dan 5.3), are close parallels of the juxtaposition of loving

God and loving one’s neighbour in Mark.!'? For the patriarchs, loving the Lord and loving

108 Examples of the Christian elements include: ‘the saviour of the Gentiles’ (6 cwip T@v évév, T. Dan
6.9); ‘there the Lord will be mistreated, disdained and lifted up on a tree” (éxel xUpiog OBplobnoerat, xal
ggovBevwbioetal, xal éml E0dov OYwbroetar, T. Benj. 9.3). Kugel, ‘Testaments’, 11, pp. 1850, 1854 notes 202, 299.

199 For example, Gundry and Collins are concerned about the possible Christian influences on The
Testaments of the Twelve Patriarchs. Gundry, Mark, p. 713; Collins, Mark, p. 566.

110 vanderkam suggests that Jubilees was written in the second century BCE. James C. VanderKam,
Jubilees, Hermeneia, 2 vols (Minneapolis: Fortress, 2018), 1, pp. 37-38.

111 The English translations (translated from Ethiopic) are taken from VanderKam, Jubilees.

112 Allison, ‘Mark 12.28-31", p. 270.
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one’s neighbour (or ‘one another’) are very important, so that in wills and testaments they
focussed on these and ordered their descendants to do these. Thus, loving God and loving one
another can be regarded as an implicit summary of the patriarch’s most important instructions.
Loving God and loving one’s neighbour, amongst a few other exhortations, appeared as a
summary of the essential ways for keeping the commandments of the Lord, without any sense
of ranking.

The juxtaposition of love for God and love for one’s neighbour as a summary of the
Law is comparable to the juxtaposition of edgéfeia (‘piety’) and dixatoctvy (‘justice’) in The
Letter of Aristeas and in Philo of Alexandria’s treatises. In these texts, there are descriptions
of the relationship between edcéfeia and dixatoaivy and the commandments in the Law.

These descriptions can shed further light on what a summary of the Law would entail.

2.2.2.2 The juxtaposition of edoéfeio. and dikorooivy as a summary of the Law
Aristeas and Philo discuss the commandments by juxtaposing eboéfeta (‘piety’) and
dixatoauvy (‘justice’), which for them are the expressions of one’s duty to God (eboéfele) and
to fellow humans (dixatoadvy). These expressions are comparable to love for God (Deut 6.4—
5) and love for one’s neighbour (Lev 19.8).113

The Letter of Aristeas was written within the second century BCE.!'* It describes the

Jewish Law (the Pentateuch) as matters concerning edcéfeta and duatootvy:

SteoTethdpevos odv Ta THs edoePelag xal dixatoadvyg mp&iTov § vopobéTns kv, xal
ddd&as Exaata mept TovTwy. (Let. Aris. 131)

Therefore, our lawgiver first defined matters concerning piety and justice, explaining
each in detail 1*°

113 Berger, Die Gesetzesauslegung Jesu, pp. 155-60.
114 Barclay, Jews, p. 445.

115 Wright’s translation; taken from Wright 111, Aristeas, p. 246.
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This statement expresses an idea of the whole and the details. The Law as a whole concerns
matters concerning piety and justice, and these matters are explained by the lawgiver (Moses)
in detail. This concept is similar to Hillel’s saying, which regards the rest of the
commandments as the explanation (‘commentary’) of the whole Torah, which he summarises
in a maxim concerning love for fellow humans (b. Sabb. 31a).1* The relation between the
whole and the details can be discerned further from an illustration given by Philo, in which

eboéfeia and dueatoovy are juxtaposed and are designated respectively as duty to God and

duty to fellow humans:

€oTL 0” g Emog elmely TAV xata Hépos GuubnTwy Adywy xal doyudtwy 000 T& AVWTATK

A 14 1 1 3 b 14 1 ¢ 14 1 1 1 b A 1
xedbalata, T6 Te Tpdg Bedv O eboePelag xal da1éTNTog el TO TPOS AvBptyToUS Otdt
dhavbpwmiag xal dixatootvyg: Gv éxdtepov el moAvadeis idéas xal mdoag émavetas
Tépvetat. (Spec. 2.63)

And there are, so to say, of the vast number of particular words and ordinances, two
highest heads: one towards God through piety and holiness, and one towards humans
through philanthropy and justice. Each of them is cut into much-divided classes and
all laudable things.*’

In this passage, the ‘particular words and ordinances’ are the words studied by the Jews on the
seventh day; these words and ordinances are the ‘sacred instructions’ (iepal 0dny»oeig) given
through Moses (Spec. 2.62-64). Philo regards ‘piety and holiness’ to God and ‘philanthropy
and justice’!!® to humans as the ‘two highest heads’ (300 T& dvwTdTw xeddAaia) among the
vast number of particular laws.™® In this context, Philo uses xeddatov in the sense of ‘a
summary’. This sense is clear when Philo designates the Decalogue as the ‘heads’ (xedarala,

Decal. 19), the summary of all the particular laws (Decal. 154, 156, 158). Likewise, the ‘two

116 Cited above; p. 49.
117 Colson’s translation (LCL); slightly modified.

118 In the present study, ¢tdavBpwmia is translated as ‘philanthropy’ to mean ‘love for humans’. This use of
‘philanthropy’ appears in older English literature; OED, s.v. ‘philanthropy’, §1. Colson translates ¢idavBpwmia as
‘humanity’.

119 yeddAatog, a derivative of xedady) (‘head’), means ‘principal’ (an adjective); its substantive form is used
to refer to ‘summary’, ‘main point’. LSJ, S.v. ‘vedparatog’.
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highest heads’ of duty to God and duty to humans are the summary of the vast amount of
words and ordinances (Spec. 2.63). All the particular laws are the parts of these heads, as
Philo describes them in the terms pépog (‘part’) and ‘xeddAatov (‘head’, or ‘sum’),*?° and
illustrates their relationship as: ‘each of them [the two highest heads] is cut into much divided
classes and all laudable things’ (Spec. 2.63).

Philo’s designation of piety, holiness, philanthropy and justice as ‘heads’ shows a
summary of the Law into principal elements. The use of the term ‘highest heads’ is not meant
to prioritise these headings over other laws; rather, all the laws are parts of the heads, as
illustrated by the cutting image. This description of the relationship between the principal
elements and all the commandments is comparable to the hanging image in Matthew 22.40.
Philo’s description of duty to God and duty to humans as ‘heads’ and Matthew’s description
of the whole Law as hanging on the double love commandments can be understood similarly
as: the principal element of the Law, love for God and love for fellow humans, is embedded

in all commandments.

2.2.3 Summary

Matthew understands the discussion of the most important commandment as summarising all
the commandments of God with the encompassing principle of love for God and love for
fellow humans. He removes Mark’s descriptions which prioritise the double love
commandments over other commandments. Using the hanging image, Matthew shows that
the designation of ‘the most important’ can be used as referring to the principal element
which is embedded in all the laws. This relationship between the summary and other
commandments can also be understood in light of Philo’s description of duty to God and duty

to humans as the ‘highest heads’ of all the commandments. For Matthew, the designation of

120 87, s.v. ‘xeddAatog’, 811.5.b; BrillDAG, s.v. ‘xeddraiov’.
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the double love commandments as the most important commandments is a summary rather
than a priority: the emphasis on love for God and love for humans does not downgrade other

commandments.

2.3 Conclusion

The discussion of the most important commandments is narrated differently by Matthew and
Mark. Mark’s account shows a prioritisation of the double love commandments and implies a
tendency towards the possible abrogation or non-observance of other commandments.
Matthew is concerned about this tendency and narrates the same discussion as a summary of
the commandments. One of the significant points of Matthew’s modification of Mark 12.28—
34 is the omission of the allusion to Hosea 6.6, which appears in Mark’s account as regarding
love for God and love for one’s neighbour as more desirable than all sacrifices. The ways in
which Matthew modifies Mark’s account indicates that he likely understands Hosea 6.6 in a
way which does not downgrade the cultic commandments. This understanding is indicative
for exploring the significance of Matthew’s double citation of Hosea 6.6 in his gospel.

Before investigating the passages where Matthew cites Hosea 6.6, a discussion of
Philo’s summary of the Law would be helpful for further understanding the ways in which the
‘heads’ of the Law relate to all the commandments. As mentioned above, Philo designates the
Decalogue as the headings of the particular laws. Moreover, he summarises the Decalogue
further into two sets of duty and describes each set in terms of ¢1Aé0ze0¢ (‘having love for
God’) and ¢pAdvBpwmos (‘having love for humankind’).!?! An investigation of Philo’s

discussion concerning the Law can then be helpful for understanding the meaning of

summarising all the commandments in terms of love for God and love for fellow humans, and

121 As will be discussed in the next Chapter.
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might be helpful for articulating Matthew’s understanding of the relationship between the

double love commandments and other commandments, especially the cultic commandments.
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Chapter 3

Philo’s summary of the Law

As mentioned in the previous Chapter, Philo’s summary of the Law as duty to God and duty
to humans is similar to Matthew’s summary of the Law as love for God and love for one’s
neighbour. The present Chapter will explore how Philo summarises the law and distinguishes
between different laws, in order to examine whether he establishes a hierarchy of importance
among the laws, or whether the distinctions still affirm the equal importance of all the laws
discussed. To this end we will explore here Philo’s distinctions between written and unwritten
laws (83.1), and the different categories of written laws (83.2). At each point our concern will
be to show how distinctions in kind, or in scope, do not entail differences in significance or
importance, even where they may, at first glance, appear to do so.

Philo classifies the oracles delivered through Moses into ‘three kinds’ (tpeis idéat): the
first is the story of creation, the second is history, and the third is legislation (Praem. 1; cf.
Mos. 2.46-47). This division reflects the order and the structure of the Pentateuch, which
begins with the story of creation, is followed by the life stories of the patriarchs and contains
subsequently the written words of the Law (Deut 28.58). Philo discusses these three kinds in
several treatises, which are named his ‘Exposition of the Law’,! including On the Creation of

the World, On the Life of Abraham, On the Life of Joseph,? On the Decalogue, On the Special

! “Exposition of the Law’ is a conventional term used nowadays for naming this group of Philo’s treatises.
This phrase does not appear in ancient sources. James R. Royse and Adam Kamesar, ‘The Works of Philo’, in
The Cambridge Companion to Philo, ed. by Adam Kamesar (Cambridge: Cambridge University Press, 2009),
pp. 32-64 (p. 45 note 35).

2 Prior to On the Life of Joseph, Philo had written on the lives of Isaac and Jacob (los. 1), but the treatises on
these two patriarchs are now lost.
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Laws I-1V, On Virtues, On Rewards and Punishments. His two treatises On the Life of Moses
are also closely related to (but are most likely not part of) the Exposition of the Law.®

Philo uses transitional statements to show the ways in which the above treatises relate
to each other.* For example, at the beginning of On the Life Abraham, Philo mentions that his
discussion is the examination of ‘the holy laws’ (ol tepol vépot, Abr. 1) which are written ‘in
five books’ (év mévte BifAoi, Abr. 1). His Exposition of the Law is thus the examination of
the Pentateuch, and his sequence is to discuss the lives of the patriarchs before examining the
legislative part (Abr. 3). Similarly, in the opening sentence of On the Decalogue, Philo states
that he has discussed the lives of the patriarchs and will continue with the examination of the
written laws (Decal. 1). Philo summarises the overall content and sequence of these treatises
in On Rewards and Punishments 1-3, stating that he has begun the examination of the holy
laws with the treatise about the creation of the world,> which is followed by the discussion of
the lives of the Patriarchs,® and subsequently the examination of the legislation and the
discussion of virtues.’ Finally, he concludes the examination of the laws with On Rewards

and Punishments.

3 The ways in which On the Life of Moses relates to Philo’s other treatises is a matter of debate. Goodenough
argues that Mos. was not written as part of the Exposition but that the two were ‘companion pieces’. Erwin R.
Goodenough, ‘Philo’s Exposition of the Law and His De vita Mosis’, Harvard Theological Review, 26 (1933),
109-25 (p. 113). Runia agrees and suggests that Mos. was written before the treatises of the Exposition. David T.
Runia, On the Creation of the Cosmos According to Moses, PACS, 1 (Leiden: Brill, 2001), pp. 1-4. A recent
discussion concerning this matter is offered by Sterling, who similarly suggests that Mos. is not part of but ‘an
introductory biography to the Exposition’; Gregory E. Sterling, ‘Philo of Alexandria’s Life of Moses: An
Introduction to the Exposition of the Law’, The Studia Philonica Annual, 30 (2018), 31-45 (p. 44).

4 For a study of these transitional statements, see Peder Borgen, ‘Philo of Alexandria — a Systematic
Philosopher or an Eclectic Editor?’, Symbolae Osloenses, 71 (1996), 115-34. Wilson also provides a helpful
introduction to the ways in which these treatises are linked in sequence; Walter T. Wilson, Philo of Alexandria,
On Virtues, PACS, 3 (Leiden: Brill, 2011), pp. 1-4.

5 On the Creation of the World.
® On the Life of Abraham [, Isaac, Jacob] and On the Life of Joseph.

70On the Decalogue, On the Special Laws and On Virtues.
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Since these treatises are Philo’s examination of the laws, the present Chapter will
focus on them to see the ways in which Philo classifies and categorises the laws. The first
section discusses the ways in which Philo explains the relationship between the historical part
and the legislation in terms of ‘unwritten laws’ and ‘written laws’. The second section

discusses the ways in which Philo subsumes the particular laws under the main headings.

3.1 The unwritten laws and the written laws
For Philo, the holy laws are ‘written’ (dvaypadévtes) in five books (Abr. 1). However, he
further categorises the content of these books in terms of ‘unwritten laws’ and ‘written laws’.
These terms are explicitly mentioned when Philo transitions from the discussion of the
Patriarchs’ lives to the discussion of the legislation:

ToUg Biovg Tév xata Mwucéa cod@v avopiv, obs apxnyétas Tol Nuetépov EBvous xat

vépous dypadous ai iepat Bifrot drolaw, év Tais mpoTépais cuvTdEeat uepnvuris xate

T& dndhouba 5 @Y dvaypadévtwy véuwy Tas idéas dxpiBuow (Decal. 1)

Having related in the preceding treatises the lives of those whom Moses judged to be
wise men, who are set before us in the holy books as founders of our nation and as
unwritten laws, | shall now proceed in due course to investigate accurately the kinds
of the written laws.®

The “unwritten laws’ (vépot dypadot) are the ‘wise men’ themselves, and the ‘written laws’
(dvaypadévtes vopot) are the Decalogue and the particular laws. The designation of ‘unwritten

laws’ as the wise men has already appeared in Philo’s earlier treatise On the Life of Abraham.
On concluding the life story of Abraham, Philo mentions Moses’ praise of this ‘wise

man’ (g0¢ds), Abraham: ‘this man did the divine law and all divine ordinances’ (tév felov

8 Colson’s translation; slightly modified.
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vépov xal té Oeie mpootdypata mavta émoinaey 6 dvip obtog, Abr. 275).° Philo explains that
Abraham did the divine law in the manner of not being taught by writings:

o0 ypappacty avadidaydeig, AN dypadw Tf duoel omouddsas vylawoloals xal dvéoolg
bpuais emaxodoubijoar (Abr. 275)

[Abraham did the divine law] not being instructed by writings, but hastening with
unwritten nature, to follow the healthy and uncontaminated impulses’.%°

In this passage, Philo mentions the ways in which the wise men relate to the ‘written’ and the
‘unwritten’, and links the ‘unwritten’ to ‘nature’. These notions correlate to some terms and
concepts that are found in other literature. The differentiation of ‘unwritten’ and ‘written’
laws has appeared in ancient Greek literature; later the Stoics imply that ‘unwritten’ is a
feature of the ‘true law’ and relate the ‘true law’ to ‘nature’. Since Philo employs these terms
in his discussion of the Law, it would be helpful to explore the relevant concepts in Graeco-
Roman literature before continuing with the discussion of the ways in which Philo

differentiates the ‘unwritten’ and the ‘written’ laws.

3.1.1 Unwritten laws in ancient Greek literature
The term ‘unwritten laws’ (&ypadot vopor) literally means laws that are not written; in ancient
Greek literature this term refers to different ideas. For example, the Athenian politician

Andocides (c.440-¢.390 BCE) uses &ypados to describe a law that is no longer written.'*

® This is a paraphrase of Gen 26.5: ‘your father Abraam obeyed my voice and kept my ordinances, my
commandments, my statutes and my precepts’ (bmijxovaev ABpaap 6 matip cou Tijs éufis dwviic xai Edvlaey T
TPOOTAYHATA OV Xal TG EVTOAS (oU xal TG OIXaldUaTd (ou xal Té vouipd pov, Gen 26.5 LXX).

10 The English translation is taken from Ellen Birnbaum and John M. Dillon, Philo of Alexandria, On the
Life of Abraham: Introduction, Translation, and Commentary, PACS, 6 (Leiden: Brill, 2021), p. 136; slightly
modified.

11 Unless otherwise indicated, the life years of the Graeco-Roman people are taken from The Oxford
Classical Dictionary, ed. by Simon Hornblower, Antony Spawforth, and Esther Eidinow, 4th edn (Oxford:
Oxford University Press, 2012).



64

Laws of this kind were previously written in the legislation but were discarded in the revised
legislation, becoming ‘unwritten’, thus no longer having legal force (De Mysteriis 85).1

‘Unwritten laws’ is also used to refer to customs.'® Plato (c.429-347 BCE) uses
dypada voupa to mean the ‘ancestral laws’ (matpiot vopor) which are not enacted ‘in
writings’ (8v ypappaotv) but are the ‘bonds of every constitution” (decpol magys moATelwg)
and should not be left aside (Leg. 793a—c).1* Aristotle (384-322 BCE), categorising laws into
‘common law’ (vépog xotvds) and “particular law” (vépog 1010g), further divides the ‘particular
law’ into ‘written’ (yeypapuévos) and “‘unwritten” (&ypadog) such that “‘unwritten’ refers to the
custom of the particular community (Rhet. 1.1373b—1374a).'® Dio Chrysostom (c.40/50—
110/120 CE) also uses ‘unwritten law’ (véuog &ypadog) with reference to the custom of a
particular community (Consuet. 1).1

One form of ‘unwritten laws’ in Greek philosophy takes ‘unwritten laws’ to be laws
given by gods and prioritises divine laws over human laws. Sophocles’ Antigone, which
contains the earliest witness to the idea of ‘unwritten laws’ in Greek literature,!’ contrasts
human ‘laws’ (vépot) with ‘unwritten and unfailing statutes of gods’ (&ypanta xdodadij bedv

véupa). These divine statutes are regarded as incapable of being overridden (dmepdpapeiv) by

12 John W. Martens, One God, One Law: Philo of Alexandria on the Mosaic and Greco-Roman Law, SPhA,
2 (Boston: Brill Academic, 2003), pp. 3—4. The Greek text is taken from Andokides, On the Mysteries, ed. by
Douglas M. MacDowell (Oxford: Clarendon, 1962). Unless otherwise indicated, the English translations of the
Greek texts cited in the present Chapter are my own.

13 Martens, One God, p. 5.
14 The Greek text is taken from Plato, Laws, LCL, 2 vols (Cambridge, MA: Harvard University Press, 1926).

15 See below (on the next page) for Aristotle’s other use of ‘written” and ‘unwritten’: to differentiate
particular law and common law. The Greek text is taken from Aristotle, Art of Rhetoric, LCL, 193 (Cambridge,
MA: Harvard University Press, 1926).

16 Martens, One God, pp. 6-7. The Greek text is taken from Dio Chrysostom, Discourses 61-80, LCL, 385
(Cambridge, MA: Harvard University Press, 1951).

7 Martens, One God, p. 7.



65

mortals (Antigone 450-55).18 The divine statutes thus are regarded as superior to human
decrees.

Socrates (469-399 BCE) also recognises aypadot véuot as laws that are made by
gods,'® emphasising the universality of these laws: such laws, like fearing gods and honouring
parents, ‘are customary’ (vow{op.évot) in every country; only gods, not humans, can achieve
uniformity of such kind (Xenophon, Mem. 4.4.19-20).%° Similarly, Aristotle regards the
‘common law’ (vopog xowog) as “‘unwritten [things]’ (&ypada) that are ‘universally
recognised’ (Tapa méow 6poloyelobat), in contrast to the ‘particular law” (vépog 10tog), which
is ‘the written [law] (yeypauuévov) in accordance with which a state is administered’ (Rhet.
1368h).%

‘The common law’ is also mentioned by the Stoics, who equate it with Zeus.?? They
see a virtuous life as ‘the life following nature’ (76 dxolovbwg Tij dvoet fjv, Diogenes
Laertius, Lives 7.1 Zeno 88) which is led by ‘the common law’ (6 vopos 6 xotvog), and regard
‘the common law’ as ‘the right reason’ (6 6p0os Adyog) which is identical to Zeus:

6 véuog 6 xowds, Somep éaTiv 6 phdg Abyos, die mdvTwY Epyduevos, 6 alTds v TG Al,

xabnyepdvt TolTw Tis T@Y SvTwy dotnoews dvti-(Diogenes Laertius, Lives 7.1 Zeno
88)

18 The Greek text is taken from Sophocles, Antigone, LCL, 21 (Cambridge, MA: Harvard University Press,
1994).

19 Cf. Martens, One God, p. 8.

2 Vopi{w can mean ‘use customarily’ and, in passive, ‘to be customary’. LSJ, s.v. ‘vopi{w’. The Greek text is
taken from Xenophon, Memorabilia, LCL, 168 (Cambridge, MA: Harvard University Press, 1923).

2L Cf. Martens, One God, p. 10. The Greek texts and the English translations are taken from Aristotle, Art of
Rhetoric, trans. by J. H. Freese, LCL, 193 (Cambridge, MA: Harvard University Press, 1926); the translation is
slightly modified.

22 Martens, One God, p. 19.
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[T]he law common to all things, that is to say, the right reason which pervades all
things, and is identical with this Zeus, lord and ruler of all that is.?

This linkage of a common law, the right reason and the deity is further elaborated by Cicero
(106-43 BCE):?*

True law (vera lex) is right reason, consonant with nature (recta ratio naturae

congruens), spread through all people. It is constant and eternal; [...] It is wrong to

pass laws obviating this law; it is not permitted to abrogate any part of it; it cannot be

repealed as a whole. [...] There will not be one law at Rome and another at Athens,

one now and another later; but all nations at all times will be bound by this one eternal

and unchangeable law, and the god (deus) will be the one common master and general

(so to speak) of all people. He is the author, expounder, and mover of this law.
(Cicero, Rep. 3.33)®

Cicero regards God as the author of the ‘true law” (vera lex), which is ‘right reason, consonant
with nature’ (recta ratio naturae congruens). This concept of ‘right reason’ follows closely
after the concept of “the true reason’ (6 4pddg Adyos) mentioned by the early Stoics.?® Cicero
emphasises the universality and eternality of the ‘true law’: it is not to be altered, repealed or
abrogated,; it is eternal, unchangeable and valid for all nations in all times. In other words, the
‘true law’ is superior to any human legislation, which are changeable and can be abolished.

In another passage, Cicero states that the law which is ‘the highest reason, rooted in
nature’ is the ‘highest law’:2’

Law is the highest reason, rooted in nature (lex est ratio summa, insita in natura),
which commands things that must be done and prohibits the opposite. [...] But since
all our speech is based on popular conceptions, we must sometimes speak in popular
terms, and call that a law (in the language of the common people) which prescribes in

23 Unless otherwise indicated, the Greek texts and the English translations of Lives of Eminent Philosophers
are taken from Diogenes Laertius, Lives of Eminent Philosophers, trans. by R. D. Hicks, LCL, 184 & 185
(Cambridge, MA: Harvard University Press, 1925).

24 Martens, One God, p. 20.

%5 The Latin texts of Cicero’s De Re Publica and De Legibus are taken from Marcus Tullius Cicero, De Re
Publica, De Legibus, LCL, 213 (Cambridge, MA: Harvard University Press, 1928). The English translations are
taken from Cicero: On the Commonwealth and On the Laws, ed. & trans. by James E. G. Zetzel, 2nd edn
(Cambridge: Cambridge University Press, 2017).

26 Martens, One God, p. 20.

2 Cicero’s Rep. 3.33 and Leg. 1.18-19 are both cited by Christine E. Hayes, What’s Divine about Divine
Law? Early Perspectives (Princeton: Princeton University Press, 2015), p. 57.
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writing (quae scripta sancit) what it wants by ordering or forbidding. But in
establishing the nature of justice, let us begin from that highest law (summa lege),
which was born aeons before any law was written or indeed before any state was
established (Cicero, Leg. 1.18-19).28

Cicero contrasts ‘the highest law’ (summa lex) with the law ‘which prescribes in writing’
(quae scripta sancit) and states that the highest law was born before any law was written or
any state was established. The eternality and the unwritten nature of this law is highlighted.
Therefore, a concept of true law, which is right reason in agreement with nature, authored by
God, eternal, universal and unwritten is clearly discussed by Cicero. Cicero regards this
unwritten true law as the highest law and prioritises it over any written law.

The above survey shows that in Graeco-Roman literature, ‘unwritten laws’ can mean
the unwritten customs in particular communities, or customs that are generally recognised in
every country. One prominent feature of the discussions of unwritten law(s) relates such
law(s) to deity. Socrates relates such universal unwritten laws to gods, and the Stoics relate
one true law to God, to right reason and to nature. This unwritten law is given by God,
universal and eternal, and is regarded as superior to all human laws which are prescribed in
writings.

Therefore, regarding the concepts of unwritten laws which existed around the turn of
the Common Era, one feature of these concepts is the priority of the unwritten law(s) over the
written laws in terms of the superiority of God over humans, universal over particular, and
eternal over temporary. Since Philo categorises the historical part and the legislative part of
the Pentateuch in terms of unwritten laws and written laws, it is necessary to examine the
ways in which Philo relates the written laws to the unwritten laws so that the significance of

this differentiation can be discerned.

28 7etzel’s translation.
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3.1.2 The implications of dypagor vouor in Philo’s Exposition of the Law
Philo uses the phrase ‘unwritten laws’ (&ypadot vépot) in two main respects. First, aypadot
vopot is used to contrast the lives of the Patriarchs (the historical part) with the written
legislation in the Pentateuch (Abr. 5; Decal. 1); within this respect the concept of “‘unwritten’
also pertains to the law of nature and virtuous lives (Abr. 16, 275; Virt. 194). Second, dypadot
vépot refers to ‘ancestral customs’ (&pyaia €0y, Spec. 4.149-150), which are the instructions
handed down without being written, in contrast to the ‘written laws’ (ol avaypadévtes véyot,
Spec. 4.149-150). Closely related to this respect is Philo’s use of ‘unwritten customs’
(&ypada €bn) to denote those that function like the written laws but are unwritten (Hypoth.
7.6; Legat. 115).%° The discussion below focusses on Philo’s use of ‘unwritten laws’ with
regard to the first respect, to discern the implications of his contrast of the Patriarchs’ lives
with the legislation in terms of “‘unwritten laws’ and ‘written laws’.

In the conclusion of On the Life of Abraham, Philo indicates the ways in which
Abraham relates to the legislative part of the Pentateuch:

Totolitog 6 PBiog Tol TpwTou xal GpxyyéTou Tol Ebvoug EaTiv, g uév Eviol drigouat,
véuipos, g & 6 map’ épol Adyos Edetée, vépos adtds dv xal Beauds dypados. (Abr. 276)

Such, then, is the life of the first and founder of the nation—as some would have it,
one who kept the law, but as my account has made clear, himself a law and an
unwritten ordinance.°

For Philo, Abraham ‘did the divine law and all divine ordinances’ (Abr. 275), but Abraham
did this even though the legislation was not written down: he was not taught by the written

words.3! In other words, he was not an observer of the written laws. Instead, Abraham did the

29 See also the categories used by Martens in describing Philo’s notions of ‘unwritten law’. John W.
Martens, ‘Unwritten Law in Philo: A Response to Naomi G. Cohen’, Journal of Jewish Studies, 43 (1992), 38—
45 (p. 45).

30 The English translation is taken from Birnbaum and Dillon, Abraham, p. 136.

31 Mentioned above, p. 63.
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divine law and all divine ordinances by ‘hastening with unwritten nature’ (Abr. 275; cf. Abr.
16); he himself was ‘a law’ (vdwos) and ‘an unwritten law’ (Beapds &ypadog).3? Philo explains
the relationship between this unwritten law (Abraham) and the written laws in two ways.
These two ways, at first glance, might imply a sense of prioritising the unwritten laws over
the written laws.

First, Philo uses ‘originals’ and ‘copies’ to refer to the lives of the Patriarchs and the
written laws respectively:

émel 0& ToUg vépous xaTd T6 E€fic <xal> dxdhoubov dvayxaiov diepeuvéodat, Tév Eml

uépoug xai wg av eixbvwy Umépbeaty momoauevol Tobg xabolxwTépous xat we &v

GpyeTUmous TPOTEPOUS dlepeuvnawitey. oUToL 3¢ ity dvdpEiv of dvemANTTWS Xal xaAbi

Biioavres, v T dpetas v Tais lepwtdTals éomyhitelodar ypadais cupféPnxev.(Abr.
3-4)

But, since it is necessary to carry out our examination of the law in regular sequence,
let us postpone consideration of particular laws, which are, so to speak, copies, and
examine first those which are more general and may be called the originals of those

copies. These are such men as lived good and blameless lives, whose virtues stand
permanently recorded in the most holy scriptures.®

The ‘originals’ (&¢pyétumot) in this passage, as Philo states, are the men who lived virtuous
lives. They are the ‘the living and rational laws’ (oi &uuyot xat Aoyixol vépot, Abr. 5; cf. Mos.

1.162; 2.4) and the ‘unwritten laws’ (végot dypadot):>

vépot O¢ Twves dypadot xal of Blot T@V (Awodvtwy T dpetiv. (Virt. 194)

The lives of those who strive for virtue are unwritten laws of a certain kind.%

%2 Martens suggests that feouds dypados in Abr. 276 ‘can only be translated as “unwritten law™”. Martens,
‘Unwritten Law’, p. 43 note 31.

33 Colson’s translation.

3 Philo is probably the only person in the Graeco-Roman world who explicitly regards the ‘living laws’ as
the ‘unwritten laws’. Martens, ‘Unwritten Law’, p. 43 note 31.

35 Wilson’s translation; in idem, On Virtues, p. 84.
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These lives are the unwritten laws, which are recorded in the holy scriptures for instructing
the later generations to follow and do the same (Abr. 4). Philo describes them as the
‘originals’ of the particular laws, which are the ‘copies’ (gixdveg, or ‘images’, Abr. 3).

Philo is familiar with the possible implications of a contrast between the ‘originals’
and the ‘copies’. He says elsewhere that ‘an original is superior to a copy’ (dtadépet
Gpyérumov eixdvog, QG 4.110b),% and that ‘every likeness by its deceptive resemblance
falsifies the original’ (wéoa 0¢ eixdwv 6potétnTt edmapaywyw Yebdetal o dpyétumov, Praem.
29).3” Therefore, a contrast in terms of ‘originals’ and ‘copies’ might imply a comparison
which regards the written laws as inferior to the unwritten laws.

The second way in which Philo explains the relationship between the lives of the
Patriarchs and the legislation is by stating that the patriarchs (who are the living laws, the
unwritten laws) managed to live virtuous lives even before the written laws have been
enacted. They followed an unwritten law, which is ‘nature’ (¢vaig, Abr. 5, 16, 275). As
mentioned above, the Stoics regard a virtuous life as a life following nature, and regard the
unwritten highest law as right reason which is in agreement with nature.®® When Philo states
that the Patriarchs followed unwritten nature and lived virtuous lives, a sense of undermining
the written legislation seems implied. Therefore, the connection of the Patriarchs’ lives to the

unwritten nature might imply that Philo, like the Stoics, prioritises the unwritten law of nature

3 The Greek text is taken from Philo of Alexandria, Philo: Supplement, LCL, 380 & 401, 2 vols
(Cambridge, MA: Harvard University Press, 1953), 11, p. 223; cf. idem, 1, p. 395. Aiadépw can mean ‘to differ
from” in a comparative sense of ‘to be superior to’, ‘to surpass’; BDAG, s.v. ‘diadépw’ §4; LSJ, s.v. ‘diadépw’
8IIL.4.

87 Colson’s translation.

38 See above, pp. 65-67.
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over any written legislation including the Mosaic laws.® It might also imply that the written
laws are superfluous or redundant because there is already an unwritten law which guides
people towards virtuous lives.*° The Patriarchs are the clear examples of those who live
virtuous lives without a written legislation.

However, Philo’s notion of the ‘originals/copies’ and the ‘unwritten laws/written
legislation’ relationship does not assign an inferior position to the written legislation.
Regarding the ‘originals/copies’ relationship, Philo has a nuanced understanding: he is aware
of a kind of ‘copy’ (eixwv) which exactly reflects the ‘original” (apyétumov), ‘is an accurate
and clearly marked casting’ (eig Zudaatv dxptfols éxpayeiov Tpavov Timov &yovtog, Opif.
71).*! This perspective fits well in Philo’s discussion of the relationship between the
Patriarchs’ lives and the written legislation, because Philo states that ‘the established laws are
nothing other than reminders of the life of the men of old” (ToUs TeBévtag vépoug undtv GAN’ 7
OmouvAuata elvat Blov Tév maiaidy, Abr. 5).42 This statement clarifies the meaning of the
Patriarchs’ lives as the ‘originals’ of the particular laws: the legislation is an accurate
impression of these unwritten living laws.

This concept of the ‘copy’ as an accurate impression of the ‘original’ can be further
confirmed by Philo’s understanding of the purpose of the written legislation: as guiding
people to live virtuous lives, the goal of human existence (Virt. 15).%% This, in turn, clarifies

Philo’s understanding of the relationship between unwritten nature and the written legislation:

39 Some scholars are concerned about this implication; e.g., Hindy Najman, ‘The Law of Nature and the
Authority of Mosaic Law’, The Studia Philonica Annual, 11 (1999), 55-73 (p. 65); Martens, One God, pp. Xix,
103-10.

40 Cf. Martens, One God, pp. xvii—xix, 111-18; Hayes, Divine Law, pp. 134-39.

41 Runia’s translation; in idem, On the Creation, p. 65. See also Somn. 1.232, where Philo says that the
‘image’ (eixwv) of God is not an ‘imitation’ (pipnua) but his ‘original® (dpyetumov).

42 The English translation is taken from Birnbaum and Dillon, Abraham, p. 89.

4 For further discussion of Philo’s concept of the ‘goal’ (TéAog) of human existence, see below, Chapter 7.
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both of them have the same function as guiding people towards the goal. As discussed above,
Philo summarises the written legislation as piety towards God and justice towards humans
(Spec. 2.63).% He also summarises the life of Abraham (the unwritten law who lived in

accordance with nature) in these very terms, using ‘piety’ (edcéfeia) and ‘justice’
(Otxatoatvy), the chief virtues (Abr. 27, 60), as the major themes of Abraham’s life story. He
describes firstly Abraham’s piety (Abr. 60—207) and subsequently his justice (Abr. 208—
276):%

Tocalta pév mepl Tis Tol dvopds eboefeiag, i xal MOAAGY dAAwY éoTiv adbovia,

AedéxBw. dtepeuvnTéov 08 xal Ty mpds avBpuimous adTol de&idtyTar THs yap adtiic

dloews éotty edaefij Te elvar xal dhdvhpwmov, xal mept TOV alTOV ExdTepov, 6a16TYS

uev mpdg Bedv, dixatoatvy 8¢ mpds avBpwmous, Bewpeitat. (Abr. 208)

Let so much be said, then, about the piety of the man, even though an abundance of
other examples might be adduced. We must also investigate, however, his
constructive dealings with humans; for it is characteristic of the same nature to be
both pious and philanthropic, and one may observe in the same person each virtue,
holiness in relation to God, justice in relation to humans.*®

By summarising Abraham’s life in terms of piety and justice, and by summarising the written
legislation in these same terms, Philo shows the ways in which the ‘copies’ are the exact
resemblance to the ‘originals’. The manifestation of the chief virtues in Abraham’s life is the
result of Abraham’s practice of the divine law and divine commands (Abr. 275). The divine
law and the divine commands are later given by God through Moses in the written form of the
Decalogue and the particular laws. Such are the genuine copies and the accurate casting of the
originals.

In fact, Philo’s use of ‘original/copy’ is one of his ways to show the superiority of the

Mosaic legislation. Cicero regards the true law as the highest law, authored by God and

4 Mentioned above, §2.2.2.2. See the next section for a further investigation of the ways in which Philo
summarises the written legislation.

45 Samuel Sandmel, Philo of Alexandria: An Introduction (New York: Oxford University Press, 1979), p. 59.

46 The translation is taken from Birnbaum and Dillon, Abraham, p. 125; slightly modified.
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superior to any written laws,*” and expresses that ‘we possess no substantial, life-like image
(imago) of true Law and genuine Justice; a mere outline sketch (expressa effigies) is all that
we enjoy’(Cicero, Off. 3.69).8 By contrast, for Philo, the Mosaic legislation is the accurate
copy of the true law, and equates to unwritten nature.*® On the one hand, the Patriarchs
attained virtuous lives by following a law ‘which nature has laid down’,*® ‘a law unwritten yet
intuitively learnt’.>! They did the divine law without having been taught by a written
legislation (Abr. 275). On the other hand, the written laws and commandments, which are
given by God through Moses, are the same divine law which guides people towards virtuous
lives. This means that the written legislation is not inferior to the unwritten law.>2

Therefore, Philo’s use of the terms ‘unwritten’ and “written’ in his Exposition of the
Law does not show any sense of prioritising the unwritten law(s) over the written laws. In his
subsequent treatises, Philo shows the ways in which the written laws are all about the virtues
which the living laws have also attained. He shows that the Decalogue summarises the
particular laws into two sets of duty to God and duty to humans. He discusses the particular
laws by using the Decalogue commandments as headings, and further discusses the particular

laws in the framework of virtues.

47 Cicero, Leg. 1.18-19; cited above, pp. 66-67.

48 Martens, One God, pp. 97, 119. The Latin text and the English translation are taken from Marcus Tullius
Cicero, De Officiis, trans. by Walter Miller, LCL, 30 (Cambridge, MA: Harvard University Press, 1913).

49 Martens and Hayes suggest that the Philo equates the Mosaic legislation with the law of nature. Martens,
One God, p. 126; Hayes, Divine Law, p. 139.

50 8y 1) dUats Ebnxe (Abr. 16); Colson’s translation.
L dypadw ey véuw 8¢ mdw adTopabel (Abr. 16); Colson’s translation.

52 As Najman points out, the achievement of Abraham ‘does not imply that the unwritten law is greater than
the written law’. Najman, ‘The Law’, p. 67. Italics original.
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3.2 The categories of the written laws

In his discussion of the ‘written laws’ (the legislative part of the Pentateuch), Philo
categorises the laws under respective headings. He first discusses each commandment of the
Decalogue in On the Decalogue. Then, in the subsequent treatises On the Special Laws, he
uses each commandment as a heading to categorise the particular laws respectively. In the
final part of On the Special Laws, Philo recognises two kinds of laws: those that relate to each

specific commandment of the Decalogue and those that relate to the whole Decalogue (Spec.
4.133). He then discusses the latter by using ‘virtues of universal value’ (xowwdeAels dpetal,

Spec. 4.134) as categories in the last part of On the Special Laws (4.133 onwards) and the

subsequent treatise On Virtues.

3.2.1 The Decalogue commandments as the headings of the particular laws
At the beginning of On the Decalogue, Philo states that he is going to investigate ‘the kinds of
the written laws’ (tév dvaypadévrwy vépwy al idéat, Decal. 1). Among the written laws,
which is the legislative part of the Pentateuch, Philo singles out the Decalogue, which is given
by God to the people in the desert (Decal. 2). The Decalogue and other laws are of different
‘kinds’ (id¢at) such that a clear distinction exists between the two:

Tobg uév oty abtompoowmws feomabévras O adTol wdvou cupféRnre xal vépous elvat

\ 4 ~ b 4 A \ 1 \ ~ A A 3 » 2 14
xal véuwy @Y v pépel xeddata, Tous 08 01 Tol mpodnTou TdVTAS EM ExElVOUg
avadépeahar. (Decal. 19)

Now those which he [God] pronounced in his own person by himself alone are at the
same time laws and the heads of the particular laws; and those which he pronounced
through the prophet are all derived from those [laws].>

53 Colson’s translation; modified. 'Exeivoug refers to ‘the laws’ which God pronounced by himself, which are
at the same time the heads of the particular laws: the Decalogue. The passive of dvadépw can mean ‘to be traced
to, derived from’; LSJ, s.v. ‘dvadépw’ §11.5. Colson translates dvadépeabar as ‘belong to’; Yonge translates it as
‘are referred to’. Cf. Treitel’s translation: ‘Die von Gott selbst geoffenbarten Gesetze sind zugleich Gesetze und
Grundprinzipien der Einzelgesetze, und die durch den Propheten gegebenen lassen sich sémtlich auf jene
zuriickfithren’ (‘The laws revealed by God himself are at the same time laws and basic principles of the
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Those which are delivered by God in his own person are ‘the ten oracles’ (t& d¢éxa Adyia),> or
the Decalogue (of d¢éxa Adyot, ‘the ten words’).> For Philo, the major contrast between the
Decalogue and the other laws in the legislation is the ways of delivery: the Decalogue
commandments are delivered by God in his own person, the other laws are delivered by the
prophet Moses. This distinction is mentioned several times in Philo’s Exposition of the Law.%

Termini suggests that Philo’s distinction between the ways of delivery of the
Decalogue and the other laws forms ‘a hierarchy, according to which the laws delivered
through Moses are on a lower level than the ones revealed directly by God, i.e., the
Decalogue’.®” She also suggests that Philo’s designation of the Decalogue as the ‘heads’
(xeddaier) of the particular laws further supports this hierarchy within the legislation,®
although this ‘hierarchization of the laws according to Decalogue’s precepts does not imply a
delegitimation of what is subordinate, nor a diminution in the level of obligation’.>°

However, it is more likely that Philo’s differentiation of the Decalogue from the

particular laws is not meant to regard the particular laws as on a lower level .®° This can be

individual laws, and those given through the prophet can all be traced back to them”). Yonge’s translation is
taken from: C. D. Yonge, The Works of Philo Judaeus, the Contemporary of Josephus: Translated from the
Greek, 4 vols (London: Henry G. Bohn, 1854), 111, p. 140; Treitel’s translation is taken from: CHAT, 1, p. 375.

% Decal. 36, 175; Spec. 3.7, 4.78, 132; cf. Decal. 50.

% Decal. 32, 154, 176, Spec. 1.1; Her. 168; Mut. 23; cf. Congr. 120. Philo also has used the phrase oi déxa
xpnopol (‘the ten oracles’) to refer to the Decalogue (Spec. 4.134; cf. Decal. 32).

% Decal. 18-19, 175; Spec. 4.132; cf. Spec. 2.189; 3.7; Praem. 2.

57 Cristina Termini, ‘Taxonomy of Biblical Laws and ®ihoteyvia in Philo of Alexandria: A Comparison with
Josephus and Cicero’, trans. by C. Peri, Studia Philonica Annual, 16 (2004), 1-29 (p. 2).

% Termini, ‘Taxonomy’, p. 2.
% Termini, ‘Taxonomy’, p. 8.

0 As Amir and Najman point out, Philo does not regard the particular laws as on a lower level than the
Decalogue. Yehoshua Amir, ‘The Decalogue According to Philo’, in The Ten Commandments in History and
Tradition, ed. by Ben-Tsiyon Segal and Gershon Levi, trans. by Yvonne Glikson (Jerusalem: Magnes, 1990), pp.
121-60 (p. 126); Hindy Najman, ‘Decalogue’, in The Eerdmans Dictionary of Early Judaism, ed. by John J.
Collins and Daniel C. Harlow (Grand Rapids: Eerdmans, 2010), pp. 526-28 (p. 527).
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seen in Philo’s emphases on the divine origin of the particular laws,® and his clarification on
the meaning of xeddAata regarding the relationship between the Decalogue and the particular
laws.

First, Philo’s notion of the Decalogue’s being delivered by God in his own person is a
reflection upon scripture. According to Deuteronomy 5.22, the people received the Decalogue
from “fire’ (wlp); ‘a loud voice’ (dwvy) ueyain) was there, and God ‘wrote’ (€ypayev) the
Decalogue on ‘two stone tablets’ (300 mAdxag Mbivag).®? Based on these elements, Philo
describes that the Decalogue was given to the people through the divine ‘voice’ (dwvy) in
“fire’ (nlp, Decal. 33, 46), and that God himself ‘engraved’ (évexdpage, Decal. 50) these
words on ‘two stone pillars’ (000 otfjAat, Decal. 50; cf. Her. 167). Therefore, these
descriptions from the scripture provide the basis for Philo to differentiate the Decalogue from
other laws. However, Philo does not regard these descriptions as meaning a downgrade of the
laws which are delivered through Moses. In the conclusion of On the Decalogue (Decal. 175—
78), when Philo reiterates the difference in the ways of delivery of the Decalogue and other
laws, he adds that Moses is chosen by God and filled with the divine spirit to interpret the
Decalogue:

v yap dpudtTov adtod Tf dloet, xebdlaia utv TGV év eldel vépuwy adTompooimws

Beomioat, vépous 0t Tods &v TG wépel Ota Tol TeAeloTATOU TGV TpodNTEY, By Emxpiveag

GploTivony xal dvamiyoag évbéou TvebpaTos Epunvén TEY XpNTUWOOUUEVWY ETAETO.
(Decal. 175)

For it was in accordance with his nature to pronounce in his own person the heads of
the special laws, but to pronounce the particular laws by the most perfect of the
prophets, whom he chose to be the interpreter of the sacred utterances by selecting for
his merits and filling him with the divine spirit.®3

61 See also Najman, ‘Decalogue’, p. 527.
62 Deut 5.22 LXX.

83 Colson’s translation; modified. Philo uses both uépog (‘part’) and €idos (‘species’) to describe the laws
other than the Decalogue (see especially Spec. 1.1; 3.7). In the present study, the translation ‘particular [laws]’



77

The emphasis on the fact that Moses was chosen by God and was filled with the divine spirit
highlights the divine origin of Moses’ interpretation of the Decalogue. Both the ‘heads’ and
the interpretation, the Decalogue and the particular laws, are on the same level in terms of
their origin: they are all from God.

Second, Philo’s concept of the Decalogue as the ‘heads’ of the particular laws should
be discerned from the terms and illustrations which he employs to explain the relationship
between the Decalogue and the particular laws. A prominent concept employed by Philo to
contrast the Decalogue and the particular laws is the genera-species relationship.®* The
Decalogue commandments are described in terms of yévyn (‘genera’; Spec. 1.1; 3.7, 125;
4.132) and yevixos (“generic’, Spec. 2.189; Her. 167; Congr. 120), and correspondingly the
specific laws in terms of év eidet (‘in species’, Spec. 1.1; 2.189; 3.7, 125; cf. Decal. 154, 168,
175).

In On the Decalogue, Philo uses xeddaia to refer to the Decalogue; this term is then
connected to yévy in the subsequent treatises about the particular laws. In On the Special
Laws, Philo begins by stating that the Decalogue commandments are ‘the genera of the laws

in species’ (T& v yévn Tév év eldel véuwy, Spec. 1.1),% and later designates the Decalogue as

refers to a phrase containing wépos (e.g., oi év uéper in Decal. 19, oi xata pépog in Spec. 4.132), and ‘specific
[laws]’ refers to a phrase containing ldog (€.9., of év eldet in Decal. 154).

& As generally suggested by scholars: Richard D. Hecht, ‘Preliminary Issues in the Analysis of Philo’s De
Specialibus Legibus’, Studia Philonica, 5 (1978), 1-55 (pp. 3—4); Termini, ‘Taxonomy’, pp. 1-10; Amir,
‘Decalogue’, p. 126; Sarah Pearce, ‘On the Decalogue’, in Outside the Bible: Ancient Jewish Writings Related to
Scripture, ed. by Louis H. Feldman, James L. Kugel, and Lawrence H. Schiffman, 3 vols (Philadelphia: The
Jewish Publication Society, 2013), 1, 989-1032 (p. 996); Hans Svebakken, Philo of Alexandria’s Exposition of
the Tenth Commandment, SPhiloM, 6 (Atlanta: Society of Biblical Literature, 2012), pp. 6—7.

% Decal. 19, 154, 175. The singular xeddAaiov is also employed to refer to a particular commandment of the
Decalogue in this treatise: Decal. 156, 158, 168, 170.

% Philo does not use yévy (‘genera’) to refer to the Decalogue in On the Decalogue. Termini, ‘Taxonomy’,
p. 8 note 29.
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‘heads, genera of laws’ (xedaAala yévy vouwv, Spec. 4.132). He also gives an illustration of
the Decalogue functioning as ‘generic heads’ (yevixa xedpadaia) in another treatise:

Y yap iepav xal Beiav vopobeoiav déxa Tols abumact Adyors Mwuofis dvayéypadev:

obtot O¢ elot Beapol, TGV xatd uépos dmelpwy vépwy yevid xedddata, pilar xal dpyal

<xail> myyal dévaol SlaTaypaTwy TpooTagels xal aTayopeloels TepleXOVTwWY &M
woelela T@Y ypwuévwy. (Congr. 120)

Moses displayed in an engraved form the holy and divine legislation in words which
are ten in all. These are the statutes, generic heads of the vast multitude of particular
laws, the roots, the sources, the perennial fountains of ordinances, containing all
commands and prohibitions for the profit of those who follow them.5’

The description of ten ‘generic heads’ (yevixa xedalaia) as ‘roots’ (piat), ‘sources’ (dpyai)
and ‘fountains’ (mnyat) explains the role of Decalogue as the origin: all the particular laws
originate from the Decalogue.

With reference to the description of the Decalogue as ‘generic heads’ (yevixa
xedaiaia), the logical relationship between the Decalogue and the particular laws can be
understood as a vertical top-to-bottom, just as the head is the highest point of a body or a
structure. This is also reflected by Philo’s use of the superlative dvwtdtw (‘the highest”),%
which pertains to height, to describe the ‘heads’ of the laws (T dvwtaTw xedaraia, ‘the
highest heads’; Spec. 2.63). The logical relationship between the Decalogue and the particular
laws is then like a taxonomy chart of genera and species which has the starting point at the top
and the branches develop down from it.

However, for Philo, this logical relationship is not necessarily top-to-bottom because
he also describes the Decalogue as the ‘roots’ (pilat, Congr. 120) of the particular laws, which

is a bottom-to-top relationship. In this description, more importantly, gilat is juxtaposed with

apyal (‘sources’) and myyal (‘fountains’), which pertain to the concept of source and origin.

87 Colson’s translation; modified. ‘Containing all’ is translated from mepiexévtwy, which can also mean
‘encompass, embrace’; LS, s.v. ‘meptéyw’.

88 .SJ, s.v. ‘dvw (B)’ §C.II.
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Philo also has the concept of genus being the origin of species: ‘the genera of living creatures,
of which the world had carried before innumerable species’ (t& {pwv yévy, Gv xal % chumaca
Vi T quibnta €10y xal mpdTepov Hveyxe, Mos. 2.62).%° Therefore, Philo’s designation of
xedadata as yévy has a focus on the Decalogue’s role as the origin of the particular laws. It
can be described as the head of a body, the root of a tree, the beginning point of a taxonomy
chart that can start from any edge or from the centre of the whole picture: the description
represents the particular laws as originating from the Decalogue. Philo also expresses this
relationship in terms of the particular laws ‘being derived from’ the Decalogue (avadépeabat,
Decal. 19).7° Because the particular laws are derived from the Decalogue, they carry the
principal elements of their origin, like species of living creatures carry the principal elements
of the genus to which they belong. Therefore, Philo’s description of the Decalogue as the
genera can be understood conversely as the Decalogue ‘containing all’ (mepiexévtwv)’™ the
principal elements of all particular laws which originate from them. These principal elements
can be regarded as the encompassing principle of all the laws, as suggested by the term
meplexévTwy, which can also be understood as ‘encompassing, embracing’.”

This genera-species relationship fits well with Philo’s understanding that the particular
laws are the interpretation of the Decalogue. Moses’ role in delivering the particular laws is to

be the ‘interpreter of sacred oracles’ (iepoddvyg, Decal. 18);" he is chosen by God to be the

‘interpreter’ (Epunveve) of his ‘sacred utterances’ (xpnouwonbévre, i.e., the Decalogue) to

8 Colson’s translation; slightly modified.

70 Cited above, p. 74.

™ Congr. 120, cited above, in which mepieydvtwy is translated as ‘containing all’; p. 78.
2 Mentioned above, p. 78 note 67.

B Cf. LSJ, s.v. ‘iepoddvng’.
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deliver the particular laws.” The concept that the particular laws emerge from Moses’
interpretation of the Decalogue is mentioned again in Philo’s conclusion of his discussion of
the particular laws according to each commandment of the Decalogue:

Tooadta xal <mept> T@v eig émbuplay dvadepopévwy dmoyxpwyTwe xatd THY dOvaLy
elpnTal Tpodg CUUTANPWOLY TEY 0gxa Aoyiwy xal TV TouTolg Voo TEAAGVTWY" | €l yap Ol
o uév dwvij Beia xpnopwdndévra xedadawa yévy véuwy amodeibal, Tols 0t xata wépos
mavtag olg Ompunvevse Mwuafjc UmooTéAAovTa €10y, Tpds TO dalyxuTov THis dxptPols
xaTaMpbews dhotexviag dénaey, N XpYoduevos ExdaTw TAY Yevalv é£ andans Tiig
vopoBeaiag T& oixein mpooéveipa xal mposéduaa. (Spec. 4.132)7

In these remarks we have discussed the matters relating to desire as adequately as our
abilities allow, and thus completed our survey of the Decalogue and of those which
are dependent on them. For if we are right in describing the heads delivered by the
voice of God as the genera of laws, and all particular laws of which Moses interpreted
as dependent species, for accurate apprehension free from confusion scientific study
was needed, with the aid of which I have assigned and attached to each of the genera
what was belonging to them throughout the whole legislation.”

In this passage, Philo summarises his fundamental understanding about the relationship
between the Decalogue and the particular laws: the Decalogue commandments are delivered
by the divine voice, and the particular laws are delivered through Moses’ interpretation of the

Decalogue. The Decalogue commandments are the genera, and the particular laws are the

4 Decal. 175; cited above, p. 76. Cf. Spec. 2.189; 3.7; Praem. 2.

5 Cited from Colson’s edition (LCL), which differs slightly from Cohn’s edition (CW). See the following
note for the details.

78 Colson’s translation; slightly modified. The phrase vmooté)ovta €ldy is a conjectured reading by Colson
(see his notes in Philo, v, p. 90), amending dmootéAAwy T& iy (cf. CW). Colson’s conjectured reading fits
better in the context, being parallel to the previous phrase tév Toutows OmooTeAAévTwy (in the same verse), in
which moateAlévtwy modifies the specific laws. Termini agrees with Colson’s conjecture; Termini,
‘Taxonomy’, p. 8. Cohen and Niehoff also adopt Colson’s translation of this phrase; Naomi G. Cohen, Philo
Judaeus: His Universe of Discourse, BEATAJ, 24 (Frankfurt a.M.: P. Lang, 1995), p. 74; Maren R. Niehoff,
‘Philo’s Rationalization of Judaism’, in Rationalization in Religions: Judaism, Christianity and Islam, ed. by
Yohanan Friedmann and Christoph Markschies (Berlin: de Gruyter, 2019), pp. 21-44 (p. 36 note 27). The
reading in the manuscript, Tovs 8¢ xatd wépog mdvtag ods dinpurvevoe Mwuafjs OTooTéAAwy T& €1y, shows that
the nominative singular vmootéAAwv modifies dinpurvevce, which means that Moses ‘draws’ the particular laws
to the heads. This reading is more difficult in this context, but is supported by Philo’s description in Decal. 157
which says that Moses ‘draws’ (UmooTéAAet) the particular laws to the head (i.e., Moses is the subject of the
verb). In either reading, the overall sense is to mean that the particular laws belong to the heads.
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species ‘dependent’ (dmoatéAdovta) on them.”” This relationship provides for Philo a principal
structure to categorise the particular laws. Therefore, upon the completion of the discussion of
the Decalogue and the particular laws, Philo states that he has ‘assigned and attached to each
of the genera what was belonging to them (ta oixeie) throughout the whole legislation’. Like
the use of yévy and &idy, oixela in this passage also expresses the connection between each
particular law to the Decalogue, like the kinship of the members from the same family.”® This
‘genera-species’ relationship facilitates Philo’s survey of the whole legislation by assigning
and attaching each particular law back to the genus to which it belongs. The understanding of
the Decalogue as the genera also clarifies the meaning of xeddAaia that Philo uses to refer to
the Decalogue:® the xeddAaia are the summaries of the particular laws.

However, just after the completion (cupmAnpwats, Spec. 4.132) of categorising the
particular laws according to each of the Decalogue commandments, Philo states that an
additional move on categorising the particular laws is needed: a survey of the particular laws
according to virtues (Spec. 4.133-34). Indeed, he regards all laws as ultimately summarised in
‘two highest heads’: duty to God and duty to humans (Spec. 2.63). The basis of this concept is

the division of the Decalogue commandments into two sets of five.

T*YrooTéAAw mainly refers to ‘draw in’, ‘reduce’, ‘draw back’, but occasionally governs a dative to mean
‘belong to’; LSJ, s.v. ‘UmootéAw’. Colson understands dmootédAw as ‘is dependent’; he translates tév TovToig
UmooTeAASVTwY as ‘which are dependent on them’, and translates his conjectured reading dmootéAlovta €idn as
‘dependent species’. This understanding of dmootéA\w is similar to the understading of dmooTéA\w as ‘belong to’.

78 Olxelog primarily means ‘of the house’. LSJ, s.v. ‘olxeiog’.

™ The term xeddraia (singular: xeddAatov) in On the Decalogue and On the Special Laws is used
exclusively to refer to the ‘head(s)’ of the laws (Decal. 19, 154, 156, 158, 168, 170, 175; Spec. 2.1; 2.39; 2.63;
2.223; 2.242; 2.261; 4.41; 4.132). For a summary of various meanings of xeddAatov in Philo’s treatises, see
Termini, ‘Taxonomy’, pp. 5-6; Ronald Williamson, Philo and the Epistle to the Hebrews, ALGHJ, 4 (Leiden:
Brill, 1970), pp. 123-27.

8 Cf. Philo also describes that each of the ten ‘has a form of a summary’ (xepaaiwdy TOToV Tepiéyovoav) of
many particular laws (Decal. 168; cf. Spec. 4.160).
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3.2.2 The division of the legislation into two sets of duty
While the Decalogue commandments are the ten heads of the particular laws, these heads and
the particular laws can be summarised into two further heads: Philo regards the head ‘towards
God through piety and holiness’ and the head ‘towards humans through philanthropy” and as
the “two highest heads’ of the laws; each of the heads ‘is cut (Téuverat) into much-divided
classes and all laudable things’ (Spec. 2.63).8

In this image of ‘cutting’, the ‘two highest heads’ (000 & dvwTtaTw xeddAata) is an
expression implying that the ten heads can be further summarised into two heads; or
conversely, the ‘two highest heads’, the duty to God and the duty to humans, are ‘cut’ into the
divisions of ten heads (the Decalogue) and subsequently into all particular laws. This
illustration then suggests the relationship between the heads and the divisions as a sum-and-
parts relationship, clarifying the meaning of ‘the highest head’: a higher head is a bigger sum
of more parts, a bigger portion before being further cut into smaller parts; the sums and the
parts are all components of the whole. Philo’s use of eidog and uépos as interchangeable
attributives for the particular laws (cf. Spec. 1.1, 3.7) also reflects his key understanding of the
particular laws being divisions of the heads as well as being parts of the whole.??

For Philo, the Decalogue commandments (the ten heads) are divided into two sets of
five: ‘the former comprises duties to God, and the other comprises duties to humans’ (3 pév
mpoTépa Ta Tpos Bedv dixata, 1 O¢ ETépa Ta Tpdg avBpaymous meptéxet, Her. 168; cf. Decal. 106,

110).8% This division is made by God, who inscribed the Decalogue on two tablets (Her. 167—

81 Cited in Chapter 2; see above, p. 56.

8 Philo refers to the particular laws mainly in the expressions of év et (Decal. 154, 168, 175; Spec. 1.1,
Spec. 2.189; Spec. 3.7, 125), év uépet (Decal. 19, 175, Spec. 1.1) and xatéa pépos (Spec. 2.242; 3.7; 4.132; Congr.
120). See also above, p. 76 note 63.

8 Colson’s translation; slightly modified.
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68; Decal. 50). Philo records the sequence of the Decalogue with ordinal numerals.®* The first
set of five comprises the duty to God: the “first’ (mpédTog) commandment is about
monotheism, the ‘second’ (devtepog) forbids the making of pictures and sculptures as idols,
the “third’ (tpiTog) is about not taking the name of God in vain; the ‘fourth’ (TétapTtos) is about
the number seven; the ‘fifth’ (méumtog) is about honouring parents (Her. 169-72; Decal. 154—
167). The second set comprises the duty to humans, which are the prohibitions of ‘adultery,
murder, theft, false witness, covetousness’ (Her. 173; cf. Decal. 168-174).8° This two-part
division of the Decalogue is the underlying concept for Philo to state that all laws are
summarised into duty to God through piety and holiness, and duty to humans through justice
and philanthropy (Spec. 2.63). Philo has summarised Abraham’s life as having manifested
piety towards God and justice towards humans in the preceding treatise;® in the discussion of
the legislation, he summarises the Decalogue similarly: the first tablet is about piety towards
God, the second tablet is about justice towards humans.

Concerning the duty to God and duty to humans, it seems that Philo shows to some

extent a tendency to prioritise the first tablet over the second:

8 The Decalogue is recorded in Exodus 20 and Deuteronomy 5 without assigning ordinal numerals to each
of the ten. The sequence of some commandments among the ten (notably the prohibitions of murder, adultery
and theft) in the MT also differs from that in the LXX. The sequence used by Philo is in accordance with
Deuteronomy 5 LXX. For a summary of the sequence of these three commandments attested in different
traditions, see Richard A. Freund, ‘The Decalogue in Early Judaism and Christianity’, in The Function of
Scripture in Early Jewish and Christian Tradition, ed. by Craig A. Evans and James A. Sanders, JSSNTSup, 154
(Sheffield: Sheffield Academic, 1998), p. 135. According to Pearce, among the existing ancient witnesses, Philo
is the earliest attestation to naming each commandment of the Decalogue with ordinal numerals. Pearce, ‘On the
Decalogue’, I, p. 989.

8 Her. 167-173 is a brief summary of the Decalogue, in which the sequence of the ten corresponds to the
sequence recorded in On the Decalogue and On the Special Laws. ‘ Adultery, murder, theft, false witness,
covetousness’ are counted as the first to fifth of the second set of five, or the sixth to the last of the whole
Decalogue (Decal. 121, 132, 135, 138, 142; Spec. 3.8; 4.1; 4.41; 4.78); e.g., ‘do not steal’ is the ‘third’ (Tpitos) in
the second table, but is the ‘eighth’ (§ydoog) among both tables (Spec. 4.1).

% See above, p. 72.
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déxa Tolvuv vta Oévetuey eig d0o mevtadag, &g duat oTAals évexdpake, xal 1 uév
TPOTEPQ TEVTAG T& TpwTeia EAayev, ) 0 ETépa deutepelwv NtolTo-(Decal. 50)

We find that he divided the ten into two sets of five which he engraved on two tables,
and the first five obtained the first place, while the other was awarded the second.?’

Philo notes that the first set of five received ‘the first place’ (Tpwteia), and the other set is
considered worthy of ‘the second [place]’ (deutepeica). ITpwTeiov and deutepeiog carry the
meaning of ‘the first prize’ and ‘the second prize’ respectively,® probably suggesting that
they refer to more than a mere sequence of numbering, because the first prize recipient is
usually considered to be superior to the second prize recipient.®® He then describes the first set
as ‘the better five’ (1) dueivwy mevtag, Decal. 51), which might mean that the first tablet is
superior to the second tablet.

However, it is more likely that the comparative language in these descriptions
expresses the sense of a summary (what encompasses the whole as its source) rather than a
priority (what is more important). Philo regards the first five as better because of the fact that
they are about God and piety; this is also why they should be discussed first:

Gpy) O éploTy mdvTtwy iy TG dvtwy Beds, dpetdv 8 eboéBeiar mepl Gv dvayxatétaTov
mpéTov diegeAbeiv. (Decal. 52)

The most excellent source of all existing things is God, of all virtues is piety. It is
absolutely necessary to discuss them first.%°

The first set is ‘better’ (dueivwy, or ‘more excellent”) because it pertains to the ‘best’ (¢piot),

or ‘most excellent’):** God and piety. The description of piety as the most excellent ‘source’

87 Colson’s translation.
88 3 ~ o s
LSJ, s.v. ‘mpwteloy’, ‘Oeutepelos’.

8 Yonge’s translation shows a sense of superior and inferior: ‘And the first five have the precedence and
pre-eminence in honour; but the second five have an inferior place assigned to them’ (Decal. 50).

% My translation.

9 ’Apeivwy and épioy are respectively the comparative and the superlative of the same dyafés (‘good’). LSJ,
s.v. ‘ayabde’, §III.
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(apxn) of all virtues carries a sense of summary with regard to its role as the origin, because
apyx is a term used by Philo to illustrate the Decalogue as the origin of the particular laws
(Congr. 120). The description concerning the ‘source’ of virtues can be further understood
from another statement by Philo: ‘virtue is the whole and in genus, which is divided into
closely connected species’ (1o yap Aov xal év yével 1) dpety), 3 xata ioy T& Tpooexd TéuveTal,
Sacr. 84).9 In this statement, the illustration of cutting (‘is divided’, Téuvetat) of ‘the whole’
(td 8hov), and the terms genus (yévos) and species (eido) are the expressions used by Philo to
describe the Decalogue as the summary of the particular laws. Like the particular laws, the
specific virtues are the divisions from a whole, that is, the ‘origin’ (&px?). Piety as the &py» of
virtues thus means that it is the summary and the whole of all specific virtues. A similar
concept is expressed by Josephus, who says that Moses (in the legislation) established virtues
like justice (duatootvy) and moderation (cwdpoaivy) as “parts’ (uépy) of piety (Ag. Ap. 170),
expressing that piety encompasses all other virtues.*® This is comparable to Philo’s
understanding of piety as the whole of the specific virtues.

Therefore, when Philo’s states that piety is the most excellent source of virtues, the

superlative &ploty would suggest a sense of pointing to the ultimate source:% the sum of all

specific virtues is piety.% The term ‘better’ (dueivwv, Decal. 51), which is used to compare

%2 The species of virtue mentioned in Sacr. 84 are prudence, moderation, courage and justice (¢pévyais,
cwdpoaivy, avdpeia, dixatooivy).

93 Regarding this description, Barclay suggests that Josephus understands piety as ‘not just one of the
virtues, or even just its first: it encompasses all the others’; Barclay, Against Apion, p. 266 note 665.

% See also, Sterling translates Decal. 52 as: ‘The supreme source of all that exists is God; just as piety is (the
supreme source) of the virtues’, and states that this verse is concerned with the issue of ‘the ultimate source’.
Gregory E. Sterling, ““The Queen of Virtues”: Piety in Philo of Alexandria’, The Studia Philonica Annual, 18
(2006), 103-23 (p. 121).

% Cf. Winston’s similar expression: ‘Philo gives the chief place to piety or holiness, since the love of God is
primary and our highest good, all else being derivative from it.” David Winston, ‘Philo’s Ethical Theory’, in
Aufstieg und Niedergang der romischen Welt, 11.21.1 (Berlin: de Gruyter, 1984), pp. 372-416 (p. 395).
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the first tablet and the second tablet, being understood within this context, is then likely
another expression which highlights piety as the origin of all virtues, but not an expression
which makes the second tablet inferior in importance to the first tablet.

Since Philo speaks of the ‘two highest heads’ of the legislation in terms of piety and
justice, and regards piety as the source of all virtues, the implications of these notions should
be considered alongside an investigation of Philo’s scheme of surveying the particular laws

according to different virtues, as will be discussed below.

3.2.3 Virtues and the particular laws
Upon the completion of assigning the particular laws to their corresponding heads, Philo
recognises that it is necessary to discuss them further by relating them to virtues:

o0 0el & dyvoeiy, 871 domep idla ExaoTw TGV déxa ouyyevi] Tva TAV €Ml wépous éoTiv,
& Tpdg ETepov yevog obdepiay Exel xowwviav, oUTws Evia xotva mdvTwy cupPERyxey, oly
gvl %) duatly, dg Emog eimely, Toig <0&> O0éxa Aoylows ébapudtrovta. Talta 0 oty al
xowwdelels Gpetal: xal yap Exaotog idia T@Y déxa xpNopudy xal xowfj TavTes &Ml
dpbunoy xal dxatosUvyy xat BeocéBetav xal oV GAlov xopdv T&Y apeTdv dreidovat xai
mpoTpémovat. (Spec. 4.133-134)

But we must not fail to know that, just as each of the ten separately has some
particular laws akin to it having nothing in common with another genus, there are
some things common to all which fit in not with one or two, so to speak, but with the
ten commandments. These are the virtues of universal value. For each of the ten

pronouncements separately and all in common incite and exhort us to prudence,
justice and godliness and the rest of the chorus of virtues.*

The referent of via (‘some things’) in this passage is not obvious. It might refer to the
particular laws, suggesting that some particular laws fit in with more than one of the
Decalogue commandments. Alternatively, évia might refer to the ‘virtues’, because the

following sentence is ‘these are the virtues of universal value’.%” These two interpretations

% Colson’s translation; slightly modified.

7 As Cohen points out, both interpretations are supported by different translators. Naomi G. Cohen, ‘The
Greek Virtues and the Mosaic Laws in Philo: An Elucidation of De Specialibus Legibus IV 133-135’, Studia
Philonica Annual, 5 (1993), 9-23 (p. 10).
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would lead the understanding of Philo’s strategy in his subsequent discussion (Spec. 4.135—
238 and Virt.) in two different directions.

If Philo means that some particular laws (i.e., évia refers to ‘the particular laws’) fit in
with not one or two of the Decalogue commandments but to the entire Decalogue, this would
imply that there are limitations in assigning all the particular laws to each of the Decalogue
commandments, the genus to which they belong. For example, Termini points out that Philo
‘does not manage to insert’ all the particular laws ‘into the Decalogue’s framework’ and
‘completes the organization work according to the taxonomy of virtues’.% Similarly, Sterling
suggests that Philo ‘proceeded to organize the laws that spanned more than one of the ten
commandments under the headings of specific virtues’®, each of these virtues (dixatoatvy,
Gvdpela, ddavBpwmic) ‘served as a heading for various laws’.1% If this is the case, the survey
of the laws in these categories of virtues might serve as, in Sterling’s words, ‘appendices to
the laws in De specialibus legibus’.1

Alternatively, if Philo in Spec. 4.133 means that some virtues (i.e., &via refers to ‘the
virtues’) fit in with not one or two of the Decalogue commandments but with the entire
Decalogue, this would imply that he has turned to another strategy to discuss the legislation.
The reason for those laws being discussed in the categories of virtues is not simply because
they cannot be assigned to one of the Decalogue commandments, but because Philo turns to
show that these virtues of universal value fit in with the entire Decalogue, in the way that
‘each of the ten pronouncements separately and all in common incite and exhort us to wisdom

and justice and godliness and the rest of the chorus of virtues’ (Spec. 4. 134). Then, as Wilson

9 Termini, ‘Taxonomy’, p. 7 note 28.
% Sterling, ‘The Queen’, p. 107.
100 Sterling, ‘The Queen’, p. 111.
101 Sterling, ‘The Queen’, p. 111.



88

suggests, the purpose of this task is ‘to elaborate on those laws that most clearly exemplify’
those virtues.1%2

The latter understanding is more likely Philo’s strategy for discussing the laws within
the frames of virtues. Firstly, some of the laws discussed in these frames have already been
discussed according to the Decalogue. One example is the duty of offering the first fruits
(Virt. 95). Philo has already discussed this law under the head of the first commandment
(Spec. 1.132-144), regarding this law as teaching people ‘the way leading to piety’ (1 €is
ebaéfetav dyolomng 606g, Spec. 1.132). He discusses it again with reference to philanthropy
(dtravbpwmia), elaborating on the ways in which this law exemplifies this virtue.1°® Another
example is about the laws of the seventh and the fiftieth year. They pertain to the seventh day
(the Sabbath), and have been discussed previously under the head of the fourth commandment
(Spec. 2.86-109).1%* In the discussion concerning philanthropy, Philo explains the ways in
which the laws of the seventh year and the fiftieth year exemplify philanthropy, saying that
these laws are ‘kind and philanthropic’ (xpnota xat dravlpwma, Virt. 97) and ‘go beyond all
philanthropy’ (néoav dmepBarier draavbpwmiav, Virt. 99). These examples show that the
discussion within the frames of virtues is to explain the ways in which these laws exhort
people to virtues, rather than to show that these laws cannot be assigned to one of the
Decalogue commandments such that categories of virtues are needed as a solution for this.

Moreover, Philo emphasises the completeness of the number ten at the beginning of
his survey of the Decalogue: ‘one must at once admire the number, inasmuch as they are

completed in the perfect number, ten’ (v edbéws &&tov Bavpdoal Tov dpibudy dexddt i

102 Wilson, On Virtues, p. 3.
103 Cf. Colson’s note on Virt. 95, viii, pp. 220-221.

104 Cf. Colson’s note on Virt. 97, v, pp. 223. Wilson lists ten parallels of the laws which have been
surveyed in On the Special Laws and are discussed again in Virt. 51-174. Wilson, On Virtues, p. 201.
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navteele mepatovpévwy, Decal. 20).1% It is then not likely that he regards extra heads as
necessary for being supplements to the ten. It is more probable that Philo’s discussion from
Spec. 4.135 onwards consists of another scheme which is ‘within’ his basic scheme of
categorising the particular laws according to the Decalogue.®® As mentioned above, Philo
regards the ‘two highest heads’ of the laws as duty to God and duty to humans, expressing
them in terms of virtues: duty to God through piety and holiness, duty to humans through
justice and philanthropy (Spec. 2.63). This is based on the bipartite division of the Decalogue,
which is part of Philo’s scheme of categorising the laws according to the ten heads. It is also
noteworthy that even if Philo expresses the ‘two highest heads’ in terms of ‘through’ (di¢) the
virtues (Spec. 2.63), he does not designate each of the virtues which he discusses as
xedaiatov, unlike the way he uses this term as a designation of the Decalogue
commandments.’®” This could be a sign of his reluctance to use xedbdAcatov in the discussion of
virtues such that any misunderstanding of extra ‘heads’ as necessary can be avoided.
Therefore, the referent of &via in Spec. 4.134 should be ‘the virtues’. For Philo, the
virtues fit with the entire Decalogue, because the Decalogue commandments separately and as
a whole exhort people to virtues (Spec. 4.134). In this way, the laws should also be discussed
with reference to the themes of virtues. Philo’s next task is to explain the ways in which the

laws exhort people to justice and other virtues.

3.2.3.1 The discussion of laws within the frame of virtues

Philo introduces the discussion of the laws within the frame of virtues with this statement:

105 Yonge’s translation; slightly modified. The term mepatoluevol (‘are completed’) pertains to the sense of
boundary and limit, ‘to be terminated, finished off’. LSJ, s.v. ‘mepatéw’.

106 Harry A. Wolfson, Philo: Foundations of Religious Philosophy in Judaism, Christianity, and Islam, rev.
edn, 2 vols (Cambridge, MA: Harvard University Press, 1962), 11, p. 202.

07 Furthermore, xeddatov does not appear in Spec. 4.133-238 and On Virtues.
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mepl uév obv T Nyepovidos TEY dpeThiv, edaePelag xal 6a1étyTos, ETL 3¢ xal dpoviiaews
xal cwdpoatvys elpnTal TpbTepov, VUVl 08 Tepl THg EmTNOeVoUoNS A0eAdA xal guyyev
TaiTalg dxatoabyns Aextéov. (Spec. 4.135)

We have spoken before of the queen of virtues, piety and holiness, and also of
prudence and moderation; we must now speak of justice, which practises ways akin
and closely related to them.®

Philo states that the virtues piety, holiness, prudence and moderation have been spoken
before. Moses suggests that the reference to piety and holiness in this passage might refer to
Philo’s now lost section mept eboefeiag (‘on piety”), or to his previous discussion in On the
Special Laws 1-11.1%° Heinemann suggests that Philo probably means that his survey of the
laws in his four treatises On the Special Laws concerns all these virtues (piety, holiness,
prudence, moderation, and justice).!'° Heinemann’s interpretation implies that Philo possibly
uses piety and holiness as referring to the duty to God (the first tablet), and prudence,
moderation, and justice as the duty to humans (the second tablet). This interpretation is more
likely,!! because Philo’s previous discussion is a survey of the laws according to the
Decalogue, which are divided into duty to God and duty to humans.

As such, Philo thinks that his previous survey of the laws can be regarded as a kind of
discussion of the laws within the frame of virtues, and now he does it more explicitly. In Spec.
4.135 he states that ‘we must now speak of justice’, and later gives similar statements at the
beginning of the discussion of courage (Virt. 1) and philanthropy (Virt. 51), to indicate that
the subsequent content is part of his discussion of the laws thematically, by reference to

virtues.

198 Yonge’s translation; slightly modified.

109 See the translation notes by Moses on Spec. 4.135; De specialibus legibus 11 et 1V, LOPA, 25, p. 284
note 5. For a discussion of the possible existence of a lost section mept edoefeiag, see Sterling, ‘The Queen’, pp.
105-12.

110 See Heinemann’s translation notes on Spec. 4.135; CHAT, 11, p. 285 note 1.

11 Wilson, On Virtues, p. 6; Cohen, ‘Virtues’, p. 15.
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The discussion of courage clearly follows the discussion of justice:

Tepl dixatoatvyg xal TGV xat adT)v oo xalpia TpéTepov eimy wéteiut Tév €€fig ém’
avopeiav. (Virt. 1)

Having spoken previously on justice and the matters pertaining to it, I proceed in what
follows to courage.'?

This statement and Spec. 4.135 are then linked together and reflect the list of the four
prominent virtues which are highly regarded in the Graeco-Roman world: ‘prudence’
(bpévyais), ‘moderation’ (cwdpoaivy), ‘justice’ (Sixatoatvy) and ‘courage’ (avdpela). At the
same time, “piety and holiness’ (edoéfeia xal 6a1étng)t* are juxtaposed with these four but
regarded as ‘the queen of virtues’ (% Yyepovig T@v dpetév, Spec. 4.135). It is thus necessary to
investigate the implications of Philo’s mention of the four prominent virtues and the phrase
‘the queen of virtues’.

Prudence, moderation, justice and courage are the four virtues described by Plato as

the primary virtues.*® Plato defines ‘justice’ (dixatoatvy), ‘moderation’ (cwdpoaivy),
‘courage’ (avopeia) and ‘prudence’ (dpbvyatis) as the four universal requirements on which an

ideal city should be laid (Resp. 427d-435c; especially 433a—b).!1® Likewise, Cicero highlights

12 Wilson’s translation; in idem, On Virtues, p. 45.
113 Cohen, “Virtues’, p. 16.

114 Or: “piety or holiness’; i.e., ‘piety’ and ‘holiness’ are synonyms here referring to the same virtue, ‘the
queen of virtues’; cf. Wilson, On Virtues, p. 2. Cohen suggests that Philo probably uses ‘piety’ as a short form
for ‘piety and holiness’; Cohen, ‘Virtues’, p. 17 note 27.

115 Wilson points out that these four virtues became almost the standard content of the so-called ‘canon of
cardinal virtues’ in the Hellenistic era, but the Graeco-Roman philosophers have various views on the number
and arrangement of the virtues in that canon. Walter T. Wilson, The Mysteries of Righteousness: The Literary
Composition and Genre of the Sentences of Pseudo-Phocylides, TSAJ, 40 (Tlbingen: Mohr Siebeck, 1994), pp.
42-59. According to North, the first use of the term ‘cardinal virtues’ as referring to the Platonic primary virtues
appeared in the fourth century; Helen F. North, ‘Canons and Hierarchies of the Cardinal Virtues in Greek and
Latin Literature’, in The Classical Tradition: Literary and Historical Studies in Honor of Harry Caplan, ed. by
Luitpold Wallach (Ithaca: Cornell University Press, 1966), pp. 165-83 (p. 166 note 2).

118 The Greek texts are taken from Plato, Republic 1-5, LCL, 237 (Cambridge, MA: Harvard University
Press, 2013).
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the prominence of prudence, justice, courage and moderation. He discusses the ways in which
these four virtues bring forth all moral goodness (Off. 1.15-161).11” This expression is similar
to Philo’s understanding of the four primary virtues as the origin of all good deeds. In his
allegorical interpretation of the four branches of the river from Eden,'!8 Philo interprets the
four as ‘prudence’ (dpbvyoig), ‘courage’ (avopeia), ‘moderation’ (cwdpoaivy) and ‘justice’
(Otxatoativy), describing these four as the ‘four sources’ (téttapes dpyal, Leg. 1.63), from
which numerous streams of ‘good deeds” (xalal mpd&eis) flow out (Leg. 1.64). The ways in
which Philo relates these four virtues to the Mosaic legislation is also comparable to Plato’s
designation of these four virtues as essential for an ideal city and its people. For Philo, the
Mosaic laws provide the Jews with the best ‘philosophy’ (dthogodia, Opif. 8; Virt. 65) and
the best ‘polity’ (moMitela, Spec. 3.167; Vir. 175).12° These laws guide people to virtues,
which are ‘prudence, moderation, courage, justice and other virtues’ (dpovioews xal
cwdpoavng xal Gvdpeiag xal dixatoolyng xal T6Gv dAAwY dpeTdv, Spec. 2.62; cf. Mos.

2.216).12% In this way, Philo employs concepts which are embraced by his contemporaries to
present the Mosaic laws. This shows his effort to connect the Mosaic laws to Greek culture,

but at the same time to show the superiority and the universal significance of the Mosaic

117 Wilson, Mysteries, pp. 46-47. Cicero discusses these four virtues in terms of ‘wisdom and prudence’
(sapientia et prudentia, Off. 1.16-18), ‘justice’ (iustitia, Off. 1.20-60), ‘courage’ (fortitudo, Off. 1.61-92) and
‘temperance and moderation’ (temperantia et modestia, Off. 1.93-151), and considers that all ‘moral goodness’
(honestum) originates from the four virtues: omne, quod est honestum, id quattuor partium oritur ex aliqua (‘all
that is morally right rises from some one of four sources’, Off. 1.15). The Latin texts and the English translations
are taken from Cicero, De Officiis, trans. by Walter Miller, LCL, 30 (Cambridge, MA: Harvard University Press,
1913).

118 | eg. 1.63-87; cf. Gen 2.10-14 LXX.
119 Wilson, On Virtues, p. 5.
120 wilson, On Virtues, p. 6.
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laws.*?! Thus he also hopes that other nations would follow this best legislation and give up
their own (Mos. 2.20, 44).122

Philo’s allegorical interpretation of the four branches of the river from Eden shows
that he understands the four primary virtues as the branches of the greatest river (Leg. 1.63);
this ultimate source is ‘goodness’ (ayafétyg), the ‘generic virtue’ (%) yevixy) dpety) which
‘takes the sources (ai &pyat) from Eden, the wisdom (codie) of God’ (Leg. 1.64).123 This
concept is comparable to Philo’s statement that God is the ultimate source of everything and
piety is the ultimate source of virtues (Decal. 52).12* This then sheds light on the meaning of
the term ‘the queen of virtues” when Philo introduces his discussion of the laws according to
the virtues, where he mentions piety as ‘the queen of virtues’ and subsequently mentions the
four primary virtues (Spec. 4.135).12° Piety is ‘the queen of virtues’ in the sense that it is the
ultimate source, the generic virtue, from which the main branches flow out.'?® Piety, as the

ultimate source, encompasses all virtues and is the whole sum of all the particular laws.

121 Barclay, Jews, pp. 172-73.

122 Barclay, Jews, p. 176; Julia Annas, Virtue and Law in Plato and Beyond (Oxford: Oxford University
Press, 2017), p. 210. Other than this wish, Philo might aim to exhort Jewish readers not to be alienated from their
ancestral customs, or might have apologetic motives; but as Wilson suggests, the audience of Philo’s Exposition
of the Law cannot be ascertained. Wilson, On Virtues, p. 37.

123 Cf. Spec. 1.277, where Philo describes God as ‘the primal good, the most perfect, the perennial fountain
of prudence and justice and every virtue’ (té mpéitov dyafév, T TeAeldTaTov, ¥ devaos TNYN dpovyoews xal
dieatoabvyg xal mdovs dpetic). Colson’s translation; slightly modified.

124 Cited above, p. 84.
125 Cited above, p. 90.

126 pPiety (edoéPeia) as ‘the queen’ (yepovis/Baairic) of virtues is also mentioned in Decal. 119, Spec. 4.147
and Virt. 95. Additionally, Philo uses various similar phrases to express the idea, such as ‘the greatest’ (neyioy,
Abr. 60; Spec. 4.97) and ‘the finest and most beneficial’ (10 xaAAioTov xat wdehipwtatov, Mos. 1.146). For more
similar expressions, see Sterling, ‘The Queen’, p. 120.
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3.2.3.2 The observance of the laws and the practice of virtues

For Philo, all particular laws have reference to each head of the Decalogue; at the same time,
all particular laws exemplify the ways in which they lead people to virtues, among which the
queen is piety. Both ideas reflect that all particular laws are essential: some of them are
classified as duty to God, some of them are classified as duty to humans, but all of them lead
people to virtues. Regarding the observance of the particular laws, some duties to God
through piety actually have reference also to duties to man, and some duties to humans
through justice and philanthropy actually have reference also to piety. Since piety is the queen
of virtues encompassing all virtues, it can be said that every particular law exemplifies certain
virtues and that ultimately all laws come together to exemplify piety.

For Philo, ‘piety’ (edo€feia) to God as a virtue pertains not only to correct ritual
service to God, but also to a correct knowledge of God from the Mosaic laws (Opif. 170—
2).127 Philo also understands ‘piety’ (e0céfeta) in terms of ‘to love’ (¢yamév) God (Deus
69).128 In the Mosaic laws, piety closely relates to duty to humans, and, conversely, duty to
humans closely relates to piety. The two cannot be separated from each other.

One example is the commandment regarding honouring parents. For Philo, this ‘head’
is the fifth on the first tablet, but it clearly pertains to the duties to humans (Her. 172; cf.
Decal. 106, 110), thus he has to explain the ways in which the commandment ‘honour your
parents’ relates to the duties to God. For example, he explains that parents procreate particular

persons and thus they are those who ‘imitate’ (utpodpevot) God’s nature (Decal. 51), because
the act of procreation is an ‘assimilation’ (¢§opoiwaic) of God’s immortal nature (Decal. 107).

Thus honouring parents pertains to the correct knowledge of God and gives the honour and

love due to God through honouring and loving parents. Consequently, those who disregard

127 Annas, Virtue, p. 204; Sterling, ‘The Queen’, pp. 112-18.
128 Cf. Sterling, ‘The Queen’, p. 113.
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parents are ‘hostile to both parts, namely, piety towards God, and their duty towards men’
(Exatépag wepidog Svteg &xBpol xal Tiis mpds Bedv xal Tijs mpos avbpwmoug, Decal. 110).12° In the
explanation of this commandment, Philo emphasises that duty to God and duty to humans
cannot be separated. He disagrees with those who associate themselves only with one of the
two tablets: some ‘lovers of God’ (¢tAd0eot) devote their lives wholly to piety, and some
‘lovers of humans’ (¢1AdvBpwmor) have their hearts only for humans (Decal. 108-110). Philo
comments that both kinds are ‘half perfect in virtue; for those only are perfect who have a
good reputation in both points’ (§uiTeAels THY dpeTHv: 6AGxANpOL Yyap of Tap’ audoTépols
ebdoxipodvres, Decal. 110).1°

Another example showing that duty to God and duty to humans cannot be separated
from each other is Philo’s portrayal of Abraham’s life. Abraham is the ‘living law’ in that his
life shows the ways in which the divine commandments are exemplified. Philo frames
Abraham’s life in terms of ‘piety’ (edoéBeit, 60-207) and ‘justice’ (Jixatootvy, 208-276).131
The piety of Abraham is featured in terms of his God-loving character, fgodtdss (Abr. 50, 89,
98, 123, 167, 181, 196, 247),32 which relates closely to his human-loving deeds, d1Aavbpwnic
(Abr. 79, 107, 109). The justice of Abraham is also featured in terms of his human-loving
character, dtravbpwmog (Abr. 208, 232). This is why Philo regards ‘philanthropy’
(drravBpwmia) as ‘the sister and the twin’ (ddeddy) xat didupos) of piety (Virt. 51), because

philanthropy is the featured element exemplified in the piety towards God and justice towards

129 Yonge’s translation; slightly modified.
130 Yonge’s translation.

131 See above, p. 72. This frame is thus in accordance with the ‘two highest heads’ of the legislation (Spec.
2.63), and ‘piety and justice’ (edoéfeia xal dixatootvy) can be a phrase for Philo as a reference to the Mosaic
laws as a whole (Virt. 175; Praem. 162).

132 In this treatise, Philo juxtaposes fsodidis (‘God-loving”) with d1Adbeos (‘having love for God”) and
dyamnaas Tov aAnbij Beév (‘loving the true God’, Abr. 50).
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humans, as the life of Abraham has demonstrated. If piety encompasses all virtues, then
philanthropy, the twin of piety, acts similarly as an essential element in a life of piety and
justice. 133

Philo’s concept of the relationship between the particular laws and the virtues thus
focusses on the laws as exhorting people to practise virtues, but does not imply that the laws
are to be reduced to virtues or to ethical principles. For Philo, the particular laws pertain to
virtues and have moral purposes, but the attainment of these purposes cannot replace the
outward observance or the literal performance of the laws.3* For example, on the sacrificial
rites, Philo emphasises the inward attitude of the person who offers sacrifice (Spec. 1. 283—
288).1% On criticising those who come to the altar with an impure soul, Philo says: ‘God does
not rejoice even if a man brings hecatombs to his altar; [...] But he rejoices in minds which
love God, and in men who practice holiness’ (6 feds o0 yalipet, xav éxatéufag dvayy Tic’ [ ...]
yalper 3¢ dihobéors yvipals xal avdpdawv doxyrais daiétyrog, Spec. 1.271).1% At the same
time, it is also impiety if one does not perform sacrificial rites as prescribed by the laws (Ebr.
18).13 For Philo, even if the symbolic meaning of a particular law is discerned and embraced,
the literal practice of that law cannot be neglected (Migr. 89-93). Both the literal practice and
the symbolic meaning of the laws are essential, like the body and the soul of a person (Migr.

93).138 For Philo, an allegorical interpretation must not lead to subverting or downgrading the

133 For Philo’s emphasis on philanthropy in his Exposition of the Law, see below, Chapter 7.
134 Wolfson, Philo, 1, p. 223; Annas, Virtue, p. 205.

135 Cf. Jutta Leonhardt, Jewish Worship in Philo of Alexandria, TSAJ, 84 (Tubingen: Mohr Siebeck, 2001),
p. 184.

136 Yonge’s translation; slightly modified. Cf. Francesca Calabi, ‘Les sacrifices et leur signification
symbolique chez Philon d’Alexandrie’, in ‘Car c’est [’amour qui me plait, non le sacrifice...’: recherches sur
Osée 6:6 et son interprétation juive et chrétienne, JSJSup, 88 (Leiden: Brill, 2004), pp. 97-117 (p. 98).

137 Sterling, ‘The Queen’, p. 113.
138 Annas, Virtue, p. 205.
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literal practice; he insists that the literal practice is indispensable.'® Therefore, even if moral
principles are found from the particular laws, they cannot replace the particular laws

themselves. Rather, virtues are practised through the observance of all particular laws.

3.3 Conclusion
Philo differentiates the Pentateuch into the historical part and the legislative part in terms of
‘unwritten laws’ and ‘written laws’; subsequently, in his survey of the legislative part, he
highlights the Decalogue as the ‘heads’ of the particular laws. Comparative language is also
found in his discussion: the first tablet is ‘better’, and piety is ‘the queen of virtues’. As the
present Chapter has shown, all these descriptions are not meant to prioritise certain parts of
the law. The relationship between the unwritten and the written laws is described in terms of
originals and copies, focussing on the sense that the copies are the genuine and accurate
casting of the originals. Likewise, the unity of the Decalogue and the particular laws is
emphasised. It is described in a whole-and-part cutting image and is further explained in
terms of a genus-species relationship. All the particular laws originate from the Decalogue, to
which every particular law can be referred. All the particular laws can be summarised as duty
to God and duty to humans, based on the fact that the Decalogue commandments are given in
two tablets which pertain to love for God (¢1A68z0¢) and love for humans (btAavlpwmo)
respectively.

For Philo, the division of the Law as these two sets of duties can be expressed in terms
of virtues, as he also describes the ‘two highest heads’ of the laws as piety and holiness
towards God and justice and philanthropy towards humans. He further demonstrates that all

the laws can be referred to the virtues, of which the ultimate source is piety. The designation

139 John M. G. Barclay, ‘Paul and Philo on Circumcision: Romans 2:25-9 in Social and Cultural Context’,
New Testament Studies, 44 (1998), 536-56 (pp. 539-41).
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of piety as the ultimate source shows that Philo understands piety as encompassing all the
laws, just as the Decalogue is the genus that embraces all its species, the particular laws. This,
in turn, shows that his discussion of the laws in terms of virtues is not a reduction of the laws
into moral principles which prioritises the principles over the particular laws themselves. For
Philo, neither is any written law superfluous, nor is its literal observance dispensable.

Philo’s description of duty to God and duty to humans as the ‘two highest heads’ of
the Law shows what a summary of the Law in terms of love for God and love for humans
would entail: the sums are understood as encompassing all the parts, and all the parts are
understood as originating from the sums. Their unity is emphasised. The highlighting of love
for God and love for humans does not downgrade the particular laws. Instead, Philo’s
emphasis on every particular law as leading back towards the heads demonstrates that every
particular law is indispensable for exemplifying the virtues in relation to both duty to God and
duty to humans.

Therefore, Philo’s concept concerning the ‘heads’ of the Law, which does not
prioritise the heads over the particular laws but affirms the indispensability of every particular
law, might provide a valuable and relevant parallel to Matthew’s understanding of the Law. It
illustrates further the ways in which Matthew might have understood the most important
commandments: the double love is the encompassing principle to which all the Law and the
Prophets can be referred; no commandment of God is regarded as inferior to the double love
commandments. Having established these concepts that Matthew might have in his
understanding of the relationship between the love commandments and other commandments,
it is now the task to investigate the significance of his double citation of ‘I desire mercy but

not sacrifice’.
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Chapter 4
‘I desire mercy but not sacrifice’: forgiveness as

God’s grace and demand (Matt 9.9-13)

As discussed in Chapter 2, Matthew is concerned about Mark’s tendency to prioritise the love
commandments over other commandments. The comparison of Matthew 22.36—40 and its
parallel account Mark 12.28-34 shows that one of the features is Matthew’s omission of the
scribe’s statement, which regards loving God and loving one’s neighbour as ‘more than all
whole burnt offerings and sacrifices’ (Mark 12.33). This statement, as discussed above,
strongly alludes to Hosea 6.6.1 The absence of this allusion in Matthew 22.40 is intriguing in
view of the fact that Matthew cites Hosea 6.6 on two other occasions (Matt 9.9-13; 12.1-8),
and that the parallel passages in Mark and Luke conversely do not include the citation.? In
order to understand the meaning and significance of Hosea 6.6 in Matthew, the two pericopae
in which Matthew cites Hosea 6.6 will be examined in the present and the next Chapter
respectively.

The first citation of Hosea 6.6 in Matthew appears in the story of Jesus’s table
fellowship with sinners and tax collectors (9.9-13), which follows immediately after the story
of Jesus’s healing of a paralysed man (9.2-8). The juxtaposition of the two stories is also seen
in Mark 2.1-17 and Luke 5.17-32, suggesting that both Matthew and Luke follow Mark in
seeing the two stories as closely related. This suggests that Matthew 9.9-13 and the citation of
Hosea 6.6 therein should be understood with reference to Matthew 9.2—8 and even to its

broader context, Matthew 8-9.

1 See above, §2.1.1.2.

2 Mark 2.14-17; 2.23-28; Luke 5.27-32; 6.1-5.
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The present Chapter will begin with examining the broader context of Matthew 9.9—
13, focussing on the distinctiveness of Matthew in comparison with Mark, namely:
concerning the narration of the healing stories, how Matthew understands and highlights Jesus
as the servant of God and the Davidic shepherd-king (84.1). Based on this portrait of Jesus,

the meaning and significance of Hosea 6.6 in Matthew 9.13 will then be explored (8§4.2).

4.1 The broader context of Matthew 9.9-13: Jesus s healing

Matthew 8-9 is mainly a description of Jesus’s healing ministry in Galilee. After describing
the call of the first disciples (4.18-22), Matthew continues to describe Jesus’s teaching (Matt
5-7) and healing (Matt 8-9). Matthew summarises these ministries as ‘teaching in their
synagogues, and proclaiming the gospel of the kingdom, and curing every disease and every
sickness’ (Stdaoxwv v Tais cuvaywyais adTév xal xpioowy To edayyéhtov Tis Baotleiag xal
Bepamedwy mhoay véoov xal mhoav pelaxiav, 4.23; 9.35). This summary appears both before
and after Matthew 5-9, in order to introduce and conclude Jesus’s ministry in ‘all Galilee’
(4.23; cf. 9.35) as teaching and healing.® The narrative then turns to Jesus’s sending of his
disciples: he gives them authority to cast out unclean spirits and ‘to cure every disease and
every sickness’ (Bepamede mioay véoov xat méoay pataxiav, 10.1), and tells them: ‘Cure the
sick, raise the dead, cleanse lepers, cast out demons’ (¢oBevoivrag Bepamelete, vexpoig
éyelpete, AempoUs xabapilete, dapdvia éxfBdrrete, 10.8). These are precisely the deeds of

Jesus described in Matthew 8-9.# Therefore, Matthew 8-9 is a demonstration of these

3Tt is likely that “all cities and villages’ in Matt 9.35 refers to those in the area of Galilee (cf. Matt 11.20—
23), that is, Matt 4.23 and 9.35 are a doublet of the same statement.

4 Jesus cures the sick: 8.5-17; 9.2-8, 20-22, 27-31, raises the dead: 9.23-25; cleanses the leper: 8.2-4; casts
out demons: 8.28-34; 9.32-34.
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healings: a portrayal of Jesus’s healing ministry as well as a demonstration for Jesus’s
disciples to follow.®
The healing stories in Matthew 8-9 are basically those that appear in Mark 1.23-2.22.

Some healing stories found in other parts of Mark are also included in Matthew 8-9:

1. Jesus heals a leper Matt 8.2-4 cf. Mark 1.40-45
2. Jesus heals the servant of a centurion Matt 8.5-13 (not in Mark)
3. Jesus heals Simon’s mother Matt 8.14-15  cf. Mark 1.29-31
4. Jesus heals all the sick brought before him Matt 8.16-17  cf. Mark 1.32-34
5. Jesus heals two demon-possessed men’ Matt 8.28-34  cf. Mark 5.1-17
6. Jesus heals a paralysed man Matt 9.1-8 cf. Mark 2.1-12
7. Jesus comes as a healer of sinners Matt 9.9-13 cf. Mark 2.13-17
8. Jesus raises the dead daughter of Jairus and Matt 9.18-26  cf. Mark 5.21-43
heals a woman with a haemorrhage
9. Jesus heals two blind men Matt 9.27-31  cf. Mark 10.46-52
10.Jesus heals a demon-possessed mute man Matt 9.32-34  (not in Mark)

As this list shows? it is clear that Jesus’s healing is the main focus of Matthew 8-9.°
Comparing Matthew’s arrangement with Mark’s narrative, two features unique to Matthew
show that Matthew highlights Jesus’s healing ministry as a fulfilment of God’s promises,
namely: the identity of Jesus as God’s servant foretold by Isaiah and the Davidic shepherd-

king foretold by Ezekiel. In Matthew’s narration, these two identities highlight the ways in

® The connection of Jesus’s healing ministry and his sending of disciples is particularly close in Matthew.
Matthew includes the phrase ‘curing every disease and every sickness’ in 10.1 (sending the disciples), which
echoes Matt 4.23 and 9.35 (Jesus’s ministry); cf. Matt 10.1 // Mark 6.7 // Luke 9.1.

® For an analysis showing the ways in which Matthew follows and rearranges Mark’s structure, see Davies
and Allison, Matthew, I, pp. 100-3.

" ‘Demon-possessed” (darpovilopévous) are included in those ‘diseases and afflictions’ (végous xai facdvois)
Jesus ‘cures’ (Bepametw, Matt 4.24). Matthew includes some examples of diseases or afflictions which are caused
by demons (Matt 9.32-34; 12.22-24; 15.21-28; 17.14-18).

8 This list is built upon the information (cross references) provided in NA%,

® This is not to say that Matthew includes all healing stories here (Jesus’s healing also appears in other parts
of the gospel: Matt 12.9-14, 15, 22-23; 14.14; 15.21-28, 29-31; 17.14-18; 19.2; 20.29-34; 21.14), nor to say
that Matthew 8-9 includes only healing stories (cf. Matt 8.18-27 and 9.14-17). Regarding Matthew 8-9, Davies
and Allison show that scholars have various opinions on the leading theme, the structure and the Christology.
Davies and Allison, Matthew, 11, pp. 1-5.
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which God’s mercy is shown on his people because the terms pertaining to ‘mercy’ (éAew,

and omhayyvilopar)' are deliberately included in the narration of Jesus’s healing ministry.

4.1.1 God'’s promise of healing and forgiveness as fulfilled through his servant

Matthew includes a citation from Isaiah 53.4 in the summary of Jesus’s healing ministry
(Matt 8.16-17),'! identifying Jesus as the servant of God foretold in Isaiah, whose healing
fulfils the promise of God.*2

Smews TANpwbf TO pndev o 'Hoalov ol mpodyrov Aéyovtos AdTds Tag dobeveiag Huddv
g\afev xai tag véooug édoTacey. (Matt 8.17)

So that what was spoken through the prophet Isaiah might be fulfilled: ‘He took away
our sicknesses and removed [our] diseases.’

When citing Isaiah 53.4, Matthew focusses on the sicknesses of the people. His citation of
Isaiah 53.4 is different from the LXX but closer to the MT:13

0530 127a8DPI Xw3 R 12951 (Isa 53.4 MT)*

Our sicknesses he has lifted up and our pains he carried them.

00T0g TaS dpapTiag NuGv dépet xal mepl Nudv dduvdtar (Isa 53.4 LXX)

He bears our sins and suffers pain for us.%®

10 Matt 9.27, 36.
1 This citation is unique to Matthew (cf. Mark 1.32—34; Luke 4.40).

12 For Matthew, what was spoken through the prophet is the word of the Lord (cf. fva mAnpwbj T6 pndév vmd
xupiov At To¥ TpodnTou ‘so that what was spoken by the Lord through the prophet might be fulfilled’; Matt
1.22). A fulfilment of prophecy is a fulfilment of God’s promise.

13 For discussions, see: Krister Stendahl, The School of St. Matthew and Its Use of the Old Testament,
ASNU, 20, 2nd edn (Lund: Gleerup, 1968), pp. 106—7; Maarten J. J. Menken, ‘The Source of the Quotation
From Isaiah 53:4 in Matthew 8:17°, Novum Testamentum, 39.4 (1997), 313-27 (pp. 313-27); Beaton, Isaiah’s
Christ, pp. 111-14; Lidija Novakovic, ‘Matthew’s Atomistic Use of Scripture: Messianic Interpretation of Isaiah
53.4 in Matthew 8.17’, in Biblical Interpretation in Early Christian Gospels: Volume 2: The Gospel of Matthew,
ed. by Thomas R. Hatina (London: T&T Clark, 2008), pp. 147-62 (pp. 155-58).

14 The Hebrew text of Isa 53.4 preserved in the Dead Sea Scrolls is in accordance with that in the MT; cf.
1Qlsa® XLIV 8-9; 1Qlsa® VIII 13.

15 The interpretation of sickness as sins at Isa 53.4 also appears in Targum Jonathan, which interprets 5
(‘sickness’) and 28D (‘pain/suffering’) as 8337 (‘guilt’, Tg. Jon.) and ™Y (“iniquity’, Tg. Jon.)
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In the Septuagint, 13°51 (‘our sicknesses’) is translated as “our sins’ (tag duaptiag Hudv), and
0530 137382511 (‘our pains he has carried them®) is paraphrased as ‘he suffers pain for us’

(mept Nudiv dduvétar).t® This translation reflects the understanding of the Hebrew metaphor
sickness as sin.!’ By contrast, Matthew cites Isaiah 53.4 by focussing on the literal sense of

sickness. Regarding "5 (‘sickness’)!® and 31%2n (‘pain/suffering’),’® Matthew translates
literally to mean physical sicknesses.?® He renders "2r1 by doBéveia (‘sickness/weakness’)?!
and 282 as véoog (‘sickness/diseases’).?? For the verbs Xw3 (‘lift up/take away’)® and 530

‘bear/carry’), Matthew, in translation, uses Adaufdvw (‘take away’)?* and Baotdiw (‘ca
rry w y rry

away/remove’)? respectively: ‘he took away our sicknesses and removed our diseases’. As a

result, Matthew interprets Isaiah 53.4 to indicate that Jesus heals the people by removing

respectively. Stendahl, The School, pp. 106-7; Joachim Gnilka, Das Matthdusevangelium, HThKNT, 1, 2 vols
(Freiburg: Herder, 1986), 1, pp. 307-8.

16 Karen H. Jobes and Moisés Silva, Invitation to the Septuagint (Grand Rapids: Baker Academic, 2000), p.
221.

17 Jobes and Silva, Invitation, p. 221.
18 BDB, s.v. “32r7’; HALOT, s.v. “2217°; DCH, s.v. <2517,
1 HALOT, s.v. ‘a8%2m’; DCH, s.v. ‘2I82n’; BDB, s.v. ‘33821,

20 Regarding the citation of Isa 53.4, it is likely that Matthew cited and translated from Hebrew, as suggested
by Gundry, The Use of the Old Testament, pp. 109, 111; Davies and Allison, Matthew, 11, pp. 37-38; Novakovic,
‘Matthew’s Atomistic Use’, p. 157. For an argument for the possibility that Matthew’s Vorlage is a Greek
translation which differs from the LXX, see Menken, ‘The Source’, pp. 323-27.

2L BDAG, s.v. ‘dabéve’; LSJ, s.v. ‘a@odéveia’. Comparing the LXX and the MT, dofévewe is not found as a
translation of *>r1. But there are occasions where dofevéw is employed to translate 5 (e.g., Judg 16.7; Ezek
34.4). Hatch and Redpath, s.v. ‘d¢oféveie’, ‘Gobevely’.

22 BDAG, s.v. ‘véaog’; LS, s.v. ‘vdgog’. Cf. the literal translation of Isa 53.4 in Symmachus (or Aquila cod.
86), which reads: ovtws [AQ: +avtog] Tag vooous nuwv [Sy: +avtos] avedafe(v) xat Toug movous (AQ: molepous)
nuwv vrepetvey ‘surely our diseases he took up and our afflictions he endured’. The Greek texts are taken from
the critical apparatus of Isa 53.4 in Isaias, ed. by Joseph Ziegler, SVTG 14 (G6ttingen: Vandenhoeck &
Ruprecht, 1939), p. 321.

Z BDB, s.v. ‘8w, 81, 3; cf. DCH, s.v. ‘81 I’, 8la.
2 BDAG, s.v. ‘Aapfdvw’, 82.
2 BDAG, s.v. ‘Bactd{w’, 83; cf. LSI s.v. ‘Bactdlw’, 8III.
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sicknesses and diseases, rather than bearing their sicknesses (which might mean becoming
sick himself).2® Matthew’s translation of Isaiah 53.4 thus fits with the preceding context in
which Jesus removes diseases and casts out demons (Matt 8.2-17).

Nevertheless, Matthew’s use of the literal sense ‘sickness’ rather than the
metaphorical sense ‘sin’ does not necessarily eliminate the resonance of ‘sin’ from the context
of Isaiah 53.4.2” The major portrayal of the servant of God in Isaiah 53 is his suffering due to

‘the transgression of my [God’s] people’ ("NY YwWDN/amo Ty avouldv Tol Aaol pov, Isa

53.8; cf. 53.11). Matthew recognises this portrait. He follows Mark and narrates Jesus’s
suffering by alluding to Isaiah 53. In Matthew 20, Jesus foretells that he ‘will be given over’

(mapadobyoeTar, Matt 20.18 // Mark 10.33) to the hands of the Jewish leaders, and he will
‘give his life as a ransom for many’ (doUvat ™y Yuynv adtol AMtpov dvti ToAAGY, Matt 20.28
I/l Mark 10.45). The key terms in this description appear in Isaiah 53.12 LXX, where the
servant’s ‘life’ (Yuyy) ‘was given over’ (Tapeddhy) because of ‘the sins of many”’ (apaptiag
).28

TOAGY

Therefore, by citing Isaiah 53.4, Matthew connects both healing of sickness and

forgiveness of sins in his portrayal of Jesus’s healing ministry and regards this as the

% Gundry, Matthew, p. 150; R. T. France, The Gospel of Matthew, NICNT (Grand Rapids: Eerdmans, 2007),
p. 323.

27 It has been suggested that the use of Isa 53.4 at Matt 8.17 serves to emphasise Jesus’s ministry of physical
healing and does not draw in the role of the servant’s suffering at this point (Matt 8.17). Ulrich Luz, Matthew 8-
20: A Commentary, trans. by James E. Crouch, Hermeneia (Minneapolis: Fortress, 2001), p. 14; Donald A.
Hagner, Matthew 1-13, WBC, 33A (Dallas: Word, 1993), p. 211. However, given the close relationship of
physical healing and the forgiveness of sins in Matthew 8-9 (see the discussion below), it is more likely that,
when citing Isa 53.4, Matthew also considers the role of the servant’s bearing sins of many described in Isa 53;
D. A. Carson, ‘Matthew’, in The Expositor’s Bible Commentary: Volume 8, ed. by Frank E. Ga belein (Grand
Rapids: Zondervan, 1984), pp. 1-599 (pp. 205-6); Gundry, Matthew, p. 150; Beaton, Isaiak’s Christ, pp. 114—
19.

28 Donald A. Hagner, Matthew 14-28, WBC, 33B (Dallas: Word, 1995), pp. 507-8, 582; Davies and
Allison, Matthew, 11, p. 734 note 15. The description of the servant as pouring out his life and bearing the sin of
many corresponds to that in Isa 53.12 MT: wD3 1S v (‘he poured out his life to death’);

KW 01377RWLI R (‘he bore the sin of many’).
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fulfilment of God’s promises. The promised healing from God includes both curing of
physical sickness and forgiveness of sins. The sin of the people of God is described
metaphorically as sickness which needs to be healed,? and sin is also regarded as the cause of
sickness.®® Therefore, ‘sickness’ can be used both literally and metaphorically (sin
represented as sickness). The relationship could be closer such that both sin and sickness are
components of Israel’s plight. For example, Isaiah speaks of the sinful Israel as being sick and
wounded: they are smitten because of their rebellion (Isa 1.4-6).3! But God promises a day of

healing: he will ‘heal’ his people (X27/iaopat, Isa 30.26; cf. Jer 30.17), which includes

forgiveness of sins and restoration of prosperity (Jer 33.6-8);%? the future restoration also
includes curing of sickness: the blind will regain sight, the deaf will hear, the lame will leap
and the mute will speak (Isa 35.5-6; cf. Matt 11.2-5). Matthew identifies Jesus as the servant
of God who brings forth both the promised curing of physical sickness and forgiveness of
sins. As will be discussed below, Matthew narrates both healing of sickness and forgiveness
of sins especially in terms of ‘mercy’ and in relation to Jesus’s identity as the merciful Son of

David.

4.1.2 Jesus as the merciful Son of David

In comparison with Mark, Matthew’s narration highlights Jesus as the Son of David,
identifying Jesus as the Davidic shepherd-king who shows mercy to his people. The inclusion
of the healing of two blind men in Matthew 9.27-31 contains a cry: ‘Have mercy on us, Son
of David’ (EAénoov nuds, vids Aavid, Matt 9.27). This cry is significant in Matthew: it appears

in three healing stories (Matt 9.27-31; 15.21-28; 20.29-34), while it appears only once in

2 E.g., ‘I will heal your faithlessness’ (22702 Wwn 197X, Jer 3.22 MT; cf. Hos 14.5 MT).
%0 E.g., Deut 28.58-61.
1 Cf. M. L. Brown, ‘897, TDOT, X111, pp. 593-602 (p. 598).

%2 Brown, ‘ND7, p. 598.
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Mark (Mark 10.47-48). This suggests that Matthew intends to connect the healing stories to
Jesus’s mercy and his identity as the Son of David, which are important for exploring the

meaning of £\eog in Matthew 9.9-13.

4.1.2.1 The highlighting of God'’s mercy: éieéw and orloyyvilouon

Matthew emphasises God’s mercy in his portrayal of Jesus’s healing ministry. In the healing
stories, God’s mercy is highlighted by the cry from the needy: ‘have mercy on me/us’
(EAénadv pe/muds, Matt 9.27; 15.21; 20.30, 31; cf. 17.15). Jesus responds and shows mercy by
healing the needy. Remarkably, in all these scenarios, Jesus is addressed as ‘Lord’ (xdptog,
Matt 9.28; 15.21; 17.15; 20.31),® which is distinctive to Matthew. For instance, regarding the
healing story near Jericho, Mark records the blind man’s words as ‘Son of David, have mercy
on me’ (Yi¢ Aavid, éAénadév ue, Mark 10.48) and ‘Rabbuni, that I may regain my sight’
(PaBBouvt, iva avaPrédw, Mark 10.51). Matthew, by contrast, writes x0ptog at these places
correspondingly: ‘Have mercy on us, Lord, Son of David!” CEAéncov nués, xOpte, vids Aavid,
Matt 20.31) and ‘Lord, that our eyes may be opened’ (Kipte, iva dvoryéatv oi ébbapol Auidv,
Matt 20.33). Matthew’s portrayal of the needy addressing Jesus as xUptog echoes the prayer
‘Have mercy on me, Lord’ (éAénadv we, xUpie) in the Septuagint,®* by which people seek
God’s mercy when they are helpless and need healing, forgiveness or deliverance from God.

In this way, Matthew portrays Jesus’s healing ministry as bringing forth the mercy of God.

3 Some manuscripts (N 2 892°) also have xupie at Matt 9.27, probably an assimilation to Matt 20.31. The
reading »upte at Matt 20.30 may be an assimilation to Matt 20.31, too. NA? puts xvpte at Matt 20.30 in square
brackets to indicate this uncertainty.

% Ps 6.3; 9.14; 26.7; 30.10; 40.5, 11; 55.2; 85.3 LXX. See also ‘Lord, have mercy on us’ (x0pie, EXénaov
Nuéc) in Ps 122.3; Isa 33.2; Sir 36.11, 17; Jdt 6.19; Bar 3.2 LXX; and ‘God, have mercy on me’ (6 Oeég, éAénoév
une) in Ps 50.3; 56.2 LXX.
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This portrait is clear when Matthew puts the cry ‘have mercy on us’ (éAéngov Nuds)
within the context of Matthew 8-9 (Matt 9.27), which is Matthew’s major section narrating
Jesus’s healing ministry. This account (Matt 9.27-31) is similar to the healing story near
Jericho later in the narrative (Matt 20.29-34), which is taken up from Mark.>® However,
Matthew twice portrays blind men being shown mercy by the Son of David (Matt 9.27-31;
20.29-34): the additional case is placed at 9.27-31. Consequently, the cry ‘have mercy on us’
appears in this block of healing stories. This is significant because in the immediate context
Matthew summarises Jesus’s ministry with a reference to Jesus’s ‘having compassion’
(emAayyvilopar) for the crowds:

Kat mepiijyev 6 Inooli Tag moAels maoag xal Tag xwpag 01d0doxwy &v Tals suvaywyais

a0T@Y xal xnpuoowy TO edayyéAtov Tis Bacidelag xal fepamebwy méoav véoov xal

méioay pataxiov. Tdwv 8¢ Tods SxAous Eomhayyviadn mepl adtév, 8Tt fioav éoxuluévor
xal ppupuévol woel mpoPata un éyovra moipéva. (Matt 9.35-36)

And Jesus went about all the cities and villages, teaching in their synagogues, and
proclaiming the gospel of the kingdom, and curing every disease and every sickness.
When he saw the crowds, he had compassion for them, because they were harassed
and dejected, like sheep not having a shepherd.

The phrase ‘when he saw the crowds, he had compassion for them’ (1ddv 0¢ Todg SyAoug
gomAayyvichy mepl adév) is taken up from Mark, which is part of the story of feeding five
thousand men, the parallel account of which is also found in Matthew (Mark 6.32—44 // Matt
14.13-21).% In this way, Matthew characterises Jesus’s ministry with ‘mercy’ by placing the

blind men’s cry for mercy (2Aeéw, 9.27) and Jesus’s having compassion (emAayyvilopat, 9.36)

on the crowd within the context of Matthew 8-9, in which the appearance of terms é\eéw and

3 Mark 10.46-52; cf. Luke 18.35-43.

3% Mark describes that Jesus ‘saw a great crowd and had compassion on them, because they were like sheep
not having a shepherd’ (ldev moAbv SxAov xal omhayyvichy én” adrols, 6Tt foav ds mpéfata un Egovra molpéva).
Mark describes that Jesus has compassion and ‘teaches’, while Matthew describes that Jesus has compassion and
‘heals’ (Mark 6.34; Matt 14.14).
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omAayyvilopat is a result of duplication.®” This strongly suggests that Matthew deliberately
emphasises ‘mercy’ in this block of healing stories.

Both é\eéw and omhayyvifopat pertain to helping the needy with healing, forgiveness
and deliverance. In Matthew, omhayyvifopat (18.27) and éieéw (18.33) are employed in the
story of the unmerciful slave (18.25-35) to describe the forgiveness of debt as showing mercy
to the debtor.3® Moreover, both verbs are employed to describe Jesus’s having mercy on the
blind men (&\eéw, 20.30; omAayyvilopat, 20.34).%° The close affinity between emhayyvilopal
and é\ew is also attested elsewhere in the Septuagint and the New Testament. In the
Septuagint, éAeéw and omAayyvilopar appear together to indicate that the person showing
compassion to others will obtain mercy from God: ‘The one who has compassion will be
shown mercy’ (6 omhayyvi{buevos Eendrioetar, Prov 17.5 LXX).*0 Luke, writing the story of
the merciful Samaritan (Luke 10.29-37), uses both emAayyvifopar (Luke 10.33) and momoag
gAeos (Luke 10.37) to describe the assistance (which includes bandaging the wound —
‘healing”) for the injured man. Luke also expresses the eschatological salvation as God’s

‘showing mercy’ (mojoas €éheog, Luke 1.72), which is described as ‘because of the tender

37 A double description of the two blind men’s cry: g\énoov nuds (Matt 9.27, 20.30; cf. Mark 10.47); a
double description of Jesus’s compassion on the crowd: éomhayyvichy (Matt 9.36, 14.14; cf. Mark 6.34).

3 Cf. Mirguet, who suggests that emAayyvilopar and éXeéw are equated in Matthew 18. Frangoise Mirguet,
An Early History of Compassion: Emotion and Imagination in Hellenistic Judaism (Cambridge: Cambridge
University Press, 2017), p. 177 note 77.

% Konradt points out that Matt 18.27-35 and 20.29-34 reflect the ‘togetherness’ (Zusammengehérigkeit) of
omhayyvifopar and édeéw. Matthias Konradt, Studien zum Matth&usevangelium, WUNT, 358 (Tubingen: Mohr
Siebeck, 2016), p. 414.

40 This sentence is the extended part of Prov 17.5, which is in the LXX but has no counterpart in the MT.
Emhayyvi{buevos is a reading attested in Codex Alexandrius, which is regarded by Rahlfs as the best reading.
Codices Vaticanus and Sinaiticus have émomiayyvi{éuevos.
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mercy of our God’ (dt& omAdyyva éXéous Deol Hudiv, Luke 1.78).%! These examples show that
the cognates of édeéw and omAayyvilopatr are employed together to express God’s forgiveness
and deliverance as well as God’s expectation on his people to show deeds of kindness and
forgiveness.

Other Jewish literature in Greek also uses both é\eéw and omAayyvilopar to depict the
human need for mercy from God. In the Apocalypse of Moses, Adam seeks that God ‘may
have compassion and show mercy to [him]” (emAayyviobij xal éAexan we, Apoc. Mos. 27.2)*
after he sinned against God.*® The Testament of Job also uses the two verbs together to
express that God will deliver Job from his affliction: ‘the Lord, being compassionate, may
show mercy on us’ (6 Kdptog omhayyviahels éderjon nuds, T. Job 26.5).** A frequent use of the
cognates of é\eéw and amhayyvifopat is found in the Testament of the Twelve Patriarchs,
which expresses divine mercy and human mercy with these terms, to describe Israel’s hope

for God’s deliverance and God’s demand from Israel.*

4 SmAdyyve basically means ‘inner parts’, and metaphorically ‘the seat of the affections’; LSJ, s.v.
‘emAdyyvov’. Koster suggests that emAdyyva éAéous is equivalent to the Hebrew phrase o a1 2707 (1QS 1.22;
‘[God’s] loving mercies’) or Tom "7 (1QS 2.1; ‘the loving deeds of [God’s] mercy’), which pertains to the
hope for God’s eschatological salvation. Helmut Kdster, ‘omAdyyvov’, TDNT, viI, pp. 548-59 (p.552). The
English translation of 1QS is taken from The Dead Sea Scrolls: A New Translation, ed. by Michael O. Wise,
Martin G. Abegg Jr., and Edward M. Cook, rev. edn (San Francisco: HarperSanFrancisco, 2005), pp. 117-18.

42 The Greek text of The Apocalypse of Moses is taken from Jan Dochhorn, Die Apokalypse des Mose: Text,
U bersetzung, Kommentar, TSAJ, 106 (Tiibingen: Mohr Siebeck, 2005), p. 416.

43 Compare Prayer of Manasseh 7, in which God is described as ‘compassionate’ (edomhayyvos) and ‘greatly
merciful” (roAvéleog) because he has promised forgiveness for repentant sinners.

4 The Greek text of The Testament of Job is taken from Testamentum lobi, ed. by Sebastian P. Brock,
PVTG, 2 (Leiden: Brill, 1967), p. 38.

45 Words pertaining to divine mercy include: é\e¢w (T. Jud. 19.3; T. Zeb. 8.1; T. Dan 5.9); é\enuwv (T. Jud.
19.3; T.Iss. 6.4; T. Zeb. 9.7); &\eog (T. Levi 15.4; T. Jud. 23.5; T. Naph. 4.3); edomlayyvia (T. Zeb. 9.8; T. Ash.
7.7); ebomhayyvos (T. Zeb. 9.7); omhayyvifopar (T. Zeb. 8.1, 3 [implied]); omAdyyvov (T. Levi 4.4; T. Zeb. 8.2; T.
Naph. 4.5). Words pertaining to human mercy include: éiedw (T. Iss. 5.2; T. Zeb. 7.2; T. Ash. 2.6; T. Benj. 4.2);
életw (T. Jud. 18.3; T. Ash. 2.5, 7; T. Zeb. 2.2; T. Benj. 4.4; 5.4); éxerjpwy (T. Sim. 4.4; T. Ash. 4.3); €reog (T.
Zeb.5.1,3,4;7.3;8.1,2,6; T. Naph. 4.5; T. Gad 2.1); edomlayyvia (T. Zeb. 5.1; 8.1; T. Benj. 4.1); edomlayyvos
(T. Sim. 4.4); omharyyviopar (T. Zeb. 4.2; 6.4; 7.1, 2); omAdyxyvov (T. Zeb. 8.2, 6). Cf. ‘Index of Words’ in The
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In the Testaments of the Twelve Patriarchs, one recurring element is Israel’s apostasy
and the Lord’s mercy on them in the eschatological age.*® God is described as ‘merciful’
(EAenuwy) and ‘compassionate’ (elomAayyvos) such that he will show mercy to Israel after
they have repented:

xal peta tadta wnodnoeale xuplov, xal uetavoyaete, xal ématpéget Huds, 6Tt
élenuwy €0t xal edomiayyvos. (T. Zeb. 9.7)¥

After these things you will remember the Lord and repent. He will bring you back,
because he is merciful and compassionate.

Since ‘forsaking the commandment of the Lord’ (xataAimévtes Tag évtorag xuplou, T. Iss. 6.1)
denotes the apostasy of Israel, ‘walking in all commandments of God’ (Tmopeuduevot év macalg
Tails évrolais Tol Beol, T. Jud. 23.5) entails their repentance. When Israelites repent and keep
God’s commandments, God shows mercy to them: God will bring them back to their land
from captivity (T. Jud. 23.5; T. Iss. 6.4; T. Naph. 4.3), and give them victory, peace and rest
(T. Dan. 5.9, 11). The deliverance and restoration are described in terms of God’s ‘mercy’

(EAeog, T. Jud. 23.5; T. Naph. 4.3); God is ‘merciful’ (éAenuwy, T. Iss. 6.4) and Israel ‘will be

shown mercy’ (éAenbyoeabe, T. Dan 5.9).

It is noteworthy that in the Testaments of the Twelve Patriarchs, keeping the Lord’s
commandments is explicitly juxtaposed with showing mercy to others:*®

Kai viv, Téxva pov, qvayyeld dulv Tol dudacoey Tag évtodag xuplov, xal molely Eleog
émt Tov mAnalov, xai ebomAayyviav mpds mavtag Exew, o0 udvov mpds avBpwmous, GAAL
wal elg dhoya. [...] Exete odv Eheog v omAdyyvols DGV, Téxvae pov, 8T ws &v Tig Moy
T6 mAnaiov adtol, oUTws xat 6 xUplog motyaet adté. (T. Zeb. 5.1, 3)

Now, my children, I tell you of keeping the commandments of the Lord, showing
mercy to [your] neighbour, and having compassion to all, not only to humans, but

Testaments of the Twelve Patriarchs: A Critical Edition of the Greek Text, ed. by Marinus de Jonge, PVTG, 1.2
(Leiden: Brill, 1978), pp. 207-51.

% T, Levi 10.1-5; 14.1; T. Jud. 23. 1-5; T. Iss. 6.1-4; T. Dan 5.4-8; T. Nap. 4.1-5.

47 Regarding xal émotpéer Hpdc, some Greek manuscripts read xai élexoet Uuds (‘and he will show mercy
to you’). Charles, The Greek Versions, p. 128.

4 Cf. Mirguet, Compassion, p. 180.
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even to animals. [...] Therefore, have mercy in your hearts, my children, because just
as a person does to his neighbour, so also the Lord will do to him.

The above passage highlights showing mercy to others in the exhortation for keeping the
commandments of God.*° The significance of showing mercy is explained: the Lord would
show mercy to those who show mercy to others (T. Zeb. 5.3; cf. T. Zeb. 8.1-3).%° The
exhortation to keep God’s commandments in terms of showing mercy is based on the fact that
Israel has sinned: they themselves are the needy who require God’s mercy for deliverance and
restoration. In this way, the language of Israel’s repentance and hope is reconfigured in terms
of ‘mercy’: Israel seeks God’s mercy, and God also demands Israel to show mercy to others.>
The cognates of é\eéw and omhayyvilopal, as shown in the above examples, come
together to express Israel’s hope for God’s mercy and to express God’s demand for humans to
show mercy to others. This interrelationship between divine mercy and human mercy is
important for Matthew (especially Matt 18.25-35). When Matthew puts éAeéw (Matt 9.27)
and omhayyvifopar (Matt 9.36) within the context of Matthew 8-9, he highlights God’s mercy
for his people through Jesus’s healing ministry, and at the same time connects this context
(Matt 8-9) to the larger theme of ‘mercy’ in his gospel. Therefore, this interrelationship is
relevant to Matthew 9.9-13 and might help explain the significance of the citation of Hosea

6.6 and the meaning of £Aeog at Matthew 9.13.

49 See also T. Iss. 5.1-2 (cited above, p. 53), which equates guarding the ‘law of God’ (véov beod) with
loving God and loving one’s neighbour, juxtaposing these with ‘showing mercy’ (é\ecw) to others. Cf. T. Sim.
4.4-6,T. Zeb. 8.1-6 and T. Benj. 3.1-4.5, which all regard Joseph as merciful and as an exemplar of loving his
brothers.

0T, Zeb. 8.1-3 is not attested in a group of manuscripts; Charles and Becker regard this part as an
interpolation. Charles, The Greek Versions, pp. 125-26; Jurgen Becker, Die Testamente der zwdlf Patriarchen,
JSHRZ, 3.1 (Glitersloh: Gutersloher, 1974), p. 89. It is difficult to confirm the date of these later additions.

51 See also an observation by Mirguet, who regards the reshaping of the love command in The Testament of
Zebulun in terms of compassion as functioning to ‘urge that it [the love command] be practiced towards all
human beings’. Mirguet, Compassion, p. 182.



112

4.1.2.2 The Son of David brings God’s promised healing and forgiveness

Another point of significance relating to é\eéw and omhayyvifopat in Matthew 8-9 is Jesus’s
identity ‘Son of David’ (viég Aavid, 9.27). The cry ‘Have mercy on us, Son of David’ itself
already designates Jesus as the Son of David who ‘shows mercy’ (éAew) on the needy. In
addition, Matthew portrays that Jesus ‘has compassion’ (cmAayyvilopat) on the crowd

because they are ‘like sheep not having a shepherd’ (woel mpéBata w) Exovra motpéva, Matt
9.36). This image echoes the plight of God’s people described in Ezekiel 34.5 and Zechariah
10.2,°2 suggesting that the narrative in Matthew 8-9 pertains to Matthew’s overall portrayal of
Jesus as the coming king foretold in Ezekiel 34 and Zechariah 9-10. This merciful king, the
Son of David, comes to bring forth God’s healing and forgiveness of sins.

Matthew emphasises the identity of Jesus as the Son of David in his gospel. Jesus is
introduced as ‘Jesus Christ, son of David, son of Abraham’ (Incol Xpiatol viol Aauld viod
APpady) at the very beginning (Matt 1.1). The genealogy and the birth narrative tell the ways
in which Jesus is ‘adopted’ by Joseph, who is a ‘son of David’ (Matt 1.20).°3 Jesus is a
descendant of David;** he is ‘Christ” (Xptotés, ‘the anointed” or ‘Messiah’; Matt 1.1, 16, 17),
succeeding to David’s kingship.* In the subsequent narrative, Jesus is addressed or

mentioned as ‘Son of David’ (vids Aavid) seven times (Matt 9.27; 12.23; 15.22; 20.30, 31;

52 The phrase agetl mpéBata i Exovra moipéva echoes Num 27.17; Jdt 11.19 and 2 Chr 18.16 LXX (see also
1 Kings 22.17 MT). The imagery of sheep without a shepherd also appears in Ezek 34.5 (LXX & MT) and Zech
10.2 MT. Cf. the cross references at Matt 9.36 in NA%,

%3 Matthias Konradt, Israel, Church, and the Gentiles in the Gospel of Matthew, trans. by Kathleen Ess
(Waco: Baylor University Press, 2014), p. 29.

5 Cf. Rom 1.3.

% In writing Jesus’s genealogy, Matthew particularly mentions David as ‘the king’ (6 Bagiiels, 1.6) and
records the succeeding kings accordingly (from Solomon to Jechoniah and his brothers; 1.6-11).
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21.9, 15), a frequency much exceeding that in Mark and Luke.>® Remarkably, of these seven
occurrences, the majority (Matt 9.27; 12.23; 15.22; 20.30, 31; 21.15) relate to the healing
ministry of Jesus. The blind men and the Canaanite woman’s faith in the Son of David (Matt
9.28; 15.28) and the crowd’s question regarding the healing works of Jesus (‘Can this man be
the Son of David?’, Matt 12.23) imply that there is a general perception of the Son of David
as having the ability to heal %’

Therefore, scholars are interested in studying the background concepts regarding the
connection between Son of David and healing.*® It has been suggested that the concept
concerning Son of David as a healer relates to the portrayal of Solomon (David’s son) as an
exorcist in early Jewish literature.>® The Messianic expectation attested in Qumran literature
(4Q521) is also regarded as the exegetical background concerning the healing works of the
Messiah.®® This Qumran text describes the expectation in which the Lord will ‘set prisoners
free’, ‘open the eyes of the blind’, ‘heal the critically wounded’, ‘revive the dead’ and ‘send
good news to the afflicted’.®* The description in 4Q521 has parallels to Matthew 11.2-5, the

answer regarding ‘the works of Christ’ (ta épya ToU Xpiotot, Matt 11.2): ‘the blind receive

% In Mark and Luke, Jesus is addressed as ‘Son of David’ only in the story of healing a blind man around
Jericho (Mark 10.47, 48; Luke 18.38, 39). Another occasion where the description ‘Son of David’ appears is in
the discussion of Christ’s identity: he is both David’s son and David’s Lord (Mark 12.35-37; Luke 20.41-44),
which is also included in Matthew (Matt 22.41-46).

57 Cf. Konradt, Israel, p. 44.

58 For a recent sketch of the views on this issue, see H. Daniel Zacharias, Matthew’s Presentation of the Son
of David: Davidic Tradition and Typology in the Gospel of Matthew (London: Bloomsbury T&T Clark, 2017),
pp. 87-95.

% Wis. 7.17-22, 11Q11(ApPs?) and Josephus, Ant. 8.42-49; Dennis C. Duling, ‘Solomon, Exorcism, and the
Son of David’, The Harvard Theological Review, 68.3 (1975), 235-52 (p. 248); Zacharias, Matthew'’s
Presentation, pp. 89-90.

60 |idija Novakovic, Messiah, the Healer of the Sick: A Study of Jesus as the Son of David in the Gospel of
Matthew, WUNT, 2/170 (Tubingen: Mohr Siebeck, 2003), pp. 163-84; Richard B. Hays, Echoes of Scripture in
the Gospels (Waco: Baylor University Press, 2016), pp. 149-50.

61 The English translation of the Dead Sea Scrolls are taken from The Dead Sea Scrolls: Study Edition, ed.
by Florentino G. Martinez and Eibert J. C. Tigchelaar, 2 vols (Leiden: Brill, 2000).
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their sight, the lame walk, the lepers are cleansed, the deaf hear, the dead are raised, and the
poor have good news brought to them’. These parallels reflect a shared exegetical tradition of
Psalm 146.7—8 and Isaiah 61.1 regarding the healing works of the Messiah.°

However, it should also be noted that Matthew’s understanding of a healing Son of
David relates closely to the concept of David as the shepherd-king. In Matthew, one
significant portrayal of Jesus is his identity as the shepherd-king: the king who shepherds the
people of God. The genealogy already suggests that Jesus, son of David (1.1), is born to be
the king of Israel. The identity of Jesus as the Davidic king is further expounded when
Matthew describes Jesus being born in ‘Bethlehem” (BnfAéey, 2.1) and being a ‘ruler’
(yodpevog) who ‘shepherds my people Israel’ (moipavel Tov Aadv pou Tov TopanA, Matt 2.5—
6).5 This description strengthens Jesus’s identity as the Davidic shepherd-king,%* as David
himself was from Bethlehem, and was described as a ruler who shepherds Israel (1 Sam 20.6;
2 Sam 5.2). This identity is then exemplified in Matthew 8-9, in the context of the healing
stories, in that Jesus is addressed as ‘Son of David’ (9.27), and that he has compassion on the
crowds who are ‘like sheep without a shepherd’ (9.36). These notions show that Matthew sees
Jesus as the promised Davidic shepherd foretold in Ezekiel 34.

Ezekiel 34 speaks of God’s people Israel (34.30) as ‘sheep’ (1R2/mpéfBata, 34.2)
being mistreated by wicked ‘shepherds’ (2w7/ol moipéveg, 34.2). These shepherds (the rulers

of Israel) feed themselves and neglect the sheep (34.2—6). They neither heal ‘the sick’

62 Hays, Echoes, pp. 149-50.

83 Matthew cites Mic 5.1-3 LXX and 2 Kgdms 5.2 LXX to describe Jesus as the Davidic shepherd-king who
comes from Bethlehem and shepherds Israel. Mic 5.1-3 LXX mentions that there will be a ‘ruler’ (&pywv) from
‘Bethlehem’ (BnfAeep) who will ‘shepherd his flock” (otpavel 6 moiyviov adtod, Mic 5.3), and 2 Kgdms 5.2
LXX describes David as the ‘ruler’ (%yoduevog) who ‘shepherds my [God’s] people Israel’ (motpaveis Tov Aadv
pov Tov Topand).

84 Cf. Joel Willitts, Matthew’s Messianic Shepherd-King: In Search of ‘the Lost Sheep of the House of
Israel’, BZNW, 147 (Berlin: Walter de Gruyter, 2007), p. 110.
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((T2MT/ 70 xaxdic #xov, 34.4) nor seek ‘the lost’ (MTANMT/Td dmoAwAds, 34.4). The sheep are

scattered ‘because there are not shepherds’ (3i& o wi) elvat motpévas, 34.5 LXX).%® Therefore,
God will rescue his sheep, seek the lost and strengthen the sick (34.16). He will set up a

shepherd over his sheep, who is ‘[his] servant David’ (7217 373v/6 doidog wou Acutd,

34.23). A Davidic shepherd coming to heal the sick, who are like sheep without a shepherd, is
the imagery echoed in Matthew 9: Jesus is the Son of David (9.27) having compassion on the
people who are like sheep without a shepherd (9.36). He comes for ‘the lost sheep of the
house of Israel’ (t& mpéPBata T& dmodwléta oixou Topand, Matt 10.6; 15.24) and heals ‘the
sick” (of xaxéic &yovtes, Matt 4.24; 8.16; 9.12; 14.35).% The explicit appearance of ‘David’
and ‘healing’ in Ezekiel 34 has been highlighted by scholars, who explain this as the
scriptural background for Matthew to connect ‘healing’ to the Son of David.®’

While Matthew draws elements from Ezekiel 34, it is noteworthy that the shepherd-
king imagery in Zechariah is also employed in Matthew’s depiction of Jesus. Nolland
demonstrates the ways in which Matthew draws elements from Zechariah 9-14 to depict

Jesus as the ideal shepherd-king in contrast to the wicked shepherds mentioned in Zechariah:

85 This phrase in the MT is rTv= "5amn, literally ‘because of without a shepherd’. "3 is 953 (‘without’)
with preposition 17, expressing causation. BDB, s.v. "'5:;1’.

% The terms shared by Ezek 34 LXX and Matt 8.1-10.8 include: mpéBata (Ezek 34.2; Matt 9.36), moiwiv
(Ezek 34.2; Matt 9.36), xaxés (Ezek 34.4; Matt 8.16), amodwAds (Ezek 34.4; Matt 10.6); Aauvid (Ezek 34.23;
Matt 9.27). Cf. John Paul Heil, ‘Ezekiel 34 and the Narrative Strategy of the Shepherd and Sheep Metaphor in
Matthew’, The Catholic Biblical Quarterly, 55.4 (1993), 698—708 (pp. 700-702); Young S. Chae, Jesus as the
Eschatological Davidic Shepherd: Studies in the Old Testament, Second Temple Judaism, and in the Gospel of
Matthew, WUNT, 2/216 (Tibingen: Mohr Siebeck, 2006), pp. 205-19.

7 Wayne S. Baxter, ‘Healing and the “Son of David”: Matthew’s Warrant’, Novum Testamentum, 48 (2006),
36-50; Zacharias, Matthew’s Presentation, pp. 95-101. Novakovic also points out the ways in which Ezekiel 34
underlies Matthew’s connection of ‘Son of David’ to Jesus’s healing activities, but her focus is to explain the
underlying principle for Matthew to interpret Isa 53.4 (at Matt 8.17) as a text describing the healing activities of
the Davidic Messiah. Novakovic, ‘Matthew’s Atomistic Use’, pp. 160-61.
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he suggests that Zechariah 10.2-3 is itself an echo of Ezekiel 34.5-10,% and the important
features in Zechariah 10 are at play in Matthew 9, including a description of the people
wandering like sheep, suffering from lack of a shepherd (Zech 10.2; cf. Matt 9.36),%° and

being shown ‘compassion’: God ‘has compassion’ (2r17) on his people (Zech 10.6), and

Jesus ‘has compassion’ (emAayyvilopat) on the crowds (Matt 9.36).7 In contrast to the wicked

shepherds who neither ‘care for’ (TPD/émioxéntopat) nor ‘heal’ (8D7/idopar) the sheep
(Zech 11.16), the Lord himself will ‘care for’ (TpDR/émoxéntonat) his sheep Judah (Zech

10.3), implying that the Lord will heal his people.”* Therefore, elements from Zechariah 10
are also present in Matthew’s depiction of Jesus as the one who cares for the sheep, has
compassion on them and heals them.

More importantly, the broader context of both Ezekiel 34 and Zechariah 10 point to
the promise of forgiveness of sins upon the coming of the shepherd-king. Zechariah 9-10
foretells the coming of the king of Israel into Zion for the deliverance of his people, and
Ezekiel 34-37 foretells the coming of a Davidic ruler with an establishment of an everlasting
covenant which includes the deliverance of the people from their sins. The elements of these

prophecies are specifically included by Matthew in the Passion narrative.

% John Nolland, ‘The King as Shepherd: The Role of Deutero-Zechariah in Matthew”, in Biblical
Interpretation in Early Christian Gospels: The Gospel of Matthew, ed. by Thomas R. Hatina (London: T&T
Clark, 2008), pp. 133-46 (p. 134).

89 Zech 10.2: ‘therefore, they have wandered like sheep, they are afflicted because there is no shepherd’
(w7 P80 Y INXTIND WO ]:"3:7). The LXX has {aois (‘healing”) for 7. Scholars suggest that the
LXX translated from a Hebrew text which reads 897 instead of w7 at Zech 10.2. Gelston (the critical
apparatus of Zech 10.2 in BHQ); Nolland, ‘The King’, p. 134 note 5; Mark J. Boda, The Book of Zechariah,
NICOT (Grand Rapids: Eerdmans, 2016), p. 597.

" Nolland, ‘The King’, p. 135. The LXX has éyandw (‘love’) for ori= at Zech 10.6.

L As Nolland suggests, the negative features of wicked shepherds in Zechariah conversely imply how the
king described in Zech 9.9-10 would be positively a good shepherd. Nolland, ‘The King’, p. 144.
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Firstly, in the narrative of Jesus’s entry into Jerusalem (Matt 21.1-11), Matthew cites
Zechariah 9.9 and highlights Jesus as the ‘Son of David’. Jesus, entering Jerusalem by riding
on a donkey and a colt (Matt 21.2, 5),”? is regarded by Matthew as fulfilling (mAnpéw, Matt
21.4) the prophecy: ‘Look, your king is coming to you, meek and riding on a donkey and on a
foal, the son of a donkey” (idob 6 Pacthels cov EpyeTal oot mpals xal émBefnxig éml dvov xal
émi wéAov vidv Omoluyiov, Matt 21.5). That is, Jesus is the king who comes to Jerusalem as
prophesied in Zechariah 9. Matthew then connects this event to the title ‘Son of David’. In the
words of praise by the people, Mark has ‘Hosanna! Blessed is the one who comes in the name
of the Lord! Blessed is the coming kingdom of our ancestor David!” (Mark 11.9-10).
Matthew modifies these words to include the title ‘Son of David’: ‘Hosanna to the Son of
David! Blessed is the one who comes in the name of the Lord!” (Matt 21.9)"® By citing
Zechariah 9.9 and highlighting ‘Son of David’ in this event (Matt 21.1-11), Matthew
expresses subtle implications regarding Jesus’s entry to Jerusalem.

‘Son of David’, as this phrase appears in Matthew, is connected mostly to Jesus’s
healing ministry, including once in the Passion narrative: Matthew connects Jesus’s healing
the blind and the lame in the temple to the children’s praise: ‘Hosanna to the Son of David!”
(Matt 21.14-15).”* On the other hand, Matthew’s emphasis on ‘Son of David’ in the moment
when Jesus enters Jerusalem links this title to Jesus’s life mission: the forgiveness of sins. The

purpose of Jesus entering Jerusalem is to give his life as a ransom for many (Matt 20.28),

2 Matthew follows Zech 9.9 which describes the king riding on two animals (cf. Mark 11.2-7 and Luke
19.30-35, which only record one: méAog ‘a foal’). Matthew describes the two animals as ‘a donkey’ (8vog) and ‘a
foal, son of a donkey’ (mé&Aog vids vmoluylov), probably reflecting a literal translation of 9131 (‘a donkey’) and
MINNR~13 7Y (‘a male donkey, son of a donkey’) in Zech 9.9 MT. The LXX has dmo{iytov ‘a donkey’ and
méAos véos ‘a young foal” respectively.

3 Cf. Luke 19.38, where ‘David’ is not mentioned and Jesus is referred to as ‘the king’ (6 fagtieds).

4 This healing and the praise that follows is mentioned only by Matthew. The connection between this
healing and the praise is pointed out by Baxter, ‘Healing’, p. 38.
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which is Jesus’s life mission revealed in the genealogy, where ‘son of David’ appears: Jesus,
‘son of David’ (Matt 1.1), is born to ‘save his people from their sins’ (Matt 1.21). In the
narration of the Last Supper, Matthew again highlights Jesus’s life mission as for the
forgiveness of sins when he narrates Jesus’s notion concerning his blood as ‘my blood of the
covenant, which is poured out for many for the forgiveness of sins’ (16 aiud wou T diabiung
TO mepl MOAAGY Exyuvvopevoy eig ddeay apaptidy, Matt 26.28). In Mark and Luke, the phrase
elg adeawv apapmiidv refers to the purpose of John’s baptism: ‘a baptism of repentance for the
forgiveness of sins’ (Mark 1.4; cf. Luke 3.3). Matthew, by contrast, relates it to Jesus’s
blood,” emphasising that the forgiveness of sins is accomplished upon the death of Jesus.

Moreover, concerning Jesus’s saying in the Last Supper, Matthew might have
recognised the prophecy of deliverance in Zechariah 9 from the phrase ‘blood of the
covenant’:

13 0 PR Tan AR oW 07737273 NNTO2 (Zech 9.11)

As for you, because of the blood of your covenant, | will release your prisoners from a
pit without water in it.”

The ‘prisoners’ in this passage refer to the captives who hope for return and restoration (Zech
9.12). In other words, the coming of the king (Zech 9.9) marks the end of exile. This concept
is crucial in Matthew, as he highlights the exile in the genealogy of Jesus, in which the

generations beginning from ‘the deportation to Babylon’ are ended with the coming of Christ

> Matthew does not include the phrase eis &dbeatv apaptidv in his account of John’s baptism (Matt 3.1-6).
On the other hand, this phrase does not appear in Mark and Luke regarding the blood of Jesus (Mark 14.24; Luke
22.20).

7® The first half of Zech 9.11 is slightly different in the LXX, which has év alpatt diabxrs eaméoreitag
‘because of the blood of covenant you will send” for "nM5w TN°737073 ‘because of the blood of your
covenant I will send’. ‘The blood of your covenant’ can be understood as ‘the blood of the covenant with you’,
which means the blood of the covenant that the Lord made with Israel (cf. Exod 24.8).
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(Matt 1.17), who is born to save his people from their sins (Matt 1.21).”” Matthew
understands Jesus as the coming king mentioned in Zechariah 9.9 (cf. Matt 21.4-5), the
connection of ‘for the forgiveness’ to the ‘blood of the covenant’ (Matt 26.28) then further
resonates with the deliverance of God’s people described in Zechariah 9.9—12. This resonance
strengthens the designation of Jesus as the king who comes to Jerusalem to pour out his blood
for the forgiveness of sins, marking the end of exile and fulfilling the word of God through
the prophets.

Furthermore, Matthew’s portrayal of Jesus, Son of David, pouring out his blood of the
covenant for the forgiveness of sins also indicates that the promise about the Davidic
shepherd mentioned in Ezekiel 34-37 is fulfilled in Jesus. Jesus’s pouring out of his ‘blood of
the covenant’ means an inauguration of a covenant:’8 the phrase ‘the blood of the covenant’
(1o alua Tijs dwebruns), which appears both in Mark 14.24 and Matthew 26.28, is generally
recognised as alluding to Exodus 24.8,”° where ‘the blood of the covenant’ (R"°3r1-07/70
alua tis dwebrxng) appears in the ceremony when the Lord made a covenant with Israel at
Sinai.® Given that pouring the blood means making a covenant, Matthew might have in mind

the fulfilment of the promise about the inauguration of the everlasting covenant, particularly

when he links the forgiveness of sins to the blood of the covenant.

" Hays, Echoes, pp. 107-16; Francis Watson, The Fourfold Gospel: A Theological Reading of the New
Testament Portraits of Jesus (Grand Rapids: Baker Academic, 2017), pp. 33—-40. Matthew shows that the
deportation to Babylon is the key moment in the history of Israel, which he summarises as: ‘So all the
generations from Abraham to David are fourteen generations, and from David to the deportation to Babylon
fourteen generations, and from the deportation to Babylon to the Christ fourteen generations’ (Matt 1.17).

78 Cf. Heb 9.18 ‘not even the first covenant was inaugurated without blood’. Cf. Hagner, Matthew 14-28, p.
773.

™ Davies and Allison, 111, p. 473; Marcus, Mark 8-16, pp. 958, 966-67; France, Mark, p. 570.

80 Scholars also point out that Zech 9.11 alludes to Exodus 24.8, and Matthew has both texts in mind.
Nolland, Matthew, p. 1079; Clay Alan Ham, The Coming King and the Rejected Shepherd: Matthew’s Reading
of Zechariah’s Messianic Hope, NTM, 4 (Sheffield: Sheffield Phoenix, 2005), pp. 100-101; Charlene McAfee
Moss, The Zechariah Tradition and the Gospel of Matthew, BZNW, 156 (Berlin: de Gruyter, 2008), p. 155.
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Prophets Isaiah, Jeremiah, and Ezekiel foretell that God will make a covenant in the

future: in Isaiah and Ezekiel, an ‘everlasting covenant’ (221Y N713/01ab¥xn aiwvia, Isa 55.3;
Ezek 37.26) is mentioned; in Jeremiah, a ‘new covenant’ (WM N°723, Jer 31.31 MT //

oabnxn xawn, Jer 38.31 LXX) is mentioned. All of these are mentioned with the forgiveness
or cleansing of sins.t Among these passages, Ezekiel 37 has further implications concerning

the context of Matthew. In Ezekiel 34 and 37, ‘a covenant of peace’ (212% N713/d1ab%xn
eiphvns, 34.25; 37.26), which is an ‘everlasting covenant’ (221 N 72/dwbun aiwvia,
37.26), is mentioned along with the promise of the future shepherd-ruler David (77177/Acuto,

34.23-24; 37.24-25), who will forever be the king of God’s people (37.24).82 The
inauguration of the everlasting covenant marks the end of the exile (37.21-28), at which God
will save his people from their sins:®

ploopal adtols &md macdy TEY dvopudy alTd Gv Nudptosay év adtals xal xabapié
adtols (Ezek 37.23 LXX)

I will rescue them from all their lawless acts, whereby they have sinned, and | will
cleanse them.®

8 Isa 55 LXX: God ‘will show mercy that he will abundantly forgive your sins’ (éAenfvoetar 671 éml moAY
adnael Tag apaptiag Hudv, 1sa 55.7). Jeremiah 38 LXX [31 MT]: God ‘will be merciful to their iniquities’ (TAews
goopal Tais aduialg adTév, 38.34 LXX // DNYS nooN ‘I will forgive their iniquities’, 31.34 MT) and ‘will
remember their sins no more’ (Tév auapTt@dy adTdv od W) uvnodd éti, Jer 38.34 LXX).

82 At Ezek 37.24, the MT has ‘David will be a king” (751 T17) while the LXX has dpywv (‘a ruler’) for
‘[573. It is also noteworthy that, speaking of the future restoration of Israel, I1sa 54.10 also mentions the covenant
of peace (3 diabpey i elphvys cov, “the covenant of your peace’/>15®W NI73, ‘my covenant of peace’), which
is characterised by God’s mercy (8\eog/édeéw): ‘in everlasting mercy, | will show mercy on you’ (év éAéet aiwviw
E\eow oe/ToNMRMAN 0D TOMA, Isa 54.8).

8 See also Piotrowski’s arguments for Ezek 37.23 as the scriptural basis of Matt 1.21. Nicholas G.
Piotrowski, ““I Will Save My People from Their Sins™: The Influence of Ezekiel 36:38b—29a; 37:23b on
Matthew 1:21°, Tyndale Bulletin, 64.1 (2013), 33-54 (pp. 7-11).

8 The translation is taken from NETS. Regarding émd macdv tév dvopév adtév (‘from all their lawless
acts’), MT has B nawn $2n (‘from all their dwelling places’).
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Therefore, Matthew’s emphasis on ‘Son of David’ upon Jesus’s entry into Jerusalem (Matt
21.9) and the connection of ‘forgiveness of sins’ to the ‘blood of the covenant’ shows his
understanding of the promise regarding the coming of a Davidic shepherd-king in Ezekiel 34
and 37 as fulfilled in Jesus. The healing Son of David (Ezek 34) is also the Son of David who
saves his people from their sins (Ezek 37).

The above discussion shows that the shepherd imagery and the coming of the king of
Israel in Ezekiel and Zechariah are carefully woven together by Matthew in the descriptions
of Jesus’s healing and forgiveness of sins. Jesus is the Davidic shepherd-king foretold by the
prophets who brings forth God’s promised healing and forgiveness. The introduction of a
healing Son of David in Matthew 9.27 and the people as sheep without a shepherd in Matthew
9.36 connect the healing ministry and the forgiveness of sins, as shown by Matthew’s use of
the Davidic shepherd-king imagery both in Matthew 9 and in the Passion narrative. More
importantly, in both Matthew 9.27 and 9.36, Jesus is at the same time portrayed as merciful
(Eheéw, 9.27; omhayyvilopat, 9.36). Therefore, the significance of the citation Hosea 6.6 in the
story of Jesus’s table fellowship with sinners (Matt 9.9-13), which contains elements of both
healing and forgiveness of sins, should be explored with reference to Matthew’s portrayal of

Jesus as the merciful shepherd-king who heals and saves his people from their sins.

4.2 The significance of the citation of Hosea 6.6 in Matthew 9.9-13

Matthew 9.9-13 contains a story about Jesus’s table fellowship with ‘sinners and tax
collectors’ (TeAddvat xal apaptwlot), which is also narrated in Mark 2.14-17 and Luke 5.27—
32. All three accounts record that the Pharisees ask why Jesus eats with sinners and tax
collectors. Jesus responds by stating that the sick need a physician and that his purpose is to
call sinners. In contrast to Mark and Luke, however, Matthew includes a citation from Hosea

6.6 in Jesus’s response:
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xal {06vteg of Paptoaiot EAeyov Tois uabyraic adTol: dia Ti uetd @Y TEAWVEY xal
GuapTwAdy éoblel 6 diddaxalos Vs 6 0t dxoloag eimev: od xpelav Exovay of
ioxVovteg iatpol AN of xaxdic Exovtes. mopeubévtes 0 uabete Tl éotiv: Edeog BEAw xal
o0 Buatav: od yap HABov xaréoar dixaious GANG duaptwlols. (Matt 9.11-13)

When the Pharisees saw [this], they said to his disciples, ‘Why does your teacher eat
with tax collectors and sinners?’ But when he heard [it], he said, ‘Not those who are
well have need of a physician, but those who are sick. Go and learn what is “I desire
gAeog but not sacrifice.” For I came not to call the righteous, but sinners.’

The phrase ‘Go and learn what is “T desire £\eog but not sacrifice’, which is peculiar to
Matthew’s account of this story, is placed between Jesus’s first statement about the sick and
the second statement about sinners (cf. Mark 5.17; Luke 31-32). In this way, the quotation ‘I
desire \eog but not sacrifice” (Hos 6.6 in Matt 9.13) becomes part of the explanation of eating
with sinners, and the phrase ‘go and learn’ suggests that a correct understanding of this
quotation is the key to understanding Jesus’s table fellowship with sinners. It is then
necessary to explore the possible meanings of €ieog BéAdw xal o0 Buaiav in order to investigate

the reason why Matthew cites these words in this story.

4.2.1 The meaning of &lcoc Oéiw Kkai 0 Bvoiav

The citation of €\eog BéAw xal od Buaiav in Matthew 9.13 is situated in a story that pertains to
both healing and forgiveness of sins. Before exploring the function of this citation in this story
and to its broader context, Matthew 8-9, two matters of debate should be discussed. First, the

meaning of €\eog, which is a translation of =7or7, is much debated. Second, the meaning of the

negation xal ov Buciay is also a matter of concern.
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4.2.1.1 The meaning of &icog in Hosea 6.6 LXX
The meaning of £\eog in Hosea 6.6 LXX is much debated. Scholars dispute whether =Tor in
Hosea 6.6 refers, broadly speaking, to ‘faithfulness to God’,% ‘kindness to humans’,% or ‘love
(to God and fellow humans)’.8” Consequently, it is a matter of debate whether #\eog refers to
faithfulness to God or kindness to humans in Hosea 6.6 LXX.%8

In its earliest attestations in Greek literature, £eog (and its verb éAecw) refers to the
emotion ‘pity’.8 However, &\eoc in the Septuagint denotes much more than an emotion.
"EXeog is employed mostly in translating Tom.%° This Hebrew word has been frequently
employed to describe kindness and benevolence, such as God’s kindness towards his

creatures and human kindness towards fellow humans.®® Sometimes it is mentioned with

reference to one’s faithfulness in relationship with fellow humans (e.g., Gen 20.13; 21.23,;

8 Examples include: ‘loyalty’ (Wolff, Stuart, Joosten), ‘devotion’ (Mays) and ‘steadfast love [to God]’
(Dearman). Wolff, Hosea, p. 105; Douglas Stuart, Hosea—Jonah, WBC, 31 (Dallas: Word, 1987), p. 98; Jan
Joosten, <70, “Benevolence”, and £\eog, “Pity”: Reflections on Their Lexical Equivalence in the Septuagint’, in
Collected Studies on the Septuagint: From Language to Interpretation and Beyond, FAT, 83 (Tubingen: Mohr
Siebeck, 2012), pp. 97-111 (p. 109); James Luther Mays, Hosea: A Commentary (London: SCM, 1969), p. 86; J.
Andrew Dearman, The Book of Hosea, NICOT (Grand Rapids: Eerdmans, 2010), pp. 196-97.

8 Examples include: ‘mercy’ (Andersen and Freedman) and ‘kindness/goodness’ (Macintosh, Gruber).
Andersen and Freedman, Hosea, p. 426; Macintosh, Hosea, p. 233; Mayer I. Gruber, Hosea: A Textual
Commentary, LHBOTS, 653 (New York: Bloomsbury T&T Clark, 2017), p. 294.

87 Examples include: ‘love’ (Harper) and ‘Giite (obedience to God and kindness to fellow humans)’ (Gisin).
Harper, Amos and Hosea, p. 286; Gisin, Hosea, pp. 279-80.

8 For example, Joosten suggests that the meaning of the term has shifted from ‘loyalty toward God’ (7217 in
Hos 6.6) to ‘mercy toward humankind’ (8Aeog in Hos 6.6); Joosten, ‘7011, “Benevolence™, p. 109. By contrast,
Ribbens argues that £€\eog in Hos 6.6 maintains the meaning of Tom in Hos 6.6, meaning ‘human covenant
faithfulness to God’; Ribbens, ‘Whose “Mercy”’, p. 387 note 24.

8 See further below, §7.1.2.2.

% Around 170 occurrences; Hatch and Redpath, s.v. ‘€\eog’. Conversely, Tom is mostly translated as #\eog
in the LXX; Hans-Jiirgen Zobel, ‘“7017°, TDOT, v, p. 44-64 (p. 45).

1 BDB, s.v. ‘L. ‘IOH’ Recently, Ziegert has provided a definition of TOrT as ‘an action performed by one
person for the benefit of another to avert some danger or critical impairment from the beneficiary’ and suggested
that ‘kindness’ is the most fitting word for its English translation; Ziegert, ‘What Is 'rQrfr’, pp. 726, 731.
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47.29; 1 Sam 20.8).°2 Sometimes it is combined with N 73 (‘covenant’) to describe God’s
faithfulness towards his people (Deut 7.9; 1 Kgs 8.23 // 2 Chr 6.14; Neh 9.32).% Having been
mostly employed to translate <TorT, £\eog in the Septuagint means more than an emotion or an

attitude because it often refers to concrete deeds of kindness in these contexts,®* and thus it
can be understood as moral excellence. For example, Micah 6.8 and Zechariah 7.9 states that
€\eog (translating TTomT) is required by God. In both texts, it is juxtaposed with xpipa
(translating vDWnN, ‘justice’; Mic 6.8; Zec 7.9), which relates to social justice (Mic 6.10-12;
Zec 7.10).

Similarly, a connection of £€\eog to moral excellence is present in Hosea. "EAeog

(translating =TomT) first appears in a description concerning covenant-making and is juxtaposed

with ‘righteousness’ (DT3/0txatoavvy) and ‘justice” (LDWN/xpiua):

(Hos 2.21 MT) 0 r7217 TOM2Y 1owndy P21 ) BEL"ab)

xal pvoTelooual ot EuauTé v Oixaloohvy) xal &v xpluatt xal v éAéet xal év oixTipuols
(Hos 2.21 LXX)

And | will betroth you to me in righteousness, in justice, in kindness and in
compassion.*

Speaking within the context in which God will make a covenant (772 "N723/0wbfnoopat

dtabny, ‘I will make a covenant’, Hos 2.20 MT/LXX), the phrase ‘in righteousness, in

justice, in kindness and in compassion’ indicates ‘the foundational components’ of this

92 Cf. HALOT, s.v. ‘Il 017",
% Zobel, 70r1°, TDOT, V, p. 60.

% Similarly, Ziegert suggests that <TOr designates an action rather than an attitude’; Ziegert, ‘What Is 1915’,
p. 728.

% Translated from the MT (the LXX expresses similarly). In English Bibles, this verse is in Hos 2.19.
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covenantal relationship.%® Both parties keep the covenant by showing these virtues:®’ the Lord
performs deeds of righteousness, justice, kindness and compassion towards his people,®® and
the people’s loyalty towards God is reflected by whether they have these virtues.*

—TOM/EAeog then appears again in the context concerning keeping the Law of God. In

Hosea 4.1-2, cursing, lying, murder, stealing, and adultery are regarded as lacking ‘kindness’

(TOM/#Xeog) and knowledge of God’ (R TOR NYT/émiyvwag Beol). Lacking these is the
result of forsaking ‘the Law of your God” (98 N7IN/vépos Beol cou, 4.6),2%° which is
regarded as ‘sin’ (MRWM/apaptia, 4.8) and as forsaking the Lord (4.10, 12). God’s demand for
=Tor/€\eog is then mentioned in Hosea 6 (6.4, 6), which is again juxtaposed with ‘knowledge
of God’ (B DR NWT/émiyvwots Beod, 6.6; cf. 4.1). This suggests that what God demands in
Hosea 6.6 (TTor/£Aeos and DoTON nY/éniyvwaots Beol) entails what God wants to find from

his people mentioned in Hosea 4.1-2: no cursing, no lying, no murder, no stealing, and no

adultery. Therefore, Tor/gAeos in Hosea 6.6 most likely refers back to Hosea 4.1-2 and means

kindness towards fellow humans.

% Andersen and Freedman, Hosea, p. 283.

97 Cf. Scholars’ description of TTOr as among the ‘covenant virtues’ (Glynn) or ‘virtues of covenant fidelity’
(Hwang); Glynn, ‘The Use and Meaning’, p. 50; Jerry Hwang, Hosea: A Discourse Analysis of the Hebrew
Bible, ZECOT (Grand Rapids: Zondervan, 2021), p. 144.

% In Hosea, there are descriptions concerning God’s righteousness (10.12) and mercy (2.25 MT/LXX; 14.4
MT/LXX) towards his people. As commentators suggest, the four elements mentioned in Hos 2.21 MT/LXX are
described as the bride-price which a bridegroom would pay to establish a marriage; these elements thus are what
the Lord does towards his people in this relationship; Mays, Hosea, p. 51; Hwang, Hosea, pp. 113-14. By
contrast, Sakenfeld regards these as the gifts the Lord gives to the people of God so that they can possess these
virtues; Katharine D. Sakenfeld, The Meaning of Hesed in the Hebrew Bible: A New Inquiry, HSM, 17
(Missoula: Scholars, 1978), p. 182.

% Hosea speaks of the people of God as required to show ITPT3/dixatoctvy (10.12), LRWN/xpipa (12.7
MT/LXX) and Tor/€\eos. (4.1; 6.4, 6; 12.7 MT/LXX).

100 |ying, murder, stealing, and adultery mentioned in Hosea 4.1-2 are precisely the prohibitions stated in
the Decalogue.
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The understanding of €\eog in Hosea 6.6 should also include its relation to its cognate

verb éiecw in Hosea (1.6, 7; 2.3, 6, 25, 14.3 LXX; all translating @r7). Just as the people’s

lack of &\eog (4.1, 6.4) is reiterated, their fate of not being shown mercy is also emphasised
(1.6; 2.6 LXX). Because the people forsake God, God ‘will not have mercy’ (00 un éAenow,
2.6 LXX) on them and will bring judgement upon them: destruction, desolation, exile and
oppression by enemies (4.3; 5.7; 8.10). The people are described as being struck by God (6.1)
and wounded (5.13). Conversely, when they return to God, God will ‘have mercy’ (éAeéw,
14.4; cf. 2.25 LXX) on them: God will restore and forgive them (14.5-8 LXX).1%* Returning

to God is mentioned in terms of ‘keeping kindness and justice’ (7w wBDWMY TOM/EAeov xal

xplpa dvAacoov, 12.7 MT/LXX) and hoping for God’s healing (6.1). In this way, in Hosea
LXX, the pair of cognates £\eog and é\ecw together express an interrelationship between

God’s willingness to show mercy and God’s demand to his people to show kindness towards

their fellow humans.

This interrelationship, as discussed above, is present in the use of the verbs éAeéw and
omAayyvilopat in Matthew 18.21-35,1%2 which is about forgiveness of sins.'% This suggests
that the meaning of £\eog in Matthew 9.13 might pertain to this interrelationship because
Matthew 9.9-13 is a story about sinners. In other words, regarding Matthew 9.13, the

meaning of £€\eog should be explored with the consideration of this interrelationship between

101 God’s forgiveness is expressed in terms of God’s anger being turned away from them (14.5 MT/LXX),
which can be referred to the people’s prayer: ‘Take away all iniquity” (71V Nwn-52, 14.3 MT; cf. LXX, which
has w) Adfyre ddixiav, ‘Do not take injustice [into account]’). In describing God’s restoration, the MT has ‘I will
heal their apostasy’ (QN2WR XDIR, 14.5), while the LXX has ‘I will heal their dwellings’ (idoopat Tag
xatowdas adTév). Wolff points out that the LXX might have understood ©n2awn as derived from 2w~ ‘dwell’
(cf. Hos 11.7; Jer 2.19; 3.22; 5.6); Wolff, Hosea, p. 192.

102 See above, §84.1.2.1.
103 See further below, §4.2.2.



127

God’s mercy and God’s demand for mercy, which is reflected by the congnates £Aeog and

élegw in Hosea LXX.

4.2.1.2 The negation xai ot Gvaiav rhetorically emphasises &leog Gédw

The meaning of xai o0 fuciav (‘but not sacrifice”) in Matthew’s citation of Hosea 6.6 is also a
matter of concern. Kai o0 in Matthew’s citation is in accordance with the translation reflected

in Codex Alexandrinus and some witnesses, which give a word-for-word translation of 81 as
xal ov and 11 as 7 in Hosea 6.6.1%* Since Matthew only cites the first half of Hosea 6.6,

writing xal o0, which appears as a negation of Gucie, it is important to discern what meaning
is conveyed through such negation.1%

Since Matthew highlights that the salvation of people from their sins is achieved by
Jesus (Matt 1.21; 26.28),1% it might be possible that Matthew would regard temple sacrifice
as no longer necessary for taking away sins and use Hosea 6.6 to indicate this.®” However,
Matthew 9.9-13 does not appear as a story about negation of sacrifice. It seems more likely
that Matthew uses Hosea 6.6 in the sense which is expressed by the rhetorical character of the
negation.

As scholars suggest, the negation ‘but not’ (821) in Hosea 6.6 belongs to a kind of

idiom for rhetorical purpose, that is, the negation can serve, rhetorically, to throw emphasis on

the one thing that is not negated. Concerning the use of this idiom, Guillaume points out that

104 As discussed above, §2.1.1.2; some witnesses show a translation of both 81 and 17 in Hos 6.6 as 3.

105 As discussed above, §2.1.1.2, it is possible to interpret the parallel structure of Hos 6.6 as reading both
halves as a negation, or reading both halves as a comparison.

106 Matt 20.28, which is taken up from Mark 10.45, also points out that Jesus’s sacrifice is for the
redemption of many people, while 1.21 and 26.28 are unique to Matthew.

107 For example, Keith regards Matthew’s citation of Hos 6.6 as indicating that sacrifices are no longer

necessary for forgiveness of sins; Keith, ‘Les citations’, p. 73.
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the negation is often juxtaposed with an exception.!%® Emphasis is gained by denying
something, for affirming the exception; the negation is not absolute but is relative to the
exception.1% The repudiation of sacrifice (e.g., Jer 7.22-23; Hos 6.6; Amos 5.21-24; Mic
6.6—8), which is juxtaposed with the demand for righteousness or obedience, is ‘an intentional
emphasis on the latter without any condemnation of the former’.11 Kruse has a similar
observation concerning a juxtaposition of two statements, a negation and an affirmation,
which is meant to emphasise the affirmed thing.*'! He calls this idiom ‘dialectical
negation’.!*2 This idiom usually appears as ‘not A, but B’.1'® Sometimes the order of the two
statements is reversed, appearing as ‘B but not A’, an example of which is ‘I desire mercy but
not sacrifice’ (Hos 6.6).1* In Greek, the sentence pattern od ... 4AA& (‘not ... but’; so similarly

w ... 9¢) can also be employed to express this idiom.**°

In juxtaposing a negation (‘not A”) with an affirmation (‘B’), the use of the negation in

this idiom is meant to emphasise the one thing which is not negated. Conversely, the

108 Alfred Guillaume, Prophecy and Divination among the Hebrews and Other Semites, Bampton Lectures,
1938 (London: Hodder and Stoughton, 1938), p. 370.

109 Guillaume, Prophecy, p. 371.
110 Guillaume, Prophecy, p. 372.
11 Kruse, ‘Dialektische Negation’, p. 386.
112 Kruse, ‘Dialektische Negation’, p. 391.

113 The statement that is negated ‘usually placed first® (meist steht sie an erster Stelle); Kruse, ‘Dialektische
Negation’, p. 386.

114 Andrew H. Bartelt, ‘Dialectical Negation: An Exegetical Both/And’, in Hear the Word of Yahweh:
Essays on Scripture and Archaeology in Honor of Horace D. Hummel, ed. by Dean O. Wenthe, Paul L.
Schrieber, and Lee A. Maxwell (St. Louis, MO: Concordia, 2002), pp. 57—-66 (p. 60). Another example of ‘B but
not A’ is Joel 2.13: ‘Rend your hearts but not (581/xal wn) your garments’. This is an emphasis on being
sorrowful for sins from one’s heart, which is not meant to restrain people from rending of garments. Both Hos
6.6 and Joel 2.13 are included in Kruse’s list of the examples of this idiom; Kruse, ‘Dialektische Negation’, p.
389.

115 See BDF 8448, note 1, which regards one of the meanings of o0 ... @AAd as ‘not so much...as’, with
which ‘the first element is not entirely negated, but only toned down’. Guillaume also discusses examples of this
idiom in the New Testament, such as Matt 6.19 (u ... 8¢); Guillaume, Prophecy, p. 371.
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expression ‘not A’ is not meant to negate or condemn ‘A’. Kruse suggests that this idiom
should be understood as ‘not so much A as B’*° or as ‘rather’ B.1!’ That is, A is not
absolutely negated, and the emphasis is rather on B, in the sense that B is comparatively more
important.}'® Similarly, Bartelt suggests that ‘the negated side’ is ‘not really negated’ but is
‘in some way subordinated to or qualified by the positive statement’. He suggests that the
idiom should be understood as ‘not just ... but especially’ or ‘not so much A but more

importantly B*.1*® Consequently, both Kruse and Bartelt suggest that ‘but not’ (%1) in Hosea

6.6 should be understood as a comparative: ‘more than’.*?°

However, when the emphasis is on the positive statement and the negation is only
rhetorical, it does not necessarily mean that there is a comparison between the two statements
in the sense that the negated side is subordinated to the positive statement. One example can
be found precisely from Matthew 9.13: ‘for | came not to call the righteous, but sinners’ (00

yap HM0ov xadéoar diealovs dANG Guaptwlols).t? It is in the form of the idiom of rhetorical

negation (o0 ... @A\, not A but B),'?2 which is employed to emphasise the importance of

116 “nicht so sehr A als vielmehr B’; Kruse, ‘Dialektische Negation’, p. 386; cf. p. 390.
117 Kruse, ‘Dialektische Negation’, p. 390.

118 Kruse gives Exod 16.8 as an example: ‘Your murmurings are not against us, but against the Lord’. He
points out that this saying is not to deny the fact that the Israelites murmured against Moses. He suggests that the
sense of this saying is: ‘the fact that [your murmurings] is against us can be neglected; it is not worth
mentioning. The important thing here is rather the consideration under which your murmuring is directed against
God.” (Dass es gegen uns geht, kann man vernachlassigen; es ist nicht der Rede wert. Das Wichtige, worauf es
hier ankommt, ist vielmehr die Riicksicht, unter der euer Murren gegen Gott gerichtet ist.) Kruse, ‘Dialektische
Negation’, p. 390. This suggests that Kruse understands this idiom as regarding the murmuring against Moses as
comparatively less important because it is the murmuring against the Lord that matters.

119 Bartelt, ‘Dialectical Negation’, pp. 59-60.

120 Both Kruse and Bartelt also point out that the use of 72 in the second half of Hosea 6.6 supports the
understanding of 851 in the first half as ‘more than’; Kruse, ‘Dialektische Negation’, p. 391; Bartelt, ‘Dialectical
Negation’, p. 60. Similarly, Guillaume, Prophecy, pp. 37273 note 1.

121 Matt 9.13 // Mark 2.17 // Luke 5.32.

122 This saying has been recognised as the idiom of relative or dialectical negation; e.g., Guillaume,
Prophecy, p. 374; Arulf Kuschke, ‘Das Idiom der »relativen Negation« im NT’, Zeitschrift fir die
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Jesus’s call for sinners; it is not meant to deny the righteous.1? This emphasis, at the same
time, is not likely to be a comparison which regard the righteous as less important than
sinners or suggest that the call for sinners is more important than the call for the righteous.?
It is more reasonable to regard the negation as making an effect of throwing all emphasis on
the one thing that is not negated: above all, Jesus comes to call sinners.

Concerning the negation ‘I desire mercy but not sacrifice’ (xal o0, ‘B but not A”) in
Matthew 9.13, Luz understands Hosea 6.6 in Matthew 9.13 as a dialectical negation in the
sense of comparison, suggesting that fucia is not denied but made inferior to \eog: ‘I desire
mercy more than sacrifice’.1?> However, since Matthew cites only the first half of Hosea 6.6
(writing xal 00) and places it right before the negation ‘not the righteous but sinners’ in which
the righteous is not likely to be regarded as less important, it is more reasonable to understand
the rhetorical effect of ‘mercy but not sacrifice’ in light of the rhetorical effect of the negation
‘not the righteous but sinners’, such that both negations are employed for the same rhetorical
effect. They throw all emphasis on ‘I desire mercy’ and ‘I came to call sinners’, while
‘sacrifice’ and ‘the righteous’ are neither denied nor downgraded. This understanding is also

fitting in the context of Matthew 9.9-13, in which matters concerning sacrifice are not

Neutestamentliche Wissenschaft und die Kunde der Alteren Kirche, 43 (1951), 263; Rudolf Pesch, Das
Markusevangelium, 2 vols (Freiburg: Herder, 1976), 1, p. 166; France, Matthew, p. 135.

123 It is hard to understand if this saying is meant to deny Jesus’s call for the righteous. It is difficult to
discern what this saying would mean concerning the status of ‘the righteous’, as various suggestions for the
possible meaning have shown. For a summary of the suggestions, see Davies and Allison, Matthew, 11, p. 106, in
which they conclude: ‘we regrettably fail to see any way to judge between them’.

124 Contrary to Pesch, who understands the negation as rhetorical, but regards it as a comparative which sets
“priority’ (Vorzug) of sinners over the righteous; Pesch, Das Markusevangelium, I, p. 166; he is followed by
Peter Dschulnigg, Das Markusevangelium, ThKNT, 2 (Stuttgart: Kohlhammer, 2007), pp. 98-99.

125 <'Matthew] did not abolish the cultic law but made it inferior to the love command’ (Luz’s German
original: ‘der das Kultgesetz nicht abschaffte, sondern gegentiber dem Liebesgebot zurticktreten lieR”); Luz,
Matthew 8-20, pp. 33-34; Ulrich Luz, Das Evangelium nach Matth&us (Mt 8-17), EKK, 1/2 (Ziirich: Benziger,
1990), p. 44.
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described.'?® There is no good reason to understand the citation of Hosea 6.6 in this passage
as indicating that sacrifice has been made inferior. It is more reasonable to see the citation as
merely an emphasis on God’s will for £Aeos.

Therefore, the significance of Hosea 6.6 in Matthew 9.13 should be explored
focussing on the reason why God’s demand for €\eog is emphasised in this story, and on the
ways in which this demand relates to God’s ‘mercy’ (éAeéw and omAayyvilopat) shown in

Jesus’s healing ministry.

4.2.2 God’s mercy and God’s demand for mercy
Matthew 8-9 speaks of God’s mercy shown through Jesus’s healing and forgiveness. In this
context, Matthew speaks of God’s demand for £€Aeog by citing Hosea 6.6 at 9.13. As discussed
above, the terms éAeéw and omhayyvifopat, which are deliberately placed into Matthew 8-9,
reflects a contemporary concept of the interrelationship between God’s mercy and God’s
demand for mercy. This interrelationship, as discussed above, is also reflected by the
congnates £\eog and éAeéw in Hosea LXX: those who have €\eos will be ‘shown mercy’
(Aew). This indicates that the demand for € eog expressed in Matthew 9.13 should be
understood with reference to this interrelationship.

This interrelationship, or in what situation humans are being shown mercy, is
Matthew’s concern. In the beatitudes, Matthew highlights who would be shown mercy:

paxaplot ot eenpoves, 8t adtol Eenbyoovrar. (Matt 5.7)

Blessed are the merciful, for they will be shown mercy.

126 So Luz also observes, ‘Nothing has been said thus far about a sacrifice’; Luz, Matthew 8-20, p. 33.
Furthermore, not even ‘ceremonial law’ is in question in Matt 9.13; as Barth points out, ‘there is no question of
opposition to the ceremonial law being meant’; Gerhard Barth, ‘Matthew’s Understanding of the Law’, in
Tradition and Interpretation in Matthew, by Gunther Bornkamm, Gerhard Barth, and Heinz Joachim Held, trans.
by Percy Scott, 2nd edn (London: SCM, 1982), pp. 58-164 (p. 83).
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While the blessing of being shown mercy is only mentioned as a statement at Matt 5.7, it is
expressed in detail in the parable of the unmerciful slave (Matt 18.23-35).12” This parable
shows the ways in which being shown mercy is the result of showing mercy, but is expressed
‘conversely’. The slave who does not show mercy to his fellow slave is condemned by his
lord: ‘Should you not have shown mercy (éAecw) on your fellow slave, as I have shown mercy
(EAegw) on you?’ (Matt 18.33) and is eventually not shown mercy (Matt 18.34).

More importantly, the parable of the unmerciful slave is about forgiveness of sins, as
both the background (Matt 18.21-22) and the conclusion (Matt 18.35) of this parable suggest.
The description ‘he forgave him the debt’ (6 davetov adijxev adé, 18.27) in this parable also
connects to the idea of ‘forgiving debts’ (&ddes Ta dbequata, Matt 6.12) as “forgiving
trespasses’ (adijte Ta mapantwpata, Matt 6.14) in Matthew 6.12-15. Furthermore, both
statements in Matthew 6.15 and 18.35 express that those who do not “forgive’ (adinut, Matt
6.15; 18.35) others will not be forgiven by God. Therefore, in the parable of the unmerciful
servant, forgiving and being forgiven is equated to showing mercy and being shown mercy. In
other words, God’s expectation of his people for forgiving each other is spoken in terms of
God’s requiring his people to ‘show mercy’ (¢éAecw). Just as God has shown mercy and
forgiven the sins of his people, so also his people are required to show mercy and forgive sins
among themselves.

When God’s will for €\eog is emphasised in Matthew 9.9-13, which is about forgiving
sins and Jesus’s call to sinners, the story is then connected to Matthew 18.23-25. The
cognates ¢Aeog and éieéw would suggest this connection. More importantly, both stories share

the key idea of sinners being shown mercy, and speaks of God’s demand from his people.

127 Both Matt 5.7 and the parable of the unmerciful slave are unique to Matthew.
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Matthew 9.9-13 is a story about sinners which is situated within the narration of
Jesus’s healing ministry, in which Matthew highlights the sick are being shown mercy. God’s
merciful healing not only pertains to cure of sickness but also forgiveness of sins. This is
suggested by the citation of Isaiah 53.4 at Matthew 8.17, which implies that Jesus is the
servant who removes both sickness and sins from the people of God. The connections of
sickness and sin, as well as healing and forgiving, are then described explicitly in Matthew
9.1-13. Jesus heals the paralysed man by declaring that the sins of the paralysed man are
forgiven (9.2-8). Then, in the following story, those sinners who come and join Jesus’s
banquet are regarded as sick and in need of the physician, Jesus (9.13). The terms ‘sinner’
(apaptwircs, 9.10, 11, 13), ‘healer’ (iatpds, 9.12) and ‘the sick’ (6 xaxéis &xwv, 9.12) connects
this story (9.9-13) to the previous story (9.2-8) with the themes of healing the sick and
forgiving sins. In this way, Matthew 9.1-13 is part of the ‘healing” (Matt 8-9), which is
described in terms of the people of God being shown mercy.

Since Matthew 9.9-13 is a story of sinners being shown mercy and ‘healed’, in light
of Matthew’s emphasis on the interrelationship between forgiving and being forgiven in terms
of ‘showing mercy’ (Matt 5.7; 6.12, 14-15; 18.33, 35), God’s will for £€\eog at Matthew 9.13
might entail two respects. First, it expresses God’s willingness to ‘show mercy’ (éAegw) on
sinners and ‘heal’ their sins. Second, it expresses the ways in which God requires those who

have been shown mercy to show kindness towards their fellows.

4.2.2.1 "EJ¢oc as restoring sinners: to ‘heal’ the lost
The Pharisees criticise Jesus for eating with sinners, probably because associating with

sinners might lead one to sin against God (cf. Ps 1.1; 26.5; Sir 13.1).128 It has been suggested

128 Cf. Eric Ottenheijm, ‘The Shared Meal—A Therapeutical Device: The Function and Meaning of Hos 6:6
in Matt 9:10-13”, Novum Testamentum, 53.1 (2011), 1-21 (pp. 9-10).
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that, ‘sinners’ (apaptwAot) in this story refer to those "IRT "W (literally ‘people of the

land’) mentioned in rabbinic literature, who are less strict on ritual purity than the
Pharisees.*® In order to keep their purity, the Pharisees would avoid eating or associating

with these 18T "W (cf. b. Ber. 43b; t. Demai 2.2). However, the term ‘sinners’ in Matthew
9.10-11 is probably not what 87T "W in rabbinic literature might entail. They are, as

other commentators point out, more likely those who have forsaken the Law of God.*3°
Associating with sinners (and tax collectors) is regarded as improper not only by the Pharisees
but also by many Jews (cf. Matt 11.19; Luke 15.1-2; 19.1-7).%3!

However, Matthew narration of Jesus’s table fellowship with sinners shows that he
regards reaching out to sinners as necessary, so that they might be ‘healed’. He narrates that
Jesus proclaims the gospel by calling for repentance and healing the sick (Matt 4.17, 23) and
then sends his disciples to do the same (Matt 10.1-8).1%2 Reaching out to sinners is part of the
healing ministry. This is implied when the story of the table fellowship is placed alongside
Jesus’s healing stories, and it becomes apparent with the features of the story. First, a proverb
about the sick needing a physician is used to explain the importance of reaching out to
sinners. Second, Matthew’s description of Jesus as ‘teacher’ (0udcaoxadog, 9.11) and the
citation of Hosea 6.6 further indicate that the table fellowship is an act for the purpose of

bringing forth God’s ‘healing’ to sinners.!3

129 William L. Lane, The Gospel According to Mark, NICNT (Grand Rapids: Eerdmans, 1974), p. 103.

130 Davies and Allison, Matthew, 11, p. 100; Craig S. Keener, The Gospel of Matthew: A Socio-Rhetorical
Commentary (Grand Rapids: Eerdmans, 2009), p. 295; Marcus, Mark 1-8, p. 226. Sanders regards these sinners
as those who ‘renounce the covenant’; E. P. Sanders, Jesus and Judaism (London: SCM, 1985), p. 178.

131 Note the generality of ‘all’ (mdvtes) of the ‘crowd’ (8xAog) in Luke 19.1-7.

132 As mentioned above, Matthew brackets Jesus’s ministry in terms of ‘proclaiming the gospel’ and ‘healing

every disease and every sickness’ (4.23; 9.25) and then describes in the same terms that Jesus sends his disciples
to ‘heal every disease and every sickness’ and ‘proclaim’ the message about the kingdom of heaven (10.1, 7).
See above, pp. 100-1.

133 The description of Jesus as diddoxalog in this story is unique to Matthew; cf. Mark 2.16; Luke 5.30.
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In Jesus’s response to the Pharisees, the proverb ‘not those who are well have need of
a physician, but those who are sick’ (o0 xpeiav éxouatv ol ioydovtes iaTpol GAA’ ol xaxdg
#yovteg) 34 is recognised as similar to some sayings attested in Graeco-Roman literature.**®
For example, ‘physicians are wont to spend their time not among the healthy, but where the
sick are’ (000’ ol iaTpol mape Tois Vylaivouaty, 8mou Ot ol vogolvtes, diatpifety eivbaoty,
Plutarch, Apoph. lac. 230F).13% A saying of Dio Chrysostom is noteworthy:

Just as the good physician (iatpds) should go and offer his services where the sick are
most numerous, so, said he, the man of wisdom should take up his abode where fools
are thickest in order to convict (¢¢ehéyyw) them of their folly and reprove (xoAd{w)
them. (Dio Chrysostom, Virt. (Or. 8) 5)**'

This saying reflects a concept that ‘the man of wisdom’ (6 ¢dpovipos avp) has a role in
correcting (2&ehéyyw, ‘convict’; xoddlw, ‘reprove’) the fools, just as a good physician goes
towards the sick and heals them. Another saying also depicts the ‘philosopher’ (db1tAéaodos) as
a ‘physician’ (latpds).r*® Similarly, Matthew’s designation of Jesus as both a ‘teacher’ and a
‘physician’ in this story reflects Jesus’s role in both teaching and healing sinners by
associating with them.3°

The task of instructing sinners is also deemed necessary by certain rabbis. For

example, the house of Hillel thinks that it is necessary to instruct sinners:14°

134 Matt 9.12 // Mark 2.17 // Luke 5.31.
135 Collins, Mark, pp. 195-96; Davies and Allison, Matthew, 11, p. 103.

136 The Greek text and the English translation are taken from Plutarch, Moralia Volume 11, trans by Frank
Cole Babbitt, LCL 245, (Cambridge, MA: Harvard University Press, 1931), pp. 382-83.

137 The Greek text and the English translation are taken from Dio Chrysostom, Discourses 1-11, trans by J.
W. Cohoon, LCL, 257 (Cambridge, MA: Harvard University Press, 1932), pp. 378-79.

138 Diogenes Laertius, Lives 2.8 Aristippus 70. For more cross references, see Collins, Mark, pp. 195-96.

139 The description of wise words as healing is also present in Prov 4.20-22; 12.18. Brown, ‘X2, p. 599.
Another description of Jesus’s eating with sinners as a way to teach them is in Luke 15.1-2: the sinners come
and listen to Jesus; Jesus receives them and eats with them. For a discussion regarding the meal in Matthew
9.10-13 as a way to heal the sinners, see Ottenheijm, ‘The Shared Meal’, pp. 10-14.

140 Ottenheijm, ‘The Shared Meal’, p. 10.
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One ought to teach every man, for there were many sinners in Israel who were drawn
to the study of Torah, and from them descended righteous, pious, and worthy folk.
("Abot R. Nat. A 3).14

However, not every rabbi takes this approach.}*? The house of Shammai contends that ‘one
may instruct a person only if he is wise and modest and is from a good background and rich’
(’Abot R. Nat. A 3).1*3 This might suggest that sinners, who are not likely to be regarded as
‘wise and modest’, have no place to study the Torah in the eyes of certain rabbis.

Therefore, a tension regarding the approach towards sinners exists: on the one hand, it
is important to keep one’s purity before God by avoiding association with sinners; on the
other hand, it is necessary to instruct sinners with the Law of God. Such tension is similar to
that which exists between the Pharisees and Jesus in Matthew 9.9—13. The phrase ‘your
teacher’ (6 dwdaoxatos Hu&v, 9.11) from the mouth of the Pharisees expresses a distinction
between Jesus and them. In this story, their difference concerns the issue of a teacher’s
approach towards sinners. The Pharisees regard eating with sinners as inappropriate, while
Jesus regards that as necessary, because sinners are in need of hearing the proclamation of the
kingdom of heaven, so that they can repent and be forgiven (cf. Matt 4.17).

The ‘uncleanness’ of sinners is not a problem for Jesus because he is a physician (Matt
9.12).14 Just as he is able to touch and cleanse a leper without getting leprosy (Matt 8.2-3),
so also he is able to dine with and teach sinners without being involved in their sins. Just as he

wills (BéAw) to make the leper clean (8.3), so also he wills (6éAw) to show mercy on sinners, so

141 Ottenheijm’s translation; in idem, ‘The Shared Meal’, p. 10.
142 Ottenheijm, ‘The Shared Meal’, p. 10.
143 Ottenheijm’s translation; in idem, ‘The Shared Meal’, p. 10.

143 A similar idea is present in Greek literature: of iatpol petd T6v vogolvrwy elalv AN’ 00 TupéTTouawy,
literally ‘the physicians are with those who are sick, but they do not fall ill of a fever’ (Diogenes Laertius, Lives
6.1 Antisthenes 6); mentioned by Collins, Mark, p. 195.
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that they can be restored and their sins forgiven (9.13).2*° This willingness is expressed by the
citation of Hosea 6.6 right after the proverb about the need of the sick for a physician (Matt
9.12-13). The citation of Hosea 6.6, in turn, connects Matt 9.9-13 to the shepherd imagery in
Matthew 9.35-36: both passages depict that Jesus goes actively towards the needy with
‘mercy’ (8Aeos, 9.13; emiayyvilopat, 9.36).

It is also noteworthy that, in Sirach, the €\eog of the Lord is depicted as teaching with a
shepherd imagery:14°

bl4 1 4 3 \ ~ A 3 4 \ ’ \ A ) 4
€\eog O xuplov €ml mioay oapxa: EAEyywy xal Tadedwy xal 010aoxwy xal EmaTpédwy
< \ \ 4 el ~ H

wg motwny To moluviov adtol. (Sir 18.13)

But the mercy of the Lord is towards all flesh. He reproves, chastises, teaches and
turns them back, like a shepherd does these to his flock. (Sir 18.13)

Therefore, the connection of Matthew 9.9—13 to the shepherd imagery by the theme ‘mercy’
further suggests the ways in which the Pharisees lack gAeog: Jesus is the merciful shepherd
who is willing to go and find the lost sheep, while the Pharisees are not willing to do so. As
discussed above, Matthew describes Jesus as the merciful Davidic shepherd-king, a shepherd
imagery which is based on Ezekiel 34 and Zechariah 10.24” The echoes of Ezekiel 34 and
Zechariah 10 in Matthew, on the one hand, show that God’s promises of healing and
forgiveness are fulfilled through Jesus. On the other hand, these echoes carry the
condemnation of the shepherds who have neglected and oppressed the flock (Ezek 34.10;
Zech 10.3). In Matthew, the Pharisees’ objection to Jesus’s eating with sinners implies their

neglect of the lost sheep. By contrast, Jesus is the physician and the merciful shepherd who

145 Keith points out the ways in which Jesus’s healing of the leper in Matt 8.2—3 connects to Matt 9.9-13;
Keith, ‘Les citations’, pp. 70—71.

146 Cf. Konradt, Studien, p. 430 note 50.
147 See above, §4.1.2.2.
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searches for and ‘heals’ the lost.1*® This contrast thus suggests that God’s will for ZAeog
includes caring for others, as good shepherds care for their sheep, bind the wounded, search
for the lost, and so on (cf. Ezek 34.4; 16).

Jesus asks the Pharisees go and ‘learn’ (pavfavw) the meaning of God’s will for €eog
(Matt 9.13).2%° He himself sends his ‘disciples’ (uadnta), those who learn from him, to heal
the sick (Matt 10.1). He himself proclaims the gospel by calling people to repent (Matt 4.17),
so his disciples also learn to do the same (Matt 10.7). He also teaches his disciples to go and
reproach sinful brothers, so that the lost can be gained (éxépdnoag Tov @deddév cou, ‘you have
gained your brother’; Matt 18.15). Remarkably, in the story of the healing of the paralysed
man (Matt 9.1-8), Matthew concludes by highlighting the authority to forgive sin. The crowd
glorify God because God has given the authority of forgiving sins to humans (¢dé&aaav Tov
Bedv Tov dévta Ebouaiav TotadTyy Tols avbpwmot, 9.8).1°° The plural noun dvbpwmoig
(‘humans’) might mean that not only the Son of Man has the authority to forgive sins (Matt
9.6); this authority is also given to the church (cf. Matt 18.18).1%! In this way, Jesus’s disciples
learn from him and receive ‘authority’ (¢¢ovaie) from him to heal, to forgive and to proclaim
the gospel of the kingdom of heaven (Matt 10.1, 7-8; cf. 9.8; 28.18-20). Unlike the Pharisees,
Jesus teaches and sends his disciples to show mercy on the needy: to heal the sick and find the
lost. This is the meaning of ‘I desire mercy but not sacrifice’ that the Pharisees have to go and

‘learn’ (pavfavw, Matt 9.13).

148 See also Chae, Jesus, pp. 270-73, who also understands the contrast between Jesus and the Pharisees in
Matt 9.9-13 in light of the depiction of the shepherds in Ezek 34.

149 Cf. Hays, who regards Hos 6.6 in Matt 9.13 as showing that, if the Pharisees ‘learn what Hosea means,
they will understand God is a God of mercy (7o, €\eog) who desires to bring back the erring’; Hays, Echoes, p.
125.

150 This emphasis is unique to Matthew; cf. Mark 2.12; Luke 5.26.
151 _uz, Matthew 8-20, p. 28; Davies and Allison, Matthew, 11, p. 96. Cf. John 20.23.
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4.2.2.2 "Eleoc as showing kindness towards repentant sinners

Two features in Matthew 9.9-13 imply that those who eat with Jesus are repentant sinners.
First, the table fellowship follows immediately after the repentance of the tax collector
Matthew (Matt 9.9; or ‘Levi’, Mark 2.14; Luke 5.27). Repentance becomes the background of
this table fellowship. Second, Matthew uniquely specifies the active action of sinners and the
tax collectors: they ‘come’ (Zpxouat, 9.10) and eat with Jesus.t® This action is comparable to
those who ‘come towards’ (mpocépyopat, Matt 8.2; 9.28) Jesus for healing, notably the two
blind men: they ‘come to’ (mpocépyopat) Jesus and ask Jesus ‘have mercy’ (éAew) on them
(Matt 9.27-30). Coming to Jesus implies the sinner’s desire for the mercy of God, and eating
with Jesus implies their willingness to enter the kingdom of God (cf. Matt 22.2-3; 25.10).
Indeed, ‘tax collectors’ (oi TeAédvat) are specified in Matthew 21.31-32 as those who enter the
kingdom of God because they believe John, who baptises with water ‘for repentance’ (eig
uetavolay, Matt 3.11). These sinners and tax collectors are willing to return to God and seek
God’s mercy.

Furthermore, Matthew’s inclusion of €pyopat at 9.10 makes an explicit connection
between the sinners’ ‘coming’ and Jesus’s ‘coming’ (Zpyopat in 9.10 and 9.13). In a story
narrated by Luke, the tax collector and sinner Zacchacus ‘seeks’ Jesus, and Jesus ‘seeks’
Zacchaeus ({réw in Luke 19.3 and 19.10). These stories depicted that Jesus comes for and
seeks sinners, and those who come to Jesus and seek God’s mercy are shown mercy. When
sinners repent, God forgives them, and the people of God should accept them. One should
forgive and accept repentant sinners, and, at the same time, one should not condemn others
for receiving repentant sinners. This ‘kindness’ is what God demands from his people, which

Matthew indicates by connecting this story (Matt 9.9-13) to the parable of the unmerciful

152 The verb Zpyopau is neither in Mark 2.15 nor Luke 5.29.
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slave (Matt 18.23-25) with the cognates €\eog and éAecw (9.13; 18.33), showing that God
wills for forgiveness between fellow humans, namely, one’s ‘brother’ (¢deAdds, 18.21) and
‘fellow slave’ (cUvdoudog, 18.33).

Therefore, Matthew’s citation of Hosea 6.6 indicates that the Pharisees should ‘go and
learn’ from these words to understand that God’s mercy has been shown to his people through
Jesus’s ministry. The citation affirms Jesus’s merciful actions towards the sick and sinners as
deeds in accordance with the will of God.**® The people of God should recognise Jesus as the
one who has come and brought forth the promised healing and forgiveness in the
eschatological age. They should go towards Jesus and receive mercy from God, so they also

should have mercy and kindness towards their fellow humans.

4.3 Conclusion

In Matthew 8-9, the depiction of Jesus as the servant of God and the Davidic shepherd-king
foretold by the prophets highlight that healing and forgiveness are the fulfilment of God’s
promise pertaining to the end of exile and the everlasting covenant. Situated in this major
narrative of Jesus’s healing ministry, the citation Hosea 6.6 (in 9.13) links Jesus’s table
fellowship with sinners with an emphasis on God’s mercy shown to his people. Matthew’s
intention to highlight the mercy of God and Jesus is reflected by the ways in which he
duplicates &\eos, éheéw and emAayyvilopat and puts all these three in Matthew 8-9.1°* This
strongly suggests that all the three terms pertain to ‘mercy’ and indicate that God’s promised

healing and forgiveness of sins are given through Jesus’s life ministry. The use of Hosea 6.6,

138 Cf. Heinz Joachim Held, ‘Matthew as Interpreter of the Miracle Stories’, in Tradition and Interpretation
in Matthew, by Gunther Bornkamm, Gerhard Barth, and Heinz Joachim Held, trans. by Percy Scott (London:
SCM, 1963), pp. 165-299 (p. 258).

1% "E)eog in Matt 9.13 is from the double citation of Hos 6.6. As discussed above, é\etw and amAayyvilopat
in Matt 9.27 and 9.36 are the duplicates of 20.30 and 14.14 respectively; see above, pp. 107-8.
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together with the use of éleéw and omAayyvilopat, express God’s mercy as well as God’s
demand for mercy from his people: a demand for forgiveness and being merciful towards
others, as one hopes for being shown mercy by the Lord. Therefore, the use of Hosea 6.6 in
Matthew 9.13 is intended to throw an emphasis on mercy by means of the use of a rhetorical
negation, indicating that the story is all about the importance of ‘mercy’, and that a denial or
downgrade of ‘sacrifice’ is not meant.

Matthew’s second use of Hosea 6.6 (in 12.7) will be discussed in the next Chapter. As
Matthew’s narration of Jesus’s story proceeds, the theme of €\eos will further be developed,

and its relation to Law observance will be gradually spelt out.
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Chapter 5
‘I desire mercy but not sacrifice’: deeds of kindness are essential

for Sabbath observance (Matt 12.1-14)

Matthew 12.1-14 narrates the two Sabbath stories (plucking the heads of grain and the
healing of a man with a withered hand), which Mark and Luke also include.* In Mark and
Luke, these two stories are situated in the same context as the story of Jesus’s table fellowship
with sinners and tax collectors (Mark 2.1-3.6; Luke 5.17-6.11). Matthew, by contrast, breaks
the sequence found in Mark and includes other material before the Sabbath stories, yet, retains
the tight connection of the Sabbath stories with the story of Jesus’s table fellowship with
sinners.

First, the citation of Hosea 6.6 at Matthew 9.13 and 12.7 connects these stories with
the theme of God’s will for € eoc. Second, the fulfilment citations of Isaiah 53.4 in Matthew
8.17 and Isaiah 42.1-4 in Matthew 12.18-21 connect these stories with the depiction of
Jesus’s deeds as fulfilling the prophecies about the servant of God.? All these citations (Hos
6.6; Isa 53.4; Isa 42.1-4) are unique to Matthew, suggesting that Matthew puts both 9.9-13
and 12.1-14 in contexts which highlight the theme of £\eog and the identity of Jesus as God’s
servant who brings forth healing and forgiveness of sins. Furthermore, Jesus’s identity as the
Davidic shepherd-king, as highlighted in Matthew 8-9, also has a vital role in the Sabbath
stories. In Matthew’s narration, the Sabbath stories are surrounded by echoes of Ezekiel 34.
Preceding the Sabbath stories, Matthew includes Jesus’s promise of giving rest to the weary

(11.28-30), and after the Sabbath stories, Matthew depicts Jesus as the one who brings forth

1 Mark 2.23-3.6; Luke 6.1-11.

2 Both citations are introduced by ‘this was to fulfil what had been spoken through Isaiah the prophet,
saying’ (mAnpwbfj té pnbév dia "Hoalou Tol mpodnTov Aéyovtog, Matt 8.17; 12.17).
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justice by helping the afflicted (12.18-21). These descriptions accord with the Davidic

shepherd-king foretold in Ezekiel 34, who gives rest (dvamaiw, Ezek 34.15; Matt 11.28) to
the people of God and rules them with justice (wown/xpipa, Ezek 34.16; xpioig, Matt 12.20).

Therefore, it is reasonable to read the two Sabbath stories with particular attention to
the above features that are already highlighted in Matthew 8-9 and examine how the
significance of these features, which includes the citation of Hosea 6.6, develop along the
narration. The ways in which the rest given by the Davidic shepherd-king relates to the
merciful actions in the Sabbath stories will be discussed first (85.1), followed by a
demonstration of the ways in which Hosea 6.6 explains €\eog as the will of God with regard to
Sabbath observance (85.2). The present Chapter will conclude by offering reflections

concerning the debated understanding of €\eog as ‘covenant faithfulness’ towards God (85.3).

5.1 Jesus gives rest in his role as the promised Davidic shepherd-king

Matthew’s account of the two Sabbath stories follows immediately after Jesus’s promise of
rest (11.28-30). Their close connection is indicated by the very first words of the Sabbath
stories ‘at that time’ (2v éxefve 16 xaipd, 12.1), suggesting that Jesus’s action on the Sabbath
should be read in the light of his promise of rest. The concepts of rest and Sabbath are, in fact,
readily linked together because the keywords in Jesus’s promise, gvamatw (‘give rest’; 11.28)
and avamavatis (‘rest’; 11.29), are the terms frequently employed to express the Sabbatical rest

in the Pentateuch LXX.* Therefore, in this section, the meaning and the significance of this

3 Donald Verseput, The Rejection of the Humble Messianic King: A Study of the Composition of Matthew
11-12, EUSS, XXI111/291 (Frankfurt am Main: P. Lang, 1986), p. 157; Yong Eui Yang, Jesus and the Sabbath in
Matthew’s Gospel, JSNTSup, 139 (Sheffield: Sheffield Academic, 1997), p. 143.

4 Exod 16.23; 23.12; 31.15; 35.2; Lev 16.31; 23.3, 24, 39; 25.2, 4, 5, 8; Deut 5.14. Josephus also explains
the seventh-day rest in the terms of dvamatw, dvamavai and odfBatov (Ant. 1.133). Cf. Elizabeth Talbot, ‘Rest,
Eschatology and Sabbath in Matthew 11:28-30: An Investigation of Jesus’ Offer of Rest in the Light of the
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promise of rest will be explored to show that this rest refers to Jesus’s teaching and
demonstration of the Law, and that the promise of rest further identifies Jesus as the Davidic

shepherd-king foretold by Ezekiel.

5.1.1 The connection between the yoke, learning and giving rest
Jesus’s promise of rest comes with the command of taking up his yoke and learning from him:
AeliTe Tpos ne TAVTES 0l XOTIEVTES xal TeEDOPTITUEVOL, XAYW Qvamadow VUES. dpatTe TOV

Quydv pov éd’ duds xal udbete am’ éuol, 6Tt mpais el xal Tameds T xapdie, xal
evproeTe Gvamauaty Tals Yuyais dudv: (Matt 11.28-29)

Come to me, all you who labour and are burdened, and | will give you rest. Take my
yoke upon you, and learn from me; for | am gentle and humble in heart, and you will
find rest for your souls.

The idea of taking up a yoke to find rest seems contradictory because ‘yoke” ({uyés/ Sw)

pertains to slavery or oppression.’> However, the juxtaposition of taking up Jesus’s yoke and
learning from him suggests that Jesus’s yoke relates to his teaching. In the scriptures, ‘yoke’
(Luyb/>y) is used as a metaphor for the Law (Jer 5.5; Acts 15.10).° It is likely that taking up
Jesus’s yoke means keeping the Law of God according to the teaching of Jesus.

The relation of the yoke, the Law and finding rest can be further understood in the
light of Jeremiah 6.16 and Sirach 51.26-27. Jeremiah 6.16 expresses an instruction for God’s

people to walk in ‘the good way’ (30T —77/1 600¢ 7 dyab) ‘and find rest for your souls’

(@owD1> viam IN2MY). For the latter phrase, the Septuagint has xai edphicete dyviaudy

Septuagint’s Use of Anapausis’, in ‘What Does the Scripture Say?’: Studies in the Function of Scripture in Early
Judaism and Christianity, ed. by Craig A. Evans and H. Daniel Zacharias, LNTS, 470 (London: T&T Clark,
2012), pp. 57-69 (p. 58).

5Lev 26.13; 2 Chr 10.4; 1sa 9.3; 10.27; Ezek 34.27; 1 Macc 8.18; Gal 5.1; 1 Tim 6.2.

6 Cf. Dale C. Allison, The New Moses: A Matthean Typology (Edinburgh: T&T Clark, 1993), p. 226. In
rabbinic literature, there are also expressions of ‘yoke of the Torah’ (7771 21w, m. "Abot 3.5) and ‘yoke of the
commandments’ (27 91, m. Ber. 2.2); Hermann L. Strack and Paul Billerbeck, Kommentar zum Neuen
Testament aus Talmud und Midrasch, 3 vols (Miinchen: Beck, 1922), 1, pp. 608-9.
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Tais Yuyals dudv (Jer 6.16 LXX), which is almost identical to Matthew’s xat evpyoete
avamavoy Tals Yuyais budv (Matt 11.29). The only difference is Matthew has avamavatg

(‘rest’), which is equivalent to 1271 (‘rest’; Jer 6.16 MT), but not ayviopos (‘purification’;

Jer 6.16 LXX). In Jeremiah 6.16-19, walking in the good way equates to listening to God’s

‘words’ (27737/Aéyot, 6.19) and keeping God’s ‘Law’ (MTIN/vépog, 6.19). Therefore, it

gives instructions on how to find rest: obeying God and keeping God’s Law. It is likely that

Matthew has this passage in mind. His use of avamavaig for 1271 further connects Jeremiah
6.16 to Jesus’s promise avamatow (‘I will give you rest’; Matt 11.28).” Reading Jesus’s

promise of rest in light of Jeremiah 6.16, it is appropriate to understand taking Jesus’s yoke
and learning from him as similar to keeping the words and the Law of God.

Likewise, both ‘yoke’ and ‘rest’ appear in Sirach 51.23-27 in a context pertaining to
instruction. In this passage, Wisdom exhorts the uneducated ‘place your neck under a yoke
and let your soul receive instruction’ and see that Wisdom found rest for herself. Several

terms and concepts in this text overlap those in Matthew 11.28-29:

Sirach 51.23-27 Matthew 11.28-29

g¢yyloate mpds pe ‘draw near to me’ (23) | delite mpbs we ‘come to me’ (28)

TOV TpdyMAov Opbv Umébete Umod {uydv Gpate ToV {uydv pou éd’ b

‘place your neck under a yoke’ (26) ‘take my yoke upon you’ (29)

7 Yuy budv “your soul(s)’ (26) Tais Yuyalis dudv ‘your souls’ (29)
éxomiaoa ‘I laboured’ (27) ol xomGvtes ‘those who labour’ (28)
e0pov EUavTd MoV dvdmauaty evpnoeTe qvamavaty Tals Yuyals D@y
‘T found much rest for myself’(27) ‘you will find rest for your souls’ (28)

" Davies and Allison, Matthew, I1, p. 290; Dale C. Allison, ‘Two Notes on a Key Text: Matthew 11:25-30,
The Journal of Theological Studies, 39.2 (1988), 477-85 (pp. 483-84); Talbot, ‘Rest’, p. 65.
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According to Betz, the affinity of Sirach 51.23-27 and Matthew 11.28-30 is first discussed by
Strauss.® Since then, Sirach 51.23-27 has been widely recognised as the tradition underlying
Matthew 11.28-30. Whether Matthew develops a Wisdom Christology by alluding to this text
is debated and is beyond the discussion in the present study;® it is noteworthy, however, that
wisdom is also identified as the Law (véuog) of God in Jewish tradition.!® This implies that, in
Sirach 51.23-27, drawing near to Wisdom and taking up a yoke are both expressions for
being instructed by the Law. Therefore, this passage also indicates that one can find rest by
following the Law of God. It has been pointed out that while Wisdom exhorts the uneducated
to take up a yoke and receive instruction (Sir 51.23-27), Jesus invites everyone to take up
‘his’ yoke and learn from him (Matt 11.28-29).1! For Matthew, Jesus is the giver of the yoke
and is the giver of rest, which underpins his authority to show what is lawful regarding
Sabbath observance in Matthew 12.1-14.

The echoes of Jeremiah 6.16 and that of Sirach 51.23-27 found in Matthew 11.28-29
suggest that Jesus’s promise of rest and the invitation to take up his yoke should be
understood against the concepts of taking up a yoke and finding rest as pertaining to keeping
the Law of God. Since the Sabbath stories follow immediately after Jesus’s saying about his
yoke and his promise of rest, it is most likely that the Sabbath stories explain how one may

find rest by following Jesus’s pattern of Law observance. The characteristics of Sabbath

8 Hans Dieter Betz, ‘Logion of the Easy Yoke and of Rest (Matt 11:28-30), Journal of Biblical Literature,
86.1 (1967), 10-24 (p. 11). The discussion by Strauss is in: David Friedrich Strauss, ‘Jesu Weheruf Giber
Jerusalem und die codia Tod feod. Matth. 23, 34-39, Luc. 11, 49-51, 13, 34f. Ein Beitrag zur johanneischen
Frage’, Zeitschrift flir wissenschaftliche Theologie 6 (1863), pp. 84-93.

% See, for example, Deutsch’s arguments for identifying Jesus in Matthew as the Wisdom in Sirach. Celia
Deutsch, Hidden Wisdom and the Easy Yoke: Wisdom, Torah and Discipleship in Matthew 11.25-30, JSNTSup,
18 (Sheffield: JSOT Press, 1987), pp. 130-39.

10 Sir 24.1-27, particularly 24.13; also Wis 6.18; Bar 3.28-4.4; 4 Macc 1.16-17. Allison, New Moses, p.
229; Deutsch, Hidden Wisdom, pp. 56-60.

11 Cf. Deutsch, Hidden Wisdom, pp. 133-35; Davies and Allison, Matthew, 11, p. 289.
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observance instructed by Jesus, in turn, are suggested in Jesus’s statement about the character
of his yoke:

6 yap Quyds pou xpnotds xal T doptiov pou édadpdy éotwv. (Matt 11.30)

Because my yoke is kind and my burden is light.
It is interesting that xp»natos is employed to describe the yoke of Jesus. Xpnatds in this verse is
often translated in English as ‘easy’: 12 ‘my yoke is easy’. This translation makes sense in
light of the juxtaposed expression ‘my burden is light’, but it possibly hinders the further
implications which yp»natos might express in Matthew 11.30.

Xpnotog is a word employed to describe both God and the Law of God. In the

Septuagint, ypnotés frequently appears a translation of 330 (‘good’), mostly in describing
God: T 230/xpnoTds 6 wbptog, ‘the Lord is good” (Ps 34.9 [33.9 LXX]).™ This description
is often juxtaposed with God’s TomM/#\eo¢ (‘kindness’ or ‘mercy’): 17O QWS MY 370

IxpnoTds xUptog ig ToV aitdva To EXeog adTov (‘The Lord is good. His kindness is everlasting.’
Ps 100.5 [99.5 LXX]).* This might explain the fact that ypnotds is also employed to describe
God in terms of his kindness towards humans: yp»notog can mean ‘kind’ or ‘merciful” in such

contexts.’ It is noteworthy that ypnotés (translating 31t2) appears in a description of God in a

context concerning the Law of God:

12 Matthew W. Mitchell, ‘The Yoke Is Easy, but What of Its Meaning?: A Methodological Reflection
Masquerading as a Philological Discussion of Matthew 11:30”, Journal of Biblical Literature, 135.2 (2016),
321-40 (p. 321). Mitchell suggests that xpnotés in Matt 11.30 should not be translated as ‘easy’; Mitchell, ‘The
Yoke’, p. 339.

13 Also 86.5 [85.5 LXX]; 100.5 [99.5 LXX]; 145.9 [144.9 LXX]; Nah 1.7; Jer 40.11 [LXX 33.11]; cf. Ps
25.8 [24.8 LXX]; 69.17[68.17 LXX]; 106.1 [105.1 LXX]; 107.1 [106.1 LXX]; 119.68 [118.68 LXX]; 136.1
[135.1 LXX]; cf. Dan 3.89 LXX; 2 Macc 1.24; Wis 15.1; 1 Pet 2.3.

14 Ps 69.17[68.17 LXX]; 106.1 [105.1 LXX]; 107.1 [106.1 LXX]; 136.1 [135.1 LXX]; Jer 40.11 [LXX
33.11]; cf. Dan 3.89 LXX; Wis 15.1.

15 Luke 6.35; Rom 2.4; cf. Eph 4.32.
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xpnoTds €l a0, xbpte, xal &v T xpnoTéTnTl oo didakdv ne Ta dixaudpatd cou.
You are kind, Lord. In your kindness, teach me your ordinances. (Ps 118.68 LXX)

In this verse, xpnotos translates 21w, and ypnotéTys translates 2°vn. The LXX is slightly
different from that in the MT, which is:

TOPM 935 3vum) NRTIIL (Ps 119.68 MT)

You are good and do good; teach me your statutes.
This description might suggest that the character of the Law-giver determines the character of
the Law: God’s Law is ypotds because God is xpnotds.*® This might shed light on the
meaning of Jesus’s yoke as xpnotds. Jesus is ypnotés (cf. 1 Pet 2.3-4), so is his yoke.!” The
description of Jesus’s yoke as yp»atos is then likely to highlight that both Jesus and his

instructions are ‘kind’.*® Taking up Jesus’s ‘kind’ yoke and learning from Jesus can pertain to

learning to be ‘kind’ like Jesus.

18 Psalm 119 (118 LXX) is about the ‘Law’ of God (I110/véog, especially verses 70 and 72). In this
context, TP and Ta dwaipatd gou can be synonyms for God’s commandments.

17 The wordplay or interrelationship of xpnotés and ypiotés (‘Christ’) is apparent in the first centuries (Justin
Apol. 4.1, 7; Tertullian Apol., 3.5; Nat. 1.3). For all occurrences of the term Xptotiavol ‘Christians’ in the New
Testament (Acts 11.26; 26.28; 1 Pet 4.16), Codex Sinaiticus consistently has Xpnotiavoi at these places. Konrad

Weiss, ‘Xpnotog’, TDNT, IX, p. 488.

18 Cf. Nolland’s comment: ‘So an alternative metonymy might allow us to understand a yoke that is ypnotés
as the kind of burden that might be imposed by an owner who is kind’. Nolland, Matthew, p. 478. Mitchell
prefers translating xp»notds as ‘beneficial’ instead of ‘easy’. Mitchell, ‘The Yoke’, p. 339 note 65. Note also:
Gathercole provides a translation ‘my yoke is kind’ for the Coptic oyxpHcTOC 1€ anags, a phrase from The
Gospel of Thomas 90, which is parallel to Matt 11.28-30; Simon J. Gathercole, The Gospel of Thomas:
Introduction and Commentary, TENTS, 11 (Leiden: Brill, 2014), p. 531. xpucToc is equivalent to Greek
xpnotos. Gathercole’s translation thus reflects a reading of xpnotés as ‘kind’ in a description concerning Jesus’s
yoke. The original Greek of oyxpucToc ne manags might have been ypynotds éatv § {uyds pov, Johannes Baptist
Bauer, ‘Das milde Joch und die Ruhe, Matth. 11,28-30", Theologische Zeitschrift, 17.2 (1961), 99-106 (p. 103);
Betz, ‘Logion’, p. 19.
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A “kind’ (xpnotds) person does not put a heavy yoke on others.*® Matthew 11.30 thus
implies a contrast between Jesus and the Pharisees, who load ‘heavy burdens’ (doptic Bapéa )
of Law observance upon people (Matt 23.4).2° Jesus’s yoke is ‘kind’ (xpnotds), unlike the
Pharisees’ negligence of ‘mercy’ (€Aeog, Matt 23.23). This contrast becomes apparent in the
Sabbath stories, in which the Pharisees are regarded as not understanding God’s will for €ieog
(Matt 12.7). The Pharisees’ emphasis on Sabbath restrictions leads to neglect of the hungry
and the sick; they are comparable to the bad shepherds described in Ezekiel 34: ‘you do not
feed the sheep... you have not healed the sick’ (Ezek 34.3—4). Jesus, by contrast, is the
Davidic shepherd-king who has come to replace the bad shepherds (Ezek 34.10, 23). This
identity of Jesus is already highlighted in Matthew 8-9 and is further suggested by Jesus’s

promise of rest.

5.1.2 The promise of rest indicates Jesus as the Davidic shepherd-king

Jesus’s promise avamavow (‘I will give rest’, Matt 11.28) might recall God’s promise of rest
to Moses, which pertains to God’s presence and guidance: ‘my presence will go with you and
I will give you rest’ (Exod 33.14).%! Avamaiow also appears in God’s promise to David of

rest, which pertains to peace: ‘I will give you rest from all your enemies’ (dvamaiow oe amo

19 Josephus narrates that Rehoboam is asked to be ‘more benevolent’ (xpnotérepos) than his father Solomon
who put ‘a heavy yoke’ (Bapbv {uyév) on the people (Ant. 8.213). cf. Davies and Allison, Matthew, 11, p. 291 note
246.

2 As it is often suggested, doptiov (‘burden’) possibly shows a connection between Matt 11.30 and 23.4,
contrasting Jesus and the Pharisees with reference to their instructions of Law observance. Hagner, Matthew 1—
13, pp. 324-25; Davies and Allison, Matthew, 11, pp. 291-92; France, Matthew, pp. 450-51; Luz, Matthew 8-20,
p. 172.

21 Translated from the MT. In this verse, the LXX has xatanaiow for *nmam (cf. 2 Kgdms 7.11 LXX
translates M7 as dvamalow). Allison argues that God’s promise of rest in Exodus 34 is the closest parallel
to Jesus’s promise of rest in Matthew 11, according to his observation that in both contexts the promise of rest is
spoken after the description of mutual knowledge between God and Moses/Jesus. Allison, New Moses, p. 222.
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mavtwy v éxBpév dovu, 2 Kgdms 7.11).22 However, it should also be noted that Matthew
11.28 might allude to Ezekiel 34.15, in which God promises his people a Davidic shepherd,
by whom God ‘will give them rest’ (avamadow adta, Ezek 34.15).2° This promise of rest
pertains to restoration and salvation, in which feeding and healing of the flock are highlighted
(Ezek 34.13-16, 23, 29). Feeding the hungry and healing the sick are precisely Jesus’s deeds
performed on the Sabbath (Matt 12.1-8, 9—14). Therefore, it is likely that Jesus’s deeds on the
Sabbath demonstrate the ways in which he gives rest, as he is the Davidic shepherd-king,
fulfilling God’s promise of rest in Ezekiel 34.

There are further contextual features in Matthew 11-12 suggesting that the promise of
rest and the Sabbath stories relate to the theme Son of David in Matthew.?* Firstly, Jesus’s
humility is specified in the context surrounding the Sabbath stories. Jesus is ‘humble’ (mpais)
and is the servant who does not strive or cry aloud (Matt 11.29; 12.19). This description links
to his appearance as a ‘humble’ (mpaiic) king when entering into Jerusalem, a narration which
also highlights his identity as Son of David (Matt 21.5, 9). Second, in the healing story in
Matthew 12.23, the designation ‘Son of David’ appears again as it does in other healing
stories.?® Third, the story of David in Matthew 12.1-8 might suggest an analogy between
David and Jesus. These features thus suggest that Jesus’s identity as the Davidic king

underlies the Sabbath stories as it underlies Jesus’s healing ministry in Matthew 8-9.%

22 Jon C. Laansma, ‘I Will Give You Rest’: The ‘Rest’ Motif in the New Testament with Special Reference to
Mt 11 and Heb 3-4, WUNT, 2/98 (Tubingen: Mohr Siebeck, 1997), p. 228.

23 Talbot, ‘Rest’, pp. 62—63; Matthias Konradt, ‘““Nehmt auf euch mein Joch und lernt von mir!” (Mt 11,29).
Mt 11,28-30 und die christologische Dimension der matthéischen Ethik’, ZNW, 109.1 (2018), 1-31 (p. 22).

24 Cf. Laansma, Rest, pp. 218-22.
5 See above, Chapter 4.

26 The identity of Jesus as the Son of David thus downplays the suggestions that the allusion to Sirach 51 is
intended to form part of a Wisdom Christology at Matthew 11.
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This close connection of Jesus’s promise of rest to his identity as the Davidic king
thus further links this rest to the salvation brought by the eschatological shepherd. The
promise regarding the Davidic shepherd in Ezekiel pertains to the end of exile and to the
cleansing of sins of God’s people (Ezek 37.21-28). These are precisely the emphases of
Matthew in his description of the salvation of Christ (Matt 1.17, 21). Indeed, the narration in
Matthew 11-12 begins with the notion of the deeds of ‘Christ’ (Xptotés), ‘the one who is to
come’ (6 épyduevos, Matt 11.2-3).2” This, in turn, suggests the salvific dimension in the
immediate Sabbath stories (Matt 12.1-14), which might shed light on the implications of
Jesus’s actions on the Sabbath and the meaning of Hosea 6.6 at Matthew 12.7.

As commentators suggest, the ways in which Matthew introduces the citation of
Hosea 6.6 indicate that the significance of the second citation in 12.7 (ei 02 &yvaxerte, ‘if you
had known’) has reference to what it means in 9.13 (mopeubévres udbete, ‘go and learn’).?8
Keith further suggests that the reappearance of the citation (12.7) recalls the previous context
in which it is cited (9.13).2° He suggests that repetitions might show a development of the
meaning of the repeated elements as the story progresses.®® Since the elements of the Davidic
shepherd described in Ezekiel, which have played a vital role in Matthew 8-9, also appear in
the context of the Sabbath stories, it is then reasonable to explore the significance of the
citation of Hosea 6.6 in the Sabbath stories with reference to these relevant elements which

had appeared in the context of Matthew 9.13.

271t should be noted that this notion 6 épxdpevos, citing Ps 117.26 LXX, designates Jesus as the one who
enters Jerusalem to die and rise again for salvation (Matt 21.9; Mark 11.9; Luke 19.38; John 12.13).

28 Barth, ‘Matthew’s Understanding’, p. 83; Lena Lybak, ‘Matthew’s Use of Hosea 6,6 in the Context of the
Sabbath Controversies’, in The Scriptures in the Gospels, ed. by C. M. Tuckett, BETL, 131 (Louvain: Leuven
University Press, 1997), pp. 491-99 (p. 496).

2 Keith, ‘Les citations’, p. 64.

30 Keith, ‘Les citations’, p. 60.
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In sum, the reappearance of the citation of Hosea 6.6 and the elements of the
description of the Davidic shepherd in and around the Sabbath stories provide a clue for
understanding Jesus’s actions on the Sabbath. Moreover, Jesus’s promise of rest (Matt 11.28—
30) indicates that the Sabbath stories show the ways in which both Jesus and the Law are
‘kind’.3! It is then appropriate to explore the Sabbath stories and the citation of Hosea 6.6
therein by focussing on the identity of Jesus as the Davidic shepherd and on the character of

the Law as ‘kind’.

5.2 "EJeoc, the deeds on the Sabbath and the Lord of the Sabbath
The two stories in Matthew 12.1-14 pertain to what deed ‘is lawful’ (¢eativ)*? on the
Sabbath. The first story begins with the Pharisees accusing Jesus’s disciples of doing ‘what is

),33

not lawful’ on the Sabbath (8 oUx €£eaTiv),* and the second story concludes with Jesus’s

statement of ‘it is lawful to do good on the Sabbath’ (#eatwv Tois cdfPacwy xaAdls moieiv).

Matthew links the second story even more tightly to the first one by adding the term geotuv.
At the beginning of the second story, Mark describes those in the synagogue as seeing
whether Jesus heals on the Sabbath.®® By contrast, Matthew rephrases this description as those

people’s question to Jesus: ‘is it lawful to heal on the Sabbath?” (&i €eotwv Tois cdfPfacy

Bepamelioar; Matt 12.10). Both the first and the second story then share the same setting at

31 | uz states that &\eog in Matthew 12.7 ‘will unfold what was meant by the “kind yoke™” (‘kind yoke’ is
‘milde Joch’ in Luz’s German original). Verseput regards the Sabbath stories as illustrating Jesus’s yoke as ‘the
yoke of mercy and love’. Luz, Matthew 8-20, p. 180; Luz, Matthaus (Mt 8-17), p. 229; Verseput, Rejection, p.
184.

32 The word &£eoTv can mean ‘to be authorised for the doing of something’; BDAG, s.v. ‘€¢eomiv’. In this
context, it can be understood as ‘is lawful” because the stories concern the Law (Sabbath observance).

33 Matt 12.2 // Mark 2.24 // Luke 6.2.
34 Matt 12.12 // Mark 3.4 // Luke 6.9.
35 Mark 3.2; cf. Luke 6.7, which follows Mark closely.
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their beginning with the key term €eotiv (Matt 12.2, 10), indicating that both stories
demonstrate what deeds are lawful on the Sabbath.

In narrating the two Sabbath stories, Matthew relates the lawful Sabbath deeds closely
to the deeds of kindness: caring for the hungry and the sick. In the first story, Matthew
particularly emphasises the disciples’ hunger. The satisfaction of the disciples’ hunger in the
first story and the healing of the sick in the second story then form a link to the deeds of
kindness mentioned in the judgement scene in Matthew 25.31-46. The present section will
begin by exploring what deeds are lawful on the Sabbath (85.2.1, §5.2.2), and the significance

of the citation of Hosea 6.6 in Matthew 12.7 will be subsequently discussed (85.2.3).

5.2.1 The debate regarding ‘lawful’ deeds on the Sabbath
As mentioned above, the narration of the two Sabbath stories begins with what is not lawful
to do on the Sabbath (Matt 12.2) and concludes with what is lawful to do on the Sabbath
(Matt 12.12). This shows a shift of the focus from ‘not lawful’ to ‘lawful’, indicating that
although work is prohibited on the Sabbath, one should also pay attention to the deeds which
are allowed.

‘Remember/observe the Sabbath day’ is one of the Decalogue commandments (Exod
20.8; Deut 5.12). The people of God must keep the seventh day holy and ‘must not do any

work’ (TaR5N~5D Mwwn~x8>/00 moieews mév Epyov, Exod 20.10; Deut 5.14).% Doing work
is profaning (51/Befniéw) the Sabbath (Exod 31.14). The Israelites were accused of

profaning the Sabbath, which is regarded as one of the reasons for their destruction and exile
(Neh 13.15-19).3 After the exile, the Jews affirmed their covenantal relationship with God,

determined to keep the Law, which includes Sabbath observance (Neh 10.31). Sabbath

3 Cf. Exod 31.14-15; 35.2; Lev 23.3—4; Jer 17.22.
87 Cf. Jer 17.21-27; Ezek 20.12-24; 22.8, 26; 23.38; Amos 8.5.
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observance was a well-known distinctive feature of the Jews in the Graeco-Roman era.®
There are occasions on which the rivals challenged the Jews to abandon their Law and
profane the Sabbath (1 Macc 1.43, 45; 2.34). It also appears that the Jews had to explain or
defend their idleness (apyeiv) on the seventh day (Josephus Ag. Ap. 1.209; 2.175). The
enemies of the Jews even took advantage of this Jewish ‘day of rest’ (¥ T¥j¢ xaTamatoews
Nuépa) and chose to attack the Jews on the Sabbath day (2 Macc 5.25; 15.1).

Although the Law clearly states that one must keep the Sabbath holy— one must rest
and do no work—the ways in which this commandment should be kept need to be clarified.
Some examples are given in the scriptures as prohibited on the Sabbath, such as no kindling
of fire (Exod 35.3),% no ploughing or harvesting (Exod 34.12),% no carrying of burdens or
trading (Jer 17.21-27),** and no deeds for one’s own pleasure (Isa 58.13). Since a
comprehensive list of prohibited deeds is not given in the Law, there are diverse views on
Sabbath observance in the Second Temple period,*? the instructions regarding activities
prohibited or allowed on the Sabbath vary in different contexts. One example is concerning
warfare: the Jews did not engage in warfare on the Sabbath even if attacked by enemies (1
Macc 2.38-41; 9.34-49; 2 Macc 8.26-27; cf. Jub. 50.12; Josephus, Ant. 12.272—77), but there

is also a notion that the Law allows the Jews to defend themselves on the Sabbath.*® The

3 Barclay, Jews, pp. 440-42.

39 Gathering sticks is also not allowed (Num 15.32).

40 Cf. Manna is not provided on the seventh day (Exod 16.23-30).
41 Cf. Amos 8.5; Neh 13.15-22.

42 For detailed discussions, see Lutz Doering, Schabbat: Sabbathalacha und-praxis im antiken Judentum und
Urchristentum, TSAJ, 78 (Tubingen: Mohr Siebeck, 1999); Herold Weiss, A Day of Gladness: The Sabbath
among Jews and Christians in Antiquity (Columbia, SC: University of South Carolina Press, 2003).

43 Josephus states that ‘the Law gives [us permission] to defend’ (&udvagBat didwatv 6 vdpog) on the seventh
day (Ant. 14.63-64). See also Josephus Ant. 14.226; J.W. 2.517-22. Cf. Barclay, Jews, p. 441; Weiss, Sabbath,
pp. 73-80; Michael H. Burer, Divine Sabbath Work, BBRSup, 5 (Winona Lake, IN: Eisenbrauns, 2012), pp. 62—
65, 71-73; Abrahams, Studies in Pharisaism: 1, pp. 130-31.
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instructions about prohibited activities on the Sabbath are in some contexts elaborated in great
detail,* suggesting that the definition of ‘work’ is a matter of great concern, needing full
explanation.

While the Sabbath is a day of rest and no work, keeping the Sabbath holy does not
mean inactivity.*® The ‘rest’ (dvdmavatg) on the Sabbath is designated as ‘a holy convocation
to the Lord’ (xAnm) ayle 76 xvplw, Lev 23.3 LXX; cf. 23.24).%6 The Law states that sacrifices
are to be offered on the Sabbath (Num 28.9-10), which means that priests and Levites are
required to work on the Sabbath.*” Sabbath is thus a day of assembly for worship and
sacrifice.*® Therefore, while Sabbath observance is to rest and not to work, there are also
deeds required on the Sabbath and activities related to Sabbath observance. Singing praises is,

for example, a related activity. Psalm 92 is a song ‘for the day of Sabbath’ (nawr 017> /eic

™V nuépav ol caBBatov, Ps 92.1 [91.1 LXX]). Interestingly, this psalm for the day of
Sabbath includes praises to the Lord for his work (Ps 92.4), a concept which is comparable to

Philo’s understanding of God’s rest on the seventh day: ‘on the seventh [day] God ceased

4 For example, Jub. 2.29-30 and 50.6-13 lists more activities as profaning the Sabbath than those
mentioned in the Pentateuch. Qumran literature CD X-XI has detailed instructions for Sabbath observance. Later
the rabbis commented ‘the rules about the Sabbath, Festal-offerings, and Sacrilege are as mountains hanging by
a hair, for [teaching of] Scripture [thereon] is scanty and the rules many’ (m. Hag. 1.8). The English translation
is taken from Herbert Danby, The Mishnah: Translated from the Hebrew with Introduction and Brief
Explanatory Notes (Oxford: Oxford University Press, 1933), p. 212; square brackets original.

4 For example, Burer points out that, in Philo’s understanding (Cher. 87-90), God’s ‘rest’ on the Sabbath
(Gen 2.1-3) “‘does not mean inactivity’; Burer, Sabbath, p. 74.

46 Avamavatg in Lev 23.3 LXX is a translation of 1703w, which can mean ‘Sabbath observance’. BDB, s.v.
‘N3’

47 So Matt 12.5. See also descriptions about the duty of the Levites to prepare the showbread every Sabbath
(1 Chr 9.32; cf. Lev 24.8) and the priests and the Levites being on and off duty on the Sabbath (2 Chr 23.4, 8; cf.
2 Kings 11.9). See also Josephus, Ant. 3.237. There are also sacrifices and duties required every day (Num 28.3;
cf. 1 Chr 16.39; 2 Chr 2.3MT/LXX; 8.13-14; 13.10-11; Ezra 3.4) or over a period of seven days (Num 28.24),
which must include the Sabbath/seventh day.

48 Cf. Jub. 50.11, which explains that the only work to be done on the Sabbath is to offer sacrifices in the
sanctuary of the Lord.
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from his works and began to contemplate what had been so well created’*® (tfj & £B3dun
Tavcduevov T@Y Epywv Tov Bedv dpEacbat Ta yeyovéta xaldis ewpelv, Decal. 97; cf. Decal.
100). Therefore, humans are commanded to ‘follow God’ (¢megbat Bedi) and contemplate: on
the seventh day, they should ‘devote themselves to the contemplation of the things of nature’
(Bewplatg pév &Y THs duoews ayordlovtas, Decal. 98), which is ‘to pursue wisdom’
(btrogodeiv, Decal. 98, 100; Mos. 2.211, 215). This pursuit of wisdom is the study of the
Law: the Jews gathered on the seventh day in their houses of prayer to learn the sacred
instructions (Spec. 2.62—-63; cf. Mos. 2.216).%° Gathering in the synagogues and reading the
Law as the activity on the Sabbath is also attested in the New Testament:®! Jesus and Paul are
described as teaching (di0doxw, Mark 1.21, 6.2; Luke 4.31; 6.6; 13.10) or giving exhortation
(rapaxAnois, Acts 13.15) on the Sabbath. These activities are deemed appropriate, or at least
do not appear as a matter of debate regarding Sabbath observance.>?

Therefore, resting from work and keeping the Sabbath, on the one hand, is about doing
no work, and on the other hand, is about doing what is permitted or instructed on the Sabbath.
It is stated in the Law that the rest on the Sabbath is a holy convocation to the Lord, and thus

the Sabbath is recognised as a day to worship God, to offer sacrifice, and to study the Law of

49 Colson’s translation.

50 See also a similar description by Josephus (Ant. 16.43; cf. Ag. Ap. 2.175). The rabbinic literature also
mentions that studying Torah and enjoying meals are the ways of Sabbath observance (y. Sabb. 15, 15a, 48; cf. b.
Pesa/. 68b); Strack and Billerbeck, Kommentar, 1, pp. 611-12. Jubilees highlights eating and drinking as the
activities for keeping the Sabbath (Jub. 2.21, 29, 31; 50.9, 10), and accordingly, fasting is prohibited on the
Sabbath (Jub. 50.12).

51 Matt 12.9-10; Mark 1.21; 6.2; Luke 4.16, 31-33; 6.6; 13.10; Acts 13.14-15; 15.21; 18.4.

52 Interestingly, according to Luke, a leader of the Pharisees hosted a meal at his house for Jesus on the
Sabbath (Luke 14.1). While food and drink must be prepared on the sixth day (cf. Jub. 2.29; 50.9; Josephus, J.W.
2.147; m. Sabb. 4.1-2), hosting guests might involve other work on the Sabbath. The rabbinic literature also
mentions the participation of guests in Sabbath meals (b. Sabb. 119a); cf. Strack and Billerbeck, Kommentar, 11,
202-3. With regard to Sabbath prohibitions, rinsing utensils on the Sabbath for enjoying food and drink on that
day is allowed (b. Sabb. 118a).
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God. These are the activities on the Sabbath in accordance with the will of God. More
importantly, rest from work on the Sabbath does not mean that it is allowed to put God’s other
commandments aside. As seen in Matthew 12.5, the priests work on the Sabbath but are
‘guiltless’ (avalitiog), probably because the Law requires them to offer sacrifice on the Sabbath
(e.g., Num 28.9-10). They work on the Sabbath in order to fulfil the commandment of God.

Another prominent example is the performance of circumcision on the Sabbath. The
Law requires every male child to be circumcised on his eighth day (Lev 12.3), which means
that in many cases circumecision has to be performed on the Sabbath. On an occasion of

dispute concerning healing on the Sabbath, Jesus points out that a man receives circumcision
on the Sabbath ‘so that that law of Moses is not broken’ (iva 3 Avbfj 6 vépos Mwicéws, John

7.23). That is, the commandment of circumcision has to be observed even if it happens on the
Sabbath. Some rabbis regard this situation as the commandment of circumcision overriding

(7m1=T) Sabbath observance (b. Ned. 31b; cf. m. Sabb. 19.1).5 However, instead of describing

Sabbath observance as being overridden, it is more appropriate to understand that keeping the
commandments of the Lord on the Sabbath is a way of observing the Sabbath, even if keeping
the commandments entails ‘work’. This is because God’s will for Sabbath observance is more
than doing no work.

It is then important to consider the reason for Sabbath observance to discern God’s
will with regard to it. The Sabbath commandment, which is one of those written on the two
tablets, is mentioned in Exodus 20.8-11 and reiterated in Deuteronomy 5.12-15:

Remember the Sabbath day, to keep it holy (m‘rp‘?/c‘cyw’cZew adtv). Six days you
shall labour and do all your work (‘[anBD'BD NWY/momeelg mavta Ta Epya gov),
but the seventh day is a Sabbath to the LORD your God: you shall not do any work
(TaN5N=50 mMwyn=RS/ob movjoeis mév Zpyov)—you, or your son, or your daughter,

53 See above, §2.1.2.1, for the meaning of the rabbinic notion about one commandment overriding another.
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your male or female slave, or your livestock, or the sojourner who is within your
gates. (Exod 20.8-10; cf. Deut 5.12-14)>*

After stating this commandment, both passages mention the reason for Sabbath observance
but they differ from each other. Exodus 20 gives the reason on the basis of God’s rest after the
six-day creation:

For ("2/yap) in six days the LORD made heaven and earth, the sea, and all that is in
them, and he rested on the seventh day. Therefore (1:“737/51& Tolito) the Lord blessed
the Sabbath day and hallowed it (\WT@WTP™/iylacey av)v). (Exod 20.11; cf. Gen 2.2-
3)55

The emphasis is on the sacredness or the consecration of the Sabbath day: God rested on the

seventh day and ‘hallowed’ it (wTp/dyidw, Exod 20.11).% Therefore, the Israelites should do

no work on the Sabbath day, ‘to keep it holy> (WTP>/ay1ddewv abdriv, Exod 20.8).5

By contrast, the reason given in Deuteronomy 5 emphasises the relief of the slaves:

You shall not do any work [...] so that your male slave or your female slave can rest
as well as you (12 TnnRY T3V M 1un/ive dvamatoyrar § mals oou xal 7
maudioxy gou omep xal o). You shall remember that you were a slave
(Tav/oixétng)®® in the land of Egypt, and the Lord your God brought you out from
there with a mighty hand and an outstretched arm; therefore (1:'5:7/51& ToliTo) the
LORD your God commanded you to observe the Sabbath day. (Deut 5.14-15)>

This passage mentions a purpose for not doing any work on the seventh day: ‘so that your
male and female slave can rest as you’. This is then connected to Israel’s release from slavery,

which is the reason for Sabbath observance (‘therefore’, 13'557/51& Tolito). Similarly,

5 The translation is based on the MT, taken from RSV, slightly modified. The LXX is close to the MT.
%5 The translation is based on the MT, taken from RSV, slightly modified. The LXX is close to the MT.

% Cf. Gen 2.3 explains why God blessed and hallowed the seventh day: ‘because’ (*2/8tt) on that day ‘God
rested from all the work’ (\N2XDR=52n Naw/xatémavoey dmd mdvrwy ThY g€pywv) that he has done in the
creation.

57 Cf. Exod 31.13-17; Jub. 2.16-31.
%8 oixéty means ‘a house slave’; it can mean generally ‘slave’ (e.g., Luke 16.13). BDAG, s.v. ‘oixétys’.

%9 The translation is based on the MT, taken from RSV, slightly modified. The LXX is close to the MT,
despite placing the inclusion of the phrase ‘and keep it holy” (xal &yidlew adtiv) after ‘to observe the Sabbath

i}

day’.
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according to Exodus 23.12, the Israelites are commanded to rest on the seventh day, ‘so that’

their ox, donkey, slave and sojourner ‘may rest’ (r132° '[:an/i'va avamavontal). Sabbath

observance is thus not only about doing no work, but is also about giving relief to the
afflicted: those who are prone to become subject to forced labour (e.g., animals and slaves)
can take a rest.

The purpose of Sabbath as giving relief can also be seen in the commandment

concerning the seventh year, which is called ‘the sabbath of the land’ (787 naw, Lev

25.6)% and is featured with remission of debts (Neh 10.31). Remission of debts and release of

slaves are required every fiftieth year (Lev 25.10-55). This ‘year of remission’ (76 €tog Tijg
ddéoews, Lev 25.40; usually translated as ‘the jubilee’ in English)®! relates closely to Sabbath

observance. Like the Sabbath day, the fiftieth year is to be ‘hallowed’ (WTp/ay1aw, Lev

25.10); like the seventh year (the Sabbath of the land), no cultivation on the fields is allowed
in the fiftieth year (Lev 25.11-12).Therefore, Sabbath observance also pertains to giving
relief to those suffering from toil, debt and slavery. Rest from work and giving relief to the
afflicted are two sides of the same coin of Sabbath observance.

The above discussion shows that doing no work on the Sabbath does not mean
inactivity on that day. There are ‘lawful” activities on the Sabbath, some of which are
explicitly required by the Law. This might to an extent suggest that keeping God’s
commandments is part of Sabbath observance. Moreover, God’s will for Sabbath observance
relates to giving relief to the afflicted. Therefore, it is likely that Matthew’s emphasis on
deeds of kindness in his narration of the Sabbath stories is to show the ways in which these

deeds are the will of God for Sabbath observance and thus are ‘lawful’ on the Sabbath.

80 |ev 25.6 LXX has & cdBfata tiis yfic (‘the Sabbaths of the land”).

61 The Hebrew phrase is 9277 naw, literally means ‘year of the ram(’s horn)’, that is, a year marked by
blowing the ram’s horn. BDB, s.v. <2237,
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5.2.2 Deeds of kindness accord with God’s will for Sabbath observance
Matthew’s account of the two Sabbath stories highlights the importance of deeds of kindness
with regard to Sabbath observance. First, in narrating the story of David in Jesus’s response,
Matthew emphasises the hunger of the disciples (Matt 12.1-4; cf. Mark 2.23-26; Luke 6.1-4).
The category ‘deeds of kindness’ then comes to the foreground when the healing of the sick in
the secondary story is read together with the feeding of the hungry in the first story. Second,
in Matthew’s account of the first story, Jesus has further arguments in his response to the
Pharisees, which include an example from the Law to illustrate certain deeds as required by
the Law on the Sabbath (Matt 12.5) and include the citation of Hosea 6.6 to emphasise God’s
will for €eog (Matt 12.7). Through these points of distinctiveness, Matthew demonstrates the
ways in which Jesus fulfils the commandment of Sabbath by performing deeds that accord
with the will of God.

When Matthew narrates Jesus’s disciples plucking the heads of grain, he focusses on
the disciples’ hunger instead of their actions. In the parallel accounts, Mark describes the

disciples as ‘making a path’ in the grain field (636v moteiv, Mark 2.23),%? and Luke describes
how the disciples picked and ate by ‘rubbing (the corn) in their hands’ (Y wyovtes Tals xepatv,
Luke 6.1). By contrast, Matthew does not describe these. Rather than paying attention to the
actions of the disciples, Matthew mentions that the disciples ‘were hungry’ and ate
(émeivacav, Matt 12.1), focussing more on the satisfaction of their hunger. In fact, satisfying
the hungry is also God’s will regarding Sabbath observance: in the seventh year the land must

rest so that ‘the poor of your people shall eat’ (Y 91728 1528/ESovTat of TTwyol To

g€6voug oov, Exod 23.11).

62 Regarding the phrase 636v motelv: witnesses B f! 892 have odomoiew ‘to make a path’, 13 565™9 have
odotmopouvtes ‘walking’, and some do not have this phrase (D W it).
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Matthew’s focus on the disciples’ hunger is then linked to the hunger of David’s
companions and their act of eating, which is the story Jesus employed in his response to the
Pharisees. In that story, David and those who were with him were hungry (émeivacey xai ol
uet’ avtol, Matt 12.3; Mark 2.25; Luke 6.3). Matthew clarifies that David’s companions also
ate the bread, that is, not just David (¢dayov, Matt 12.4; cf. Zbayev, Mark 2.26; Luke 6.4).5
As a result, in Matthew’s description, both Jesus’s disciples and David’s companions were
hungry and ate. If Matthew recognises the presence of an analogy between David and Jesus in
this pericope,% the importance of this analogy for Matthew might then be in the notion that
both Jesus and David care for the hungry and make provision for them to eat. This is the
character pertaining to the merciful Davidic shepherd-king promised in Ezekiel 34, who tends

his sheep that they will no longer suffer from ‘hunger’ (3v7/\ipds, Ezek 34.29). For

Matthew, Jesus’s hungry disciples being fed on the Sabbath pertains to the ways in which
Jesus shows mercy because he is the Davidic shepherd-king who cares for his people.

The mercy of the Davidic shepherd-king continues in the subsequent story, which is
about healing the sick on the Sabbath (Matt 12.9-14). Matthew’s inclusion of Jesus’s
argument of caring for ‘one sheep’ (mpdfatov &v, Matt 12.11-12) on the Sabbath might

suggest that this story continues with the theme of receiving mercy through the shepherd who

63 Concerning Matt 12.4, the variant Zpayev is attested in many witnesses (e.g., P°CD L W © 113 33.
579. M latt sy co), possibly an assimilation to Mark 2.26 and Luke 6.4. "Edayov is regarded as the best reading
and is supported by & B. It is noteworthy that the description about David’s companions eating the bread is also
clear in 4QSam® and the LXX. 1 Sam 21.5: The priest answered David, “I have no common bread on hand, but
there is holy bread — only if the young men have kept themselves from women.”” (translated from the MT). At
the end of the last sentence, 4QSam® has extra words 127 BRI ‘and they may eat from it’. Similarly, 1
Kdgms 21.5 LXX has ei medpvraypéva té maidapid éotv amo yuvaixds, xal ddyetar (“if the young men have been
kept from women, then they shall eat’). The text of 4QSamP is taken from The Biblical Qumran Scrolls:
Transcriptions and Textual Variants, ed. by Eugene Ulrich, VTSup, 134 (Leiden: Brill, 2010), p. 279. Cf. Max
Botner, ‘Has Jesus Read What David Did? Probing Problems in Mark 2:25-26°, The Journal of Theological
Studies, 69.2 (2018), 484-99 (p. 494 note 27).

64 This story about David is taken from Mark 2.25-26.
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gives rest to his sheep.®® The phrase mpéPatov v also suggests a link to the parable of the
stray sheep, where a man searches for his ‘one’ (¢v) sheep which has gone astray (Matt 18.12;
cf. Luke 15.4).% It is noteworthy that the terms mpdBate (‘sheep’), (yréw (‘search’) and o
mAavapevoy (‘the stray [sheep]’) in Matthew 18.12 also appear in Ezekiel 34.15-16 LXX, the
context in which the Lord promises to give rest to his sheep through the Davidic shepherd-
king.%” For Matthew, Jesus’s healing on the Sabbath shows that this promise of rest is
fulfilled.

Moreover, the reference to the situation of the sheep suggests that giving relief to
afflicted animals on the Sabbath is generally accepted,®® which shows that giving relief to an
afflicted person on the Sabbath is even more appropriate, or in Matthew’s term, ££eatwv. The
illustration of caring for a sheep is employed precisely to explain why ‘doing good’ is lawful
on the Sabbath:

i EoTal ¢& Yudv dvBpwmog 8¢ E¢el mpdBatov Ev xal éav Euméoy TolTo Tols cdBPacty eig

4 3 \ A el 1 2 ~ 4 e 4 bl A 4
Bébuvov, oyl xpatyhoet adTéd xal eyepel; méow oLV dadépel dvlpwmos mpoPdTov. WaTe
ggeaiv Tols odfagtv xadés moeiv. (Matt 12.11-12)

Which one of you who has a sheep, if it falls into a pit on the Sabbath, will not take
hold of it and lift it out? How much a man is worth more than a sheep! So it is lawful
to do good on the Sabbath.

85 As Chae suggests, the use of ‘sheep’ in Matt 12.11-12 contributes to Matthew’s portrayal of Jesus as the
Davidic shepherd; Chae, Jesus, pp. 236-39.

% Gundry, Matthew, p. 226. By contrast, Luz suggests that mpéBatov & in Matt 12.11 “certainly’ points to ‘a
poor man’s only sheep’, which is comparable to ‘the only little lamb’ (FT30P PAN AW3D/duvas wie wixpd) that
appears in the speech of Nathan to David (2 Sam 12.3). Luz, Matthew 8-20, p. 187; and similarly, Verseput,
Rejection, p. 181. Their point is on the great worth of that sheep to the owner.

67 Cf. Chae, Jesus, pp. 239-43. See also Konradt, ‘Mt 11,28-30, p. 22 note 76.

68 See also Luke 13.10-17; 14.16. ‘Which one of you’ (tis Eorat €€ vudv dvBpwmog, Matt 12.11), ‘does not
each of you’ (Exaorog Uuév, Luke 13.15) and ‘which of you’ (tivog duév, Luke 14.5) all indicate that these
arguments are based on the audience’s common experience of caring for animals on the Sabbath. It should be
noted that, however, the legitimacy of helping animals on the Sabbath is not undisputed. The Qumran
community forbids lifting fallen animals out of pits, traps or water on the Sabbath (CD 11.13-14; 4Q265 frag. 7,
I, 6-7); Doering, Schabbat, pp. 193-95, 231-32.
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The comparison ‘a man is worth more than a sheep’, on the one hand, forms an a fortiori
argument to justify doing good on the Sabbath: if caring for afflicted animals on the Sabbath
Is accepted, so giving relief to humans on the Sabbath is also lawful. On the other hand, the
term dwedépw (‘be worth more than’),®® which also appears in Matthew 6.26 and 10.31,
expresses the fact that God cares for humans even more than he cares for animals (sheep,
birds, sparrows).”

The relief of both humans and animals is God’s will for the Sabbath. In the Jewish
tradition, this is regarded as God’s ‘philanthropy’ (btAavBpwmia). For example, when Philo
discusses the fourth commandment, he comments that the ordinances concerning the seventh
and the fiftieth year are ‘kind and philanthropic’ (ypnota xai dtdavbpwna, Virt. 97).

Concerning the seventh day, Philo writes:

Tig yap TV iepav éxelvny EBOSuNY olx ExTeTinxey, Gveaty mévwy xal paoTtavyy alTé Te
\ ~ A 3 3 4 4 3 \ 1 A ~ 1 1 4
xal Tolg mAnoidlovaty, odx Eheubépols wévov dAAa xal dovAols, pdddov 8¢ xal dmoluyiotg

01dotg; dbbaver yap 9 éxexelpia xal mpds Tl dyEAny xal oa mpds VTNpeTiav yéyovey

3 A A ~ ’ 1 A 4 A \ 1 4 \

avlpwmou xabdmep dolAa fepamedovta Tov dloel deamdryy, dhdver xal Tpds dévdpwy xal
~ [ b 4 3 \ b4 el A 3 b 3 1 4 p) ~ ~ N

duTdv dmacay i0gav: ol yap Epvog, o0 xAddov, GAN’ 000 mETalov édeltal Tepely %

xapmov ovtvolv dpédacbal, mavtwy dladelpévay xat’ éxelvny | THv Huépav xal domep

élevlepiav dydvtwy. (Mos. 2.21-22)

For, who does not highly honour that sacred seventh day, by giving relief and
relaxation from labour to himself and his neighbours, freemen and slaves alike, and
beyond these to beasts of burden? For the cessation of work extends also to every
herd, and to all creatures made to minister to man, who serve their natural master like
slaves. It extends also to every kind of trees and plants; for it is not permitted to cut
any shoot or branch, or even a leaf, or to pluck any fruit whatsoever. All such are set
at liberty on that day, and live as it were in freedom.™

The seventh day is a relief to humans and their slaves, beasts of burden (0moldytov, cf. Exod
23.12; Deut 5.14 LXX) and even to plants, “all such are set at liberty on that day’. For Philo,

through giving these laws, God shows his ‘mercy and kindness’ (o tAewv xal xpnotov, Virt.

% BDAG, s.v. ‘Oiadépw’.
0 Wilson, ‘Mercy’, pp. 219-20.

L Colson’s translation; slightly modified.
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160) to all creatures. Likewise, Josephus regards the Jewish laws as exhorting people to
show ‘philanthropy’ (dthavbpwmice) even to brute beasts (Ag. Ap. 2.213).” An a fortiori
argument can be understood: if the Law concerns kindness even to beasts, how much more to
humans.”

Therefore, the significance of including an a fortiori argument in Matthew 12.11-12 is
not only to justify the act of healing by drawing an inference from a generally accepted
practice of giving aid to afflicted animals on the Sabbath: by mentioning kindness to animals,
the a fortiori argument reminds the readers of what is demanded in the Law, particularly what
is demanded on the Sabbath, namely, showing kindness or giving relief to afflicted humans.

Furthermore, the emphasis on caring for the hungry and the sick connects the Sabbath
stories to the judgement scene in Matthew 25.31-46.” This judgement indicates that caring

for the hungry and for the sick are deeds of the ‘righteous’ (dixatog, Matt 25.37—40).”® This

concept is rooted in the established tradition that the ‘righteous’ (P772/dixatos, Ezek 18.5) are

characterised by their deeds of caring for the needy, in which feeding the hungry and clothing

the naked are frequently mentioned together (Ezek 18.5-9; cf. Job 22.6-7; 31.17, 19; Tob

72 1n On Virtues, Philo discusses the ways in which the particular laws relate to ¢piAavbpwmia (‘philanthropy’)
towards humans (Virt. 82-124), animals (Virt. 125-147) and plants (Virt. 148-160). For a discussion concerning
Philo’s understanding of mercy to animals, see Wilson, ‘Mercy’, pp. 207-15. For further discussion concerning
Philo’s understanding of philanthropy and the Law, see below, §7.1.

73 Josephus summarises the Jewish laws as exhorting people to do edoéfeia (‘piety’), xowwvia (‘fellowship’),
dravbpwmia (‘philanthropy’) and dixatoctvy (‘justice’, Ag. Ap. 2.146).

4 Barclay, Against Apion, pp. 293-94.
5 Konradt, Studien, pp. 413-41.

"® The judgement is administered by the Son of Man (6 vids Tol dvBpwmov, 25.31), who is the ‘king’
(Baotrels, 25.34) and like a ‘shepherd’ (mownv, 25.32). These descriptions might further connect this judgement
to both Matt 9.1-13 and Matt 12.1-14, where €\eos is highlighted in the context where Jesus is also mentioned as
the Son of Man (9.6; 12.8) and is depicted as the Davidic shepherd-king.
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1.16-17; 4.16).”" These deeds are also described in terms of motéw éxenuoatvyy (‘to show
kindness”).”®

The connection of Matthew 12.1-14 and 25.31-46 then sheds light on the meaning of
€Aeog in the Sabbath stories: €xeog most likely has a similar sense to élenyoaivy that refers to
deeds of kindness. Specifically, both feeding the hungry and clothing the naked are mentioned
in Isaiah 58.7 in the context concerning fasting and Sabbath observance (Isa 58.1-14). The
Lord demands deeds of kindness from his people in their fasting and Sabbath observance: not
to seek their own interests and oppress others,”® but to give relief to the afflicted such as
loosing the bonds of injustice, setting free the oppressed, giving bread to the hungry and
giving clothes to the naked (Isa 58.6—7, 9—10). This is because ‘righteousness’

(TP T2/dcatoctvy, Isa 58.2, 8) includes both honouring the Sabbath (Isa 58.13) and giving

relief to the afflicted (Isa 58.6-8). Both of them are demanded by the Lord. In other words,
deeds of kindness are what God wills for Sabbath observance, just as righteousness before the
Lord is characterised by caring for the needy and the afflicted.?® In light of this, Matthew’s

emphasis on Jesus’s care for the hungry and the sick goes beyond the concern about the

" Cf. Luz, Matthew 21-28, p. 278 note 132. So Matthew also designates feeding the hungry and clothing the
naked as the deeds of the righteous (25.37—40).

"8 For example, in Tob 1.16-17, concerning the ‘many merciful deeds’ (éAenpootvar Todai) that Tobit has
performed, feeding the hungry, clothing the naked and burying the dead are named. Cf. Francis M. Macatangay,
When | Die, Bury Me Well: Death, Burial, Almsgiving, and Restoration in the Book of Tobit (Eugene, OR:
Pickwick, 2016), p. 29.

" The condemnation of their ‘seeking’ (X2m) of their own ‘pleasure’ (y2rT) is mentioned twice with regard
to fasting (Isa 58.3) and Sabbath observance (Isa 58.13) respectively. This relates to oppression of others (Isa
58.3-5). The LXX has ta 8edjuata (‘desires’) for P21 in Isaiah 58.3, 13.

8 |t is also noteworthy that the Sibylline Oracles uses Hos 6.6 (o0 fuainy, E\eog 8¢ Béhet Heds dvti Buaiyg, ‘not
sacrifice, but mercy God desires instead of sacrifice’; Sib. Or. 2.82) in a text where giving bread to the hungry
and clothes to the naked are regarded as €\eog demanded by God (Sib. Or. 2.82-84). This is another example
where &\eo¢ in Hos 6.6 is understood as deeds of kindness. The Greek texts are taken from J. L. Lightfoot, The
Sibylline Oracles: With Introduction, Translation, and Commentary on the First and Second Books (Oxford:
Oxford University Press, 2007), pp. 458-60; the English translation is my own.
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‘lawfulness’ of deeds of kindness on the Sabbath: they are not only ‘lawful’, but in fact are
the completion of Sabbath observance.

Based on the above, it is clear that deeds of kindness should not be neglected but
should be performed on the Sabbath. The deeds of Jesus on the Sabbath demonstrate the ways
in which Sabbath observance is fulfilled by giving relief to the afflicted. This is the will of
God because Sabbath entails God’s gift of rest to his people by saving them from oppression

and afflictions.

5.2.3 The significance of &cog Oéiw kai o Gvoiav in Matthew 12.7
The above discussion suggests that deeds of kindness are essential to Sabbath observance, that

gAeog at Matthew 12.7 most likely refers to kindness towards people, as God gives rest to his
people on the Sabbath. It is then necessary to explore the significance of the citation £\eog
BéAw xai o Buaiav (‘I desire mercy but not sacrifice’) in the Sabbath stories.

This citation is part of Jesus’s response to the Pharisees against their accusation of his
disciples. In Matthew’s narration of Jesus’s response, after mentioning the hungry David and
companions being satisfied (Matt 12.3-4), Jesus continues:

7 00x QvéyvwTe év TG véuw 6Tt Tols aafPaaty ol iepeis év 1@ iepd TO cafBPatov
BePrnrobiow xal dvaitiol elo; Aéyw 3¢ Ouiv 6Tt Tol fepol welldv oty dde. el 3¢
gyvaxerte Ti éoTiv: Eleog BEdw xal ol Buoiav, obx &v xatedixaoate ToUG Gvaltious.
x0pLog yép 2oty ToY caPPdTou 6 vids Tol dvbpdmou. (Matt 12.5-8)"

Or have you not read in the Law that on the Sabbath the priests in the temple profane
the Sabbath but are guiltless? | tell you: something greater than the temple is here. If

you had known what is ‘I desire mercy but not sacrifice’, you would not have
condemned the guiltless. For the Son of Man is Lord of the Sabbath.

The fact that priests work on the Sabbath shows that certain deeds are permitted by the Law

on the Sabbath. This ‘lawfulness’ explains the reason why priests are ‘guiltless’ (&vaiTtog)

81 The parallel accounts Mark 2.27-28 and Luke 6.5 do not have these arguments before the statement ‘the
Son of Man is Lord of the Sabbath’.
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concerning their work on the Sabbath. Following this illustration is a pronouncement
‘something greater than the temple is here’ and the citation Hosea 6.6 as further arguments
against the Pharisees’ condemnation of the ‘guiltless’. Specifically, with a correct knowledge
of Hosea 6.6, the ‘guiltless’ disciples would not be condemned: ‘If you had known what is “I
desire mercy but not sacrifice”, you would not have condemned the guiltless’ (12.7).

Nevertheless, the citation ‘I desire mercy but not sacrifice’ within this train of
arguments has created difficulties for readers. On the one hand, the story concerning David
and his companions is about ‘mercy’: the hungry are shown mercy and fed. On the other
hand, the work of the priests is about ‘sacrifice’: the Law requires priests to work in the
temple (to offer sacrifice) on the Sabbath. Both illustrations, which are about ‘mercy’ and
‘sacrifice’ respectively, are employed together to show the innocence of those who seem to
have done what is not lawful. They are thus supplementary to each other in the arguments
against the Pharisees. However, what follows immediately is the citation ‘I desire mercy but
not sacrifice’. It is then necessary to investigate the relationship between the elements

concerning ‘mercy’ and ‘sacrifice’ in this story.

5.2.3.1 Mercy as greater than the temple?
The citation of Hosea 6.6 (12.7) follows immediately after the statement ‘something greater

than the temple is here’ (to¥ iepot pelldv éotv e, 12.6). Some commentators suggest that
ueilov ‘something greater’ refers to &Aeos: ‘mercy’ is greater than the temple; because both
words are neuter in gender.®? Based on this reading, the comparison ‘mercy is greater than the

temple” indicates the meaning of the following citation &\eog éAw xai od Huciav, which should

821 uz, Matthew 8-20, pp. 181-82; Lutz Doering, ‘Sabbath Laws in the New Testament Gospels’, in New
Testament and Rabbinic Literature (Leiden: Brill, 2010), pp. 207-53 (pp. 222—-24); Konradt, Israel, p. 111n129.
Recently, Maschmeier has further argued for this reading; Maschmeier, Reziproke Barmherzigkeit, pp. 222-32.
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then be understood as a comparison: | desire mercy more than sacrifice.®® Both statements of
comparison then might express mercy as more acceptable than sacrifice. Arguing for this
reading, Luz points out that ‘the issue is not that parts of the Torah, viz., the ceremonial law,
are annulled, but that the entire Torah is subordinate to its own center, mercy’.®* The logic of
the arguments is thus: if offering sacrifice in the temple is allowed despite the prohibition of
work on the Sabbath, and since mercy is greater than the temple, mercy towards the afflicted
is allowed on the Sabbath because God desires mercy more than sacrifice.®® Luz further
suggests that Matthew ‘fundamentally subordinates the Sabbath command to the love
command’.%¢

Some commentators, by contrast, suggest that ueilov refers to Jesus.®” This is
supported by Matthew’s use of another neuter adjective wAeiov ‘something much more’ to
refer to Jesus, comparing Jesus with Solomon and Jonah (Matt 12.41-42).88 Understanding
ueilov as a reference to Jesus, ‘Jesus is greater than the temple’, fits better in the context
because the train of arguments running through 12.5-8 concludes with the Christological

pronouncement: ‘for (yap) the Son of Man is Lord of the Sabbath’ (12.8). It is likely that two

8 L_uz, Matthew 8-20, p. 182. For the possible readings of xat o0 fuaiav in Hos 6.6, see above, §4.2.1.2.

8 Luz’s German original: ‘Nicht um AuBerkraftsetzung von Teilen der Tora, niimlich des
Zeremonialgesetzes, geht es also, sondern um Unterordnung der ganzen Tora unter ihre eigene Mitte, die
Barmherzigkeit’; Luz, Matthew 8-20, p. 183; Luz, Matthaus (Mt 8-17), p. 233.

8 Luz, Matthew 8-20, p. 182.

8 Luz’s German original: ‘ordnet grundsatzlich das Sabbatgebot dem Liebesgebot unter’; Luz, Matthew 8—
20, p. 184; Luz, Matthdus (Mt 8-17), p. 234. Italics original.

87 Gundry, Matthew, p. 223; Davies and Allison, Matthew, 11, p. 314; Yang, Jesus and the Sabbath, pp. 180
81; Repschinski, Controversy, pp. 99-100; Nolland, Matthew, p. 484; France, Matthew, pp. 460-61; Gerhard
Maier, Das Evangelium des Matth&us, Kapitel 1-14, HTA (Witten: SCM R. Brockhaus, 2015), p. 659; Ribbens,
‘Whose “Mercy”’, pp. 398-99.

8 1t should be noted that some manuscripts have peilwv instead of ueilov at Matt 12.6 (e.g., C L A 0233 f*
1424 pm lat). This might also suggest that the understanding of this word as referring to Jesus has been well
established. Cf. Wesley G. Olmstead, Matthew 1-14: A Handbook on the Greek Text, BHGNT (Waco, Texas:
Baylor University Press, 2019), pp. 274-75.
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Christological descriptions (12.6 and 12.8) come together to indicate the logic as this: Jesus is
greater than the Sabbath, just as he is greater than the temple, and Jesus is the Lord of the
temple, just as he is the Lord of the Sabbath. If the temple defines the sphere where people
work on the Sabbath but are innocent (12.5), how much more can the one who is greater than
both the temple and the Sabbath define the circumstances where people working on the
Sabbath remain innocent (12.6, 8). The circumstances are not arbitrary: they are where the
afflicted should be shown mercy because the will of God for the Sabbath is to give relief to
the afflicted (12.7-8, 12). On the occasion where the disciples picked and ate the heads of
grain, their hunger is emphasised to show that they are those who receive mercy on the
Sabbath, like David and his companions who are also recipients of mercy. On the occasion
where Jesus healed the sick on the Sabbath, he is the one who shows mercy and gives relief to
the afflicted.

Therefore, Hosea 6.6 is cited in Matthew 12.1-14 to emphasise the importance of
showing mercy and to criticise the unmerciful Pharisees. It is more fitting to read the citation
‘I desire mercy but not sacrifice” as a negation that merely rhetorically emphasises God’s will
for mercy, just like what the citation has already expressed in its first appearance in Matthew:
God desires mercy most of all.® It is clear that, in Matthew 12, neither sacrifice nor Sabbath
observance has been made inferior. Matthew includes precisely an example of offering
sacrifice (priests working in the temple) in Jesus’s arguments (12.5) and depicts Jesus as
fulfilling God’s will for Sabbath by giving rest to his people, showing that both sacrifice and
Sabbath observance are important. The relationship between ‘mercy’ and ‘sacrifice’ depicted
in this context does not regard deeds of kindness as overriding or replacing Sabbath

observance. Rather, the rhetorical negation ‘mercy but not sacrifice’ emphasises that deeds of

8 For the discussion concerning the meaning of this negation, see above, §4.2.1.2.
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kindness are God’s will for Sabbath observance.*® For Matthew, deeds of kindness, sacrifice,
and Sabbath observance are God’s commandments which all hang on the encompassing

principle of love for God and love for fellow humans (Matt 22.40).

5.2.3.2 Johanan’s use of Hosea 6.6 as a response to the destruction of the temple

Since Matthew connects Hosea 6.6 to ‘something greater than the temple’ (12.6-7), it is
indispensable to mention the story about Johanan ben Zakkai (c. 1-80 CE),** in which Hosea
6.6 is cited to reflect on the destruction of the Jerusalem temple:

Once as Rabbi Johanan ben Zakkai was coming forth from Jerusalem, Rabbi Joshua
followed after him and beheld the Temple in ruins.

‘Woe unto us!” Rabbi Joshua cried, ‘that this, the place where the iniquities of Israel
were atoned for, is laid waste!’

‘My son’, Rabbi Johanan said to him, ‘be not grieved; we have another atonement as
effective as this (N2 R ANR T79D2). And what is it?

It is acts of loving-kindness (@O M199m3), as it is said, For | desire mercy and not

sacrifice (Mar 851 "NuoM oM 92).’%

Since it is not impossible that Matthew might show reflections on the destruction of the

Jerusalem temple when writing his gospel,® it might be helpful to consider whether Johanan’s

% Similarly, Barth points out that Hos 6.6 in Matt 12.7 is ‘a statement about the true will of God’; in this
context, the citation means ‘in the first place that God himself is the merciful one, the gracious one, and that the
Sabbath commandment should therefore be looked upon from the point of view of his kindness’. Barth,
‘Matthew’s Understanding’, p. 83.

%1 The approximate year of birth and death of Johanan is suggested by Jacob Neusner, A Life of Yohanan Ben
Zakkai, ca. 1-80 C.E., StPB, 6, 2nd edn (Leiden: Brill, 1970), p. 12. This story has long been mentioned in the
studies of Matthew and his use of Hos 6.6; e.g., Strack and Billerbeck, Kommentar, 1, p. 500; W. D. Davies, The
Setting of the Sermon on the Mount (Cambridge: Cambridge University Press, 1964), pp. 306—7; Hill, ‘On the
Use and Meaning’, p. 119; Ottenheijm, ‘The Shared Meal’, pp. 16—19. Recently, Maschmeier has offered a
comparably extensive study of &Aeoc in Matthew in light of Johanan’s interpretation of Hos 6.6 in °Abot de Rabbi
Nathan (version A); Maschmeier, Reziproke Barmherzigkeit, pp. 160-262.

%2 *Abot de Rabbi Nathan version A chapter 4 (ARN-A 4). The English translation is taken from Judah
Goldin, The Fathers According to Rabbi Nathan, YJS, 10 (New Haven: Yale University Press, 1955), p. 34;
italics original. The Hebrew text is taken from Solomon Schechter, Aboth de Rabbi Nathan (New York:
Feldhaim, 1945), p. 21.

% |t is uncertain and disputed whether the Gospel of Matthew was written before or after the destruction of
Jerusalem. On the one hand, three passages (unique to Matthew) might give a clue to the standing of the temple
(Matt 5.23-24; 17.24-27; 23.16-22); Hagner, Matthew 1-13, p. Ixxiv—Ixxv; France, Matthew, p. 19. On the
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interpretation of =Tor as @O N1 2 would shed light on the exploration of the

significance of Matthew’s use of Hosea 6.6.%*
In this story, Johanan cites the first half of Hosea 6.6 ‘I desire mercy but not sacrifice’

(M3t 851 "N3on Tor 7D) and regards ‘sacrifice’ as replaced by ‘mercy’. In response to

the situation when sacrifices for atonement have ceased after the destruction of the temple,

Johanan interprets TOm as @TOM N9 (‘acts of loving-kindness’) and point out that this
is ‘another atonement as effective as this [temple sacrifice]’ (TNIMD X PAR [7792D),%
which is also understood as ‘another atonement instead of it’ (77NN NNXR 17192):% deeds

of kindness have replaced temple sacrifice for atoning sins.®” Johanan’s interpretation of
deeds of kindness as being as effective as temple sacrifice for atoning sins then triggers

further thoughts concerning the relation between &\eo¢ and Hdgue. %

other hand, Matthew’s account of the parable of the wedding banquet seems to reflect the destruction of
Jerusalem (Matt 22.7; cf. Luke 14.15-24); Davies and Allison, Matthew, I, pp. 131-32; Ulrich Luz, Matthew 1—
7: A Commentary, trans. by James E. Crouch, Hermeneia (Minneapolis: Augsburg Fortress, 2007), p. 58. It
seems reasonable to let this question remain open.

% The date of the tradition regarding Johanan’s interpretation of Hos 6.6 is also a matter of dispute; Hill, ‘On
the Use and Meaning’, p. 108 note 5. Therefore, in the present study, the comparison of Matthew and Johanan
will be discussed with an awareness that Matthew and Johanan might have no knowledge of each other. Hill,
Davies and Allison regard Matthew’s use of Hos 6.6 as a response to Johanan’s interpretation. By contrast, Luz
thinks that there are no ‘direct contacts’ between Matthew and Johanan. Hill, ‘On the Use and Meaning’, p. 119;
Davies and Allison, Matthew, I, p. 135; Luz, Matthew 1-7, p. 55.

% ARN-A 4.

% "Abot de Rabbi Nathan version B chapter 8 (ARN-B 8), which is the parallel account of the story in
version A chapter 4. Hebrew text is taken from Schechter, Aboth, p. 22. The English translation is taken from
Anthony J. Saldarini, The Fathers According to Rabbi Nathan (Abot de Rabbi Nathan) Version B: A Translation
and Commentary, SJLA, 11 (Leiden: Brill, 1975), p. 75.

7 Cf. Matthias Millard, ‘Osée 6,6 dans ’histoire de I’interprétation juive’, in ‘Car c’est I'amour qui me
plait, non le sacrifice...’: recherches sur Osée 6.6 et son interprétation juive et chrétienne (Leiden: Brill, 2004),
pp. 119-46 (pp. 125-27).

9% Cf. Gary A. Anderson, Charity: The Place of the Poor in the Biblical Tradition (New Haven: Yale
University Press, 2013), pp. 20-21.
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The concept of deeds of kindness as sacrifice for atoning sins can be traced from

similar descriptions in the scriptures. Proverbs 15.27 LXX, understanding =7or7 as

élenpoatvy, has ‘by deeds of mercy and faithfulness iniquities are purged’ (éAenpoaivais xal
nioteo dmoxabaipovrar duaptiar).® Such description of éxenposivy as atonement also
appears in Tobit in the same terms: éAenyoaivy ‘purges away all sins’ (amoxafaiper ooy
ueptiav, Tob 12.9).1%° Tobit also describes éenpoatvy as a ‘good gift’ (3&pov dyadév) before
God in a passage where \enwoaivy entails giving out possessions (Tob 4.7-11).1% Likewise,
Sirach states that éAenwoatvy ‘atones for sins’ (éAenwoatvy éddoetar duaptiag, Sir 3.30),1%2
and relates éxenuoaivy to sacrifice in another passage which describes those who keep the

Law as those who offer sacrifice:

‘O cuvtypév vépov mAeovalel mpoadopds, Buatdlwy cwtyplov 6 mpogéywv évtoals.
GvTamodldols xdptv Tpoadépwy cepidalty, xal 6 oy élenwootvyy Buaialwy aivécews.
ebdoxia xuplov dmoatiival amd movnplag, xal Eglaouds amootiivar amd ddiag.

wy) 867ic év mpootimw xupiov xevés mavta yap Taita yapw évtoAdis. (Sir 35.1-4)

He who keeps the Law multiplies offerings; he who makes a sacrifice for deliverance
is he who heeds to the commandments.

He who repays a kindness is he who offers the finest flour; he who performs a
merciful deed is he who makes a sacrifice of praise.

It is pleasing to the Lord to turn away from wickedness; it is an atonement to turn
away from injustice.

Do not be seen empty in the presence of the Lord. For all these things are for the sake
of a commandment.

% The Hebrew equivalent of this verse is Prov 16.6 MT: 71V 192 nnX1 TOM3 (‘by mercy and
faithfulness iniquity is atoned for”).

100 A reading from Codex Sinaiticus. Codices Vaticanus and Alexandrinus have émoxafapiei for dmoxadaiper.
Amoxafaipw means ‘clear’, ‘cleanse off’, ‘remove by purging’, and dmoxabapilw means ‘cleanse, purify’. LSJ,
s.v. ‘amoxabaipw’, ‘Gmoxibipilw’.

101 1t should be noted that éXenpootvy in Tobit can refer to merciful deeds which are not limited to
almsgiving (Tob 1.16-17).

102 The Hebrew text of this phrase is probably NXwr =220 [P (“act of righteousness atones for sin’).
See Pancratius C. Beentjes, The Book of Ben Sira in Hebrew: A Text Edition of All Extant Hebrew Manuscripts
and a Synopsis of All Parallel Hebrew Ben Sira Texts, VTSup, 68 (Leiden: Brill, 1997), p.24.
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This passage shows the importance of both merciful deeds and temple sacrifice.'% The
exhortation ‘do not be seen empty in the presence of the Lord, because all these things are for
the sake of the commandment’ suggests that even if one carries out merciful deeds, offerings
are still necessary and must not be neglected. Both merciful deeds and temple sacrifice fulfil
the commandments, both entail ‘keeping the Law’ (cuvtypdv vépov, Sir 35.1). Sirach does not
see merciful deeds as replacing temple sacrifice,*** even though his concept of ‘merciful
deeds’ (é\enuoaivy) as atonement is clear (Sir 3.30).

Sirach’s description regarding the relationship between merciful deeds and sacrifice is
then helpful for discerning the difference between Matthew and Johanan in their use of Hosea
6.6 and their understanding of the relationship between mercy and sacrifice. For Johanan, his
understanding of merciful deeds as sacrifice for atoning sins is in line with the already
existing concept which has been shown in Tobit and Sirach. However, in response to the
destruction of Jerusalem, Johanan further cites Hosea 6.6 as the scriptural support for his
explanation that atonement is still available. His interpretation of Hosea 6.6 in this specific

context regards ‘mercy’ (TTO) as replacing ‘sacrifice’ (f7127) in the sense that ‘acts of loving-
kindness’ (@ or N9 3) have replaced temple sacrifice for atoning sins.

By contrast, the context in which Matthew cites Hosea 6.6 is different. The two
Sabbath stories (Matt 12.1-14) neither suggest the destruction of the temple nor the concept
of merciful deeds as replacing sacrifice. The use of Hosea 6.6 is to explain that merciful deeds
are ‘lawful” and even essential on the Sabbath. In this passage, Matthew describes temple

sacrifice as part of the Law and as required to be offered even on the Sabbath (Matt 12.5). In

108 Anderson mentions that Sirach regards ‘acts of charity towards the poor became the equivalent of temple
sacrifice even while the temple was standing’; Anderson, Charity, p. 21.

104 As Gregory points out; Bradley C. Gregory, Like An Everlasting Signet Ring: Generosity in the Book of
Sirach, DCLS, 2 (Berlin: de Gruyter, 2010), p. 239.
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another passage, Matthew describes ‘almsgiving’ (éAeypocivy) as acts of piety (6.1-18).
Although ‘almsgiving’ (éAenwoatvy) can be understood as sacrifice before God,'% it does not
necessarily mean that they replace sacrifice or are regarded as more desirable than sacrifice.
For Matthew, both mercy and sacrifice are essential for fulfilling the commandments of God.
In short, concerning the use of Hosea 6.6, Matthew differs from Johanan with regard to their

understanding of the relationship between ‘mercy’ (TTOM/EAeog) and sacrifice, but their
interpretation of Tor/£\eog as deeds of kindness is similar.

Although there is uncertainty over whether Matthew’s use of Hosea 6.6 is a response
to Johanan,% it is certain that Matthew includes the citation in the stories where Jesus and the
Pharisees are in dispute. In Matthew 12.7, the statement ‘If you had known what is “I desire
mercy but not sacrifice”, you would not have condemned the guiltless’ indicates that the
Pharisees still have not learnt the meaning of Hosea 6.6 (‘Go and learn what is “I desire
mercy but not sacrifice’, Matt 9.13). The correct understanding of Hosea 6.6 is at stake. On
the one hand, the citation of Hosea 6.6 emphasises God’s will for mercy and proves the
Pharisees wrong in accusing Jesus and his disciples.’?” On the other hand, Hosea 6.6 is cited
in the narratives which pronounce Jesus as the one who comes for the forgiveness of sins
(9.1-13) and is the Lord of the Sabbath (12.1-14). This, in turn, suggests that the meaning of
Hosea 6.6 is given in light of Jesus’s identity and ministry as depicted particularly in Matthew

9 and 12. Only when the Pharisees recognise the importance of mercy to the lost, the sick and

105 Matthew does not explicitly designate almsgiving as ‘sacrifice’. Nevertheless, this concept is evident in
the NT. Paul regards the love gifts from the Philippians as a ‘sacrifice’ (Bugia) to God (Phil 4.18). In Hebrews, to
do good and to share possessions are regarded as ‘sacrifices’ (Buaiat) pleasing to God (Heb 13.16).

106 See above, p. 171 note 94.

197 In the words of some commentators, the citation Hos 6.6 ‘justifies’ or ‘legitimates’ Jesus’s table

fellowship with sinners; e.g., Davies and Allison, Matthew, 11, p. 104; Craig L. Blomberg, ‘Matthew’, in
Commentary on the New Testament Use of the Old Testament, ed. by Gregory K. Beale and Donald A. Carson
(Grand Rapids: Baker Academic, 2007), pp. 1-109 (p. 34); Ottenheijm, ‘The Shared Meal’, p. 21; Maschmeier,
Reziproke Barmherzigkeit, p. 180.
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the hungry could they understand that they have ‘neglected’ (adinut) the €xeos demanded by
God (Matt 23.23). Only when the Pharisees recognise Jesus as the merciful shepherd-king
who comes to find the lost, heal the sick and feed the hungry could they understand that their
reluctance to show mercy is similar to the failure of the bad shepherds described in Ezekiel

34.
In sum, Matthew’s use of Hosea 6.6 in the Sabbath stories is to emphasise £Aeog as
God’s will for the Sabbath. This emphasis on &\eog relates to Jesus’s identity as the Lord of

the Sabbath and the Davidic shepherd who brings forth God’s rest to his people. Jesus gives
relief to the afflicted on the Sabbath, showing that God desires Sabbath to be observed in the
ways that acts of kindness are carried out for the relief of the needy and the afflicted. Deeds of
kindness are integral to Sabbath observance.® It is then not likely that, concerning the use of

Hosea 6.6 in Matthew 12.7, €\eog refers to moral commandments and 6uaia refers to cultic

commandments and that the latter is made inferior to the former.1%°

5.3 Covenant faithfulness and God’s demand for éAeog

As mentioned in the introduction,'*® whether #\eo¢ in Matthew 9.13 and 12.7 refers to
‘covenant faithfulness’ is a matter of debate. For example, Hill suggests that the sense of

covenant loyalty, carried by =TorT in Hosea 6.6, has passed into the context of Matthew: €\eog

in Matthew 9.13 and 12.7 refers to one’s expression of love and faithfulness towards God

108 Cf. Maschmeier, who suggests that &\eog in Matt 9.13 and 12.7 denotes ‘an act of worship’
(gottesdienstliche Handlung) in which ‘devotion’ (Hingabe) to God and devotion to fellow humans are
intertwined. Maschmeier, Reziproke Barmherzigkeit, pp. 247, 262.

109 As commentators point out, concerning Hos 6.6 in Matthew, the contrast between &\cos and Buaia has
been commonly understood as a contrast between moral commandments and ceremonial commandments; Barth,
‘Matthew’s Understanding’, p. 82; Luz, Matthew 8-20, p. 184.

110 See above, §1.2.
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through merciful actions towards others.!'! Ribbens argues further that &\eog refers to
covenant faithfulness, which the tax collectors, sinners, and the disciples have towards
Jesus.'? On the contrary, Nolland thinks that #\eog in Matthew 9.13 and 12.7 does not carry
the sense of covenant loyalty; it is rather the gracious and merciful works of God through
Jesus.!'® As we have argued above, in both contexts of Matthew 9 and 12, the citation of
Hosea 6.6 contributes to the portrayal of Jesus as the Davidic shepherd-king, such that £€\eog
should be understood with reference to its cognate é\ecw in Matthew’s description of the
healing Son of David. In Matthew 9, £\eos entails God’s will for mercy (healing and
forgiveness) to be shown to humans, and in Matthew 12, £\eos refers to deeds of kindness

such as caring for the hungry and the sick, which are the deeds in accordance with the will of
God regarding Sabbath observance.

Given the fact that covenant faithfulness entails keeping the Law of God, God’s
demand for faithfulness from his people includes, of course, the demand for showing kindness

towards others. As discussed above,'* &\eog (translating 7o) in Hosea is juxtaposed with

righteousness, justice and compassion (dtxatoatvy, xpiua, oixtippds) in a description
concerning covenant relationship (Hos 2.21 LXX). These are the deeds of God towards his
people, who are also expected to show these virtues towards their fellow humans. "EAeog is an

aspect of the covenant faithfulness towards God by keeping the Law (Hos 4.1-2), although

11 Hill, ‘On the Use and Meaning’, pp. 109-10. Those who similarly regard £\eog in Matthew’s citation of
Hos 6.6 as carrying the sense of covenant loyalty include Davies and Allison, Matthew, 11, p. 105; Repschinski,
Controversy, p. 79; Wesley G. Olmstead, ‘Jesus, the Eschatological Perfection of Torah, and the imitatio Dei in
Matthew’, in Torah Ethics and Early Christian Identity, ed. by Susan J. Wendel and David M. Miller (Grand
Rapids: Eerdmans, 2016), pp. 43-58 (pp. 55-58).

112 Ribbens, ‘Whose “Mercy”’, pp. 393-94, 401-2.
113 Nolland, Matthew, p. 387.
114 See above, §4.2.1.1.
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gAeog is performed towards fellow humans. It is then more appropriate to understand that, in
Hosea and in Matthew, the word &\eo¢ itself does not mean ‘covenant faithfulness’ but means

‘kindness’. Kindness towards humans is part of keeping God’s Law and therefore an aspect of

covenant faithfulness.

5.4 Conclusion

Like the context of Matthew 9.9-13, the image of the Davidic shepherd-king is also
highlighted in the context of Matthew 12.1-14, which depicts Jesus as the promised shepherd-
king who gives rest to his people (Ezek 34.15). The reappearance of the image of the
promised shepherd in and around the context of the Sabbath stories suggests these stories, so
also the citation of Hosea 6.6 therein, relate to and further develop what has been narrated in
Matthew 8-9, namely, Jesus as the Davidic shepherd by whom God shows his mercy and
kindness towards his people. Matthew 12 describes the ways in which this Davidic shepherd
gives rest to his people by showing what the will of God for Sabbath is: the Sabbath laws are
intended to give relief to the afflicted by offering them rest from toil and release from debts,
just as the rest given by the eschatological shepherd pertains to God’s salvation and
benevolence, which are described in terms of deliverance from slavery (Ezek 34.27), healing
the sick (Ezek 34.16), satisfaction of the hungry (Ezek 34.14), forgiveness of sins (Ezek
37.23), and so on.

The Sabbath stories illustrate that both Jesus and the Law are ‘kind’ (xp»oTos), a
character that is manifested by Jesus’s deeds on the Sabbath. In Matthew 12.7, &\eos refers to
deeds of kindness, which are not allowed to cease even on the Sabbath because God regards
deeds of kindness as integral to Sabbath observance. Showing mercy and doing good, such as
caring for the hungry and the sick, are deeds essential for Sabbath observance. By contrast,

not showing kindness towards fellow humans entails a failure to serve the Lord and has dire
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consequences (Matt 25.31-46). These are based on the fact that all the commandments,
including the Sabbath commandment, hang on love for God and love for humans.

Although the temple is mentioned in the Sabbath stories, the context in which
Matthew uses Hosea 6.6 is different from that of Johanan ben Zakkai. Johanan uses Hosea 6.6
as the scriptural support for his understanding of deeds of kindness as having replaced temple
sacrifice. Matthew, by contrast, uses Hosea 6.6 to emphasise Sabbath observance as a
manifestation of God’s merciful will on human beings, which has been demonstrated by

Jesus, the eschatological Davidic shepherd who gives rest to his people.
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Chapter 6

The emphasis on €\eog and its relation to Law observance

The present chapter will discuss the third and last occurrence of the term £\eog in the Gospel
of Matthew, where €\eog is designated as one of ‘the weightier matters of the Law” which the
Pharisees and the scribes have neglected (Matt 23.23). This designation may be a reference to
Matthew 5.17-20, a passage concerning Law observance in which the Pharisees and the
scribes are regarded as deficient in ‘righteousness’ (dixatoatvy). The connection between
g\eog, righteousness and Law observance in these passages further points to the story of the
rich young man (Matt 19.16-22), where both observance of the Law and merciful deeds are
mentioned in the quest for entering the kingdom of heaven. The discussion below will begin
with exploring the meaning of ‘the weightier matters of the Law’ (86.1), followed by
discussing how €\eog relates to dixatootvy and the aim of Law observance as to be perfect like
God (86.2). The exploration will show that Matthew’s emphasis on £\eog as the will of God is
the way in which he understands the relationship between Law observance, imitating God and

following Jesus.

6.1 "EJcoc as a ‘weightier matter of the Law’ (Matt 23.23)

The designation of £Aecog as a weightier matter of the Law appears in Jesus’s speech against
the scribes and the Pharisees in Jerusalem (Matt 23.1-36). The narrative setting basically
follows Mark’s account. In the temple, the chief priests and the elders attempted to challenge
Jesus’s authority (Matt 21.23-27; cf. Mark 11.27-33), and the Pharisees attempted to find
faults in Jesus’s teaching (Matt 22.15-22, 34-40; cf. Mark 12.13-17, 28-31), but they all

failed. It was then Jesus’s turn to challenge and silence the Pharisees successfully (Matt
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22.21-46; cf. Mark 12.35-37), followed by Jesus’s speech against them (Matt 23.1-36; cf.
Mark 12.37b-40).

Matthew’s account of this speech is much longer than Mark’s. The speech begins with a
denunciation of the scribes and the Pharisees (Matt 23.1-12), part of which includes sayings
from Mark’s account (Matt 23.6—7 // Mark 12.38-39). It continues with seven woes against
the scribes and the Pharisees (Matt 23.13-36),* one of which concerns their disregard for ‘the
weightier matters of the Law’:

Odat by, ypappatels xai Papioaior Omoxpital, 6Tt dmodexatolite T6 novoouov xai T

dvnfov xal To xOpwov xal adnxate ¢ PapiTepa Tol vépov, T xplaty xal T6 EAeog xal
v motv: tadta [0t] €3t motfjoal xdxelva un adiéval. (Matt 23.23)

Woe to you, scribes and Pharisees, hypocrites! For you tithe mint and dill and cumin
but have abandoned the weightier matters of the Law: justice, mercy and faithfulness.
It is necessary to do these things and not to abandon those things.

In this passage, xpiots, EAeos and mioTis are designated as ‘the weightier matters of the Law’
(t& Bapltepa ol véuov).? It is then important to consider what sense this comparative

expression might mean.

6.1.1 The meaning of ‘the weightier matters of the Law’

The use of comparative language might imply a prioritisation.* The notion of ‘the weightier
matters of the Law’ might indicate that other matters in the Law are less weighty. For
example, Konradt regards Matthew’s notion of ‘the weightier matters of the Law’ and ‘one of
the least of these commandments’ (piav T&v évToA&Y ToUTwY TAY éAayioTwy, 5.19) as

displaying ‘a hierarchy among the laws’ with a differentiation of ‘lesser and greater

1 Some manuscripts attest one more woe (Matt 23.14), which is absent from earlier witnesses (e.g., 8 B D).
The addition is most likely an assimilation made in light of Mark 12.40 and Luke 20.47; Bruce M. Metzger, A
Textual Commentary on the Greek New Testament, 2nd edn (Stuttgart: Deutsche Bibelgesellschaft, 1994), p. 50.

2 The square brackets are from NAZ,
3 The phrase ‘the weightier matters of the Law’ is unique to Matthew; cf. Luke 11.42.

4 As discussed in Chapter 2, §2.1.
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commandments’.®> According to Konradt, such differentiation facilitates a hermeneutical
approach, with which the greater commandments will be given priority whenever a conflict
appears.® The lesser commandments (the ritual laws) are marginalised but not abrogated.’

It is clear, in Matthew 23.23, that ‘the weightier matters of the Law’ are emphasised
without abrogating other commandments: ‘it is necessary to do these things and not to
abandon those things’ (talita €det molfjoal xaxelva i adiévar). The demonstratives taita
(“these things’) and éxelva (‘those things’) refer to the nearer and the more remote of the two
antecedents respectively:® taita refers to ‘the weightier matters of the Law’, and éxeiva refers
to the tithing of herbs.® The weightier matters must be attended to without neglecting the
matters of tithing.

While the emphasis on ‘the weightier matters of the Law’ does not abrogate the tithing
of herbs, it also does not mean to treat the tithing as marginal matters in the sense that they are
less important. This is because the word ‘weightier’ in this passage is most likely used in the
sense of a summary (to point out the elements embedded in and encompassing all the

commandments) rather than a priority (to marginalise certain commandments).°

® Matthias Konradt, ‘Law, Salvation and Christian Identity in Paul and Matthew’, in Concepts of Law in the
Sciences, Legal Studies, and Theology, ed. by Michael Welker and Gregor Etzelmiller, RPT, 72 (Tbingen:
Mohr Siebeck, 2013), pp. 181-204 (pp. 196-97).

® With regard to conflict and priority, and based on Matt 12.5-7, Konradt suggests that ‘the Sabbath
command is superseded by mercy all the more’; Konradt, ‘Law’, p. 197.

" Konradt, ‘Law’, p. 199.
8 LSJ, s.v. “éxeivoc’.

® So also in Luke 11.42 tadta refers to justice and love of God, and éxeiva refers to the tithing of herbs. The
o0Tos ... éxelvog structure also appears in Luke 18.14 where odtog ‘this man’ refers to the nearer antecedent, the
tax collector.

10 For these notions concerning ‘summary’ and ‘priority’, see our discussion in Chapter 2.
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Firstly, the context of Matthew 23.23 shows that the purpose of this comparative is to
point out the seriousness of the ‘blindness’ of the Pharisees,*! who always fail to spot the
important things when they teach and observe the Law. These Pharisees give high regard to
the gold of the sanctuary but not to the sanctuary, to the gift on the altar but not to the altar
(23.16-22). Similarly, they give high regard to tithing, giving detailed instructions even
regarding the types of herbs, but fail to pay attention to the essential elements that
encompasses the Law (23.23).12 Their neglect of the important matters of the Law is then
illustrated vividly: “You blind guides! You strain out a gnat but swallow a camel!’ (23.24).

According to the Law, ‘camel” (xdunAog/>m3, Lev 11.4) is impure and must not be

consumed. However, these ‘blind guides’ are only able to strain out a tiny gnat but fail to pick
out the camel, the size of which is big enough for everybody (except the blind) to see. The
‘weightier matters’ that encompass the Law are what people should see and not neglect. The
comparative size of camel and gnat illustrates what ‘weightier matters’ means: to show that
these matters are more all-encompassing (general, covering many spheres of life). In this
description, other matters are not marginalised in the sense that they are less important,
because they are not to be abandoned as well: ‘It is necessary to do these things and not to
abandon those things’.

Likewise, the comparative expression ‘the least of these commandments’ in Matthew
5.19 is most likely not meant to say that they are less important. Another use of the
superlative ‘the least’ (éAaytoTog) in Matthew 25 is comparable to this: the phrase ‘one of the
least of my brother’ (évi ToUTwv T&v 40eAd&Y pou T&Y EdayioTwy, 25.40, 45) expresses the fact

that every brother matters, on whom every deed of kindness done (or not done) will be

11 “Blind’ (tudAds, 23.16, 17, 19, 24, 26) is a prominent description of the Pharisees in this context.

121t is noteworthy that some manuscripts (f* 205 sy>°?) have t& Bdpea ol vépou ‘the weighty matters of the
Law’ instead of the comparative ta Bapitepa Tol vopou. This might be an avoidance of the comparative.
Joachim Gnilka, Das Matthdausevangelium, HThKNT, 1, 2 vols (Freiburg: Herder, 1986), 11, p. 289 note 41.
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counted (25.31-46). In this context, ‘the least” at first might suggest that some are more
important, but in the end it indicates that, in fact, everyone is of equal importance: least is
only in appearance, not reality. This is likely also the case where ‘the least of these
commandments’ is mentioned, which indicates that every commandment should not be
broken but should be kept (5.18-19). Therefore, the designation of xpiaig, £\eog and miaTis as
‘the weightier matters of the Law’ (23.23) can be regarded as a summary of the Law.2® The
description ‘weightier’ probably indicates these matters as being threaded through the whole
Law, and thus not superseding other commandments, but being the inner principle that

governs all the commandments.

6.1.2 The relation of kpioig, éleoc and niotic to the Law

The designation of xpiatg, €Aeos and mioTis as ‘the weightier matters of the Law’ in a context
which also mentions cultic matters (tithing) might suggest an allusion to the Old Testament
texts which mention justice and/or mercy and the contrast between them and sacrifices, such
as Isaiah 1.17, Hosea 6.6, Amos 5.15 and Micah 6.8.1* These passages state that the Lord

seeks ‘justice’ (LDWN/xpipa) and/or ‘kindness’ (TOr/€ieos) from the Israelites in the context

where they are accused of offering sacrifices while being involved in many sins.'® In this way,
Matthew 23.23, like these Old Testament texts, highlights the fact that ‘justice’ and ‘kindness’
towards fellow humans is the will of God and the way of following God and keeping his

commandments.

13 Cf. Davies and Allison, Matthew, 111, pp. 294-95; Giinther Bornkamm, ‘End-Expectation and Church in
Matthew’, in Tradition and Interpretation in Matthew, by Glinther Bornkamm, Gerhard Barth, and Heinz
Joachim Held, trans. by Percy Scott, 2nd edn (London: SCM, 1982), pp. 15-57 (p. 26).

14 Cf. the cross references listed at Matt 23.23 in NAZ,

15 1sa 1.4-17; Hos 6.1-9; Amos 5.1-27; Mic 6.6-16.
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In order to understand the meaning of xpiatg, éAeog and wioTig in Matthew 23.23, it
might be helpful to consider it in light of Matthew’s notion of the trio as the matters which

must be ‘performed’: ‘it is necessary to perform (mowjoar) these’ (23.23). An exploration of
the ways in which these matters appear as objects of motéw in the scriptures might shed light
on their meaning in Matthew 23.

First, it is likely that xpiois in Matthew 23.23 means ‘justice’. Kpiaig in Matthew
mainly means ‘judgement’.*® However, xpictis also appears twice in Matthew 12.18-21, in
which Isaiah 42.1-4 is cited to conclude the ministry of Jesus described in 12.1-16, which
shows the ways in which Jesus helps the needy and the oppressed, and fulfils his mission as to
‘bring justice to victory” (éxfaiy eig vixos ™y xpiow, 12.20). Kpiois in Isaiah 42.1-4 LXXis a
translation of wawn. In the Septuagint, both motéw xpioty and motéw xpipa have been

employed to translate bown FWY. These phrases (the Hebrew and its Greek translations) can

mean ‘to perform just judgement’ and thus ‘to execute justice’:

He [the Lord] ‘who executes justice’ (bowmn mww/moiiv xplatv) for the orphan and
widow, and loves the sojourner, giving him food and clothing. (Deut 10.18)*’

He [the Lord] ‘who executes justice’ (WRwWn mwWW/moolivra xpipa) for the oppressed,
gives food to the hungry. (Ps 146.7 [145.7 LXX])*®

These descriptions of LRwWN/xplais/xpiua as the aid for the needy and the oppressed match the

meaning of xpioig in Matthew 12.18-21. It is likely that they should determine the meaning of

xploig in Matthew 23.23 as well.

16 Matt 5.21, 22; 10.15; 11.22; 12.36, 41, 42; 23.33.
17 Translated from the MT.

18 Translated from the MT.
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Second, it is likely that £Aeog in Matthew 23.23 means ‘kindness’. In the Septuagint,
motéw #heog (‘to show mercy’) is often a translation of Tort mww.® This phrase has appeared
as referring to deeds of kindness in passages where Law observance is mentioned. For
example, in Zechariah 7, a command from the Lord that ‘ecach person shall show kindness and
compassion towards his brother’ (EAeog xal oixTipudv molelTe Exaotos Tpog TOV @deAdOY adTod,
Zech 7.9)?° appears in the context where the Israelites are accused of not hearing the ‘Law’ of
the Lord (vépog/r1MI50, Zech 7.12). Moreover, Sirach 29.1 describes ‘the one who shows
mercy’ (6 Toi@v £Aeog) as one who ‘lends to [his] neighbour’ (daviel Té mAnaiov) and thus
‘keeps the commandments’ (tnpei évtords).?! In the New Testament, a noteworthy passage
where motéw €Aeog appears in relation to Law observance is the description of the deeds of a
Samaritan (Luke 10.25-37). The story of the Samaritan is an illustration used in explaining
how one should go about loving one’s neighbour,?? in which the Samaritan’s care for the
wounded is understood as ‘showing mercy’ (motéw €Aeog, 10.37). This is the deed required
with regard to loving one’s neighbour: ‘go and do likewise’ (Topevou xal gb molet ooiwg,
10.37). In this story, motew €Aeog also refers to performing kindness.

The ways in which both motéw xplaw and motéw €Aeog relate to the Law can be further
understood in light of Ezekiel 18 LXX. In Ezekiel 18, the phrase mp731 wawn 7wy (‘to

perform justice and righteousness’) appears four times in describing a person who keeps the

commandments of God (18.5, 19, 21, 27). The list of the related deeds appears repeatedly,

19 E.g., Gen 24.12; Exod 20.6; 34.7; Josh 2.12; Ps 17.51 [18.51 MT]; 108.16 [109.16 MT]; Jer 9.23; Zech
7.9.

20 The LXX is close to the MT; &\eog xai olxtippdv moteite is a translation of Wy Q7Y TOmM (Zech 7.9
MT)

2L There is no extant Hebrew witness for Sir 29.1. Beentjes, Ben Sira in Hebrew, p. 182.

22 This story is about keeping the ‘Law’ (vépos), in which the double love commandments are cited (Luke
10.26-27).
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which includes no worshipping of idols, no defiling the wife of one’s neighbour, no
oppressing the poor, giving food to the hungry and clothing the naked (Ezek 18.6-8; 15-17,

cf. 11-12). pT721 wown mwY appears to summarise the deeds mentioned. Moreover, it is
intriguing that T2y LDWN WY in this context has been translated as two different

expressions: as motéw xpipa xal dixatoctvyy (18.5, 27)% and as motéw dixatootvyy xal Eheog
(18.19, 21), thus:

But the man who shall be ‘righteous’ (dixaiog/P77TX), ‘who executes justice and
righteousness’ (TPTXY LDWN TWY/moidv xpipa xal dxatoabvny). (Ezek 18.5)%

Because the son ‘has done justice and mercy’ (Ouctoohvyy xai gE\eog émoinaev/
WY [TPTNY LDWN), has kept ‘all my statutes” (mavra Ta vouiua pov/

>MIPr-52), and done them, he shall surely live. (Ezek 18.19)%

The fact that different Greek terms (xpipa and duxatootvy, and dixatoatvy and €leog) have
been employed to translate the same TIP3y wDWn in Ezekiel 18 might suggest that these
terms are to an extent overlapping in their meaning, and are regarded as fitting in
summarising the deeds mentioned. This text also shows a rare example where €Aeog is

employed to translate i72722,%® which is otherwise mostly translated as dixaootvy and

sometimes as éxenuoatvy.?’” Since moiéw xpiowv can be a synonym of motéw xpiua in translating

LDWH WY to mean ‘performing justice’,?® Ezekiel 18 LXX can be regarded as an example

2 In the LXX, motéw xpipa xal dixatoctvyy is the usual phrase for translating P73y wown MY, e.g., 2
Kgdms 8.15; 1 Chr 18.14; 2 Chr 9.8; Jer 9.23; 22.15; 23.5; Ezek 33.14, 16, 19; 45.9.

2 Translated from the LXX.

% Translated from the LXX. See also Ezek 18.21 LXX, in which ’mpn‘b: is translated as wdoag Tag
évtolds pou (‘all my commandments’).

%6 The places where &\.eoc appears to be the translation of [>T are: Isa 56.1; Ezek 18.19, 21 LXX.

27 In the LXX, mTp73 is mostly translated as dixatoatvy, in approximately 130 times; it is sometimes
translated as é\eyuoaivy, for example: Deut 6.25; 24.13; Isa 1.27; 28.17; 59.16; Ps 23.5; 32.5; 102.6 LXX.

28 Compare Deut 10.18 and Ps 145.7 LXX, cited above.
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where motéw xplow (xpipa) and motéw EAeog appear together as summarising the deeds
whereby one keeps all the commandments of God (’n1pﬂ'5D/Wdoag Tag évroAag wov, ‘all my
commandments’, Ezek 18.21; cf. 18.19). Therefore, Ezekiel 18 LXX is also noteworthy for
the discussion of Matthew 23.23 because it names concrete deeds that make up motéw xpipa
and motéw EAeog With regard to keeping all the commandments of God; these deeds are deeds
of justice and kindness.?®

Third, regarding mioTis in Matthew 23.23, whether it means ‘faith’ or ‘faithfulness’ is
disputed.®® On the one hand, mioTig and moTedw in Matthew mostly pertain to faith in Jesus in
the healing stories (8.10, 13; 9.2, 22, 28, 29; 15.28; 17.20), and wicoTis also pertains to faith in
God (21.21). On the other hand, motds (the cognate adjective of wioTig) in Matthew pertains
to faithfulness towards the Lord (24.45; 25.21, 23).3! ITiois relates to the Law only at 23.23.
It might then be helpful to explore its meaning by considering the phrase motéw mioTv and the
ways in which it relates to the Law.

In the Septuagint, mioti is usually translated from 73338 and sometimes PR, in
those contexts mioTic often pertains to ‘faithfulness’. For example, AR82/év mioTet

“faithfully’) is frequently employed to describe the act of faithful servants.®® Moses is
( y quently employ

2 There are also texts in which bBwWN/xpipe and TOr/éleos appear together as God’s demand from his
people (e.g., Jer 9.23; Hos 12.7; Mic 6.8; Zech 7.9), but Ezekiel 18 mentions these in terms of keeping God’s
commandments.

% For example, Gundry, Davies and Allison suggest that mioTic in Matt 23.23 means faith’, while
Bornkamm, Barth, Hagner, Luz and France argue for ‘faithfulness’. Gundry, Matthew, p. 464; Davies and
Allison, Matthew, 111, p. 294; Bornkamm, ‘End-Expectation’, pp. 26-27; Barth, ‘Matthew’s Understanding’, p.
115; Hagner, Matthew 14-28, p. 670; Luz, Matthew 21-28, p. 124; France, Matthew, pp. 873-74.

31 Cf. Hagner, Matthew 14-28, p. 670.

%2 TTigmig for r1238: around 20 times; for NnX: around 6 times. On the other hand, éAneia is more
frequently used for translating 238 (around 22 times) and NnY (around 87 times). Hatch and Redpath, s.v.
‘mioTig’, ‘aAnbea’.

33 2 Kings [4 Kgdms LXX] 12.16, 22.7; 2 Chr 31.12, 15, 18; 34.12.
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described as acting év miotel xal mpalitytt (‘in faithfulness and meekness’, Sir 45.4),3* which
is a reiteration of his faithful service in the house of the Lord (cf. mpats, motog, Num 12.3,

7).%% God’s work is described as done ‘in faithfulness’ (FT383/év mioTel, Ps 33.4 [32.4
LXX]).%® God is also described as m121% D8 (‘God of faithfulness’, Deut 32.4; the LXX

has 0edg miatdg, “faithful God’).®” Similarly, mioTic appears in The Psalms of Solomon
pertaining to ‘faithfulness’; for example, in a description of God’s faithfulness: ‘Gather
together the dispersed of Israel, with mercy and goodness. For your faithfulness is with us’
(cuvayaye ™)V dweomopay Topand LeTa EAE0US xal XpNoTOTNTOS" 6TL %) TIOTIS OV UETA NUEY,
8.28).% It is also found in a description of the Davidic king’s faithfulness: ‘shepherding the
flock of the Lord in faithfulness and righteousness’ (Totpaivwy To6 moipviov xuplou év mioTel xal
dieatoauvy, 17.40).

Furthermore, 208/ mioTig can mean faithfulness in the sense of honesty, which is the

deed of those who keep the commandments of God. For example, in Jeremiah 5 and 9, the

Israelites are accused of abandoning God’s ‘Law’ ((T130/vépos),% such that ‘deception but

34 In Sir 45.4, év miotet is possibly translated from 1131783 (“in his faithfulness’). For the Hebrew text, see
Beentjes, Ben Sira in Hebrew, p. 79.

3 patrick W. Skehan and Alexander A. Di Lella, The Wisdom of Ben Sira, AB, 39 (New York: Doubleday,
1987), p. 511.

36 See also Hos 2.22 MT/LXX, which mentions that God will betroth Israel to him ‘in faithfulness’
(F72ImR2/2v migtel). In this context, God also states that he will betroth Israel ‘in justice” (WRWMI/év xpipatt)
and ‘in kindness’ (TOM3/év éXéet, Hos 2.21 MT/LXX), which pertains to what God does towards his people and
demands from his people; as discussed above, pp. 124-25.

37 1t is noteworthy that the description of God’s ‘faithfulness’ in Deut 32.4 is juxtaposed with God’s
vBwWn/xpioig: “all his ways are justice’ (DBWN 17277~/ méoar ai 630t adtol xplaer).

38 The Greek texts of The Psalms of Solomon are taken from Robert B. Wright, The Psalms of Solomon: A
Critical Edition of the Greek Text, JCTC, 1 (London: T&T Clark, 2007). The English translations are my own. It
has been suggested that The Psalms of Solomon contains features of translating from Hebrew into Greek and is
likely written in Hebrew, but there is no extant Hebrew manuscript; Wright, The Psalms of Solomon, pp. 11-13.

39 Jer 9.12MT/LXX; cf. Jer 5.4-5.
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not faithfulness” ((TMRD RS IPW/Peddog xat ov miori, Jer 9.2MT/LXX) prevails on the
land, and no one ‘performs justice and seeks faithfulness’ (TN WP3N LDWN TWY/modv

xpipa xal (yrédv mioTw, Jer 5.1). Similarly, Proverbs 12.22 states that God delights in those
who ‘perform faithfulness’ (MNAR WY/moiév wioTels), contrasting those who have ‘lying
lips’ (P~ NDW/xeiAn Yevdd),*® while “false witness” (Pw Tv/paptupiay Yeudd) is clearly
prohibited in the Law (Exod 20.16). ITotéw micTiv also appears in Sirach 15.15 and is
juxtaposed with ‘keeping the commandments’ (cuvtnpéw évtodds).*! It is noteworthy that
wioTig in Sirach often pertains to faithfulness towards fellow humans: gaining trust of a
neighbour who is in poverty (22.23), not betraying secrets (27.16) and not doing bribery

(40.12).

The above examples show the ways in which wioTis has been employed to express
“faithfulness’. In this sense motéw mioTiv means an action of faithfulness,*? that is, being
faithful and honest as a result of acting in accordance with the commandments of God. This is

likely the sense of moiéw mioTiv expressed in Matthew 23.23. The juxtaposition of mioTig with
xploig and €Aeog suggests that it is reasonable to understand all three of them as virtues
resulting from keeping the commandments. A similar juxtaposition of migTis with love and

kindness is found in Galatians 5.22-23, where Paul juxtaposes mioTis with ayam (‘love’) and

40 See also Prov 12.17.

41 Sir 15.15 LXX: 2&v 0éAns cuvtnproels évtoras xal mloty modjoar ebdoxiag (‘If you want to, keep the
commandments and perform faithfulness in good will’). A Hebrew manuscript also has ‘commandment” and
“faithfulness’ in Sir 15.15 but the sentence is slightly different: ‘If you want to, keep the commandment;
faithfulness is to do the good will of God” (o8 139 MwYS TN MmN nen 2rn oN). Cf. Skehan
and Di Lella, Ben Sira, pp. 267, 269, 272. For the Hebrew text, see Beentjes, Ben Sira in Hebrew, p. 52.

42 Morgan also regards mioTig in Sir 15.15 and Prov 12.22 LXX as entailing an ‘action’. Teresa Morgan,
Roman Faith and Christian Faith: Pistis and Fides in the Early Roman Empire and Early Churches (Oxford:
Oxford University Press, 2015), p. 461 note 60.
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xpnototys (‘kindness’), and in that context Paul states that ‘the whole law’ (6 méig vépog) is
“fulfilled’ (TAnpow) in ‘love’: ‘love your neighbour as yourself® (&dyamyoeis Tov mAnaiov gov wg
ceavtdy, Gal 5.14).*® As commentators point out, mioTig in Galatians 5.22 is listed as a virtue

pertaining to a relationship between humans.** Perhaps miotic in Matthew 23.23 can be
understood as a virtue likewise, although Matthew and Paul express this in different terms:
Matthew regards mioTis as a weightier matter of the Law, while Paul regards wiotis as the fruit
of the Spirit (Gal 5.22). For Matthew, since mioTic is a weightier matter of the Law, which
contains the commandments of God, doing micoTig towards humans is essentially being faithful
to God by doing the will of God.*

The preceding discussion has shown the ways in which deeds of justice, kindness and
faithfulness (motéw plus xpiag, EXeog and mioTi) relate to the Law: justice and kindness appear
as summarising the commandments (e.g., Ezek 18 LXX), and deeds of kindness, justice and
faithfulness towards humans are what God demands from his people. Matthew’s inclusion of
€\eog alongside xpioig might have been inspired by the expression motéw xpiow in the
Septuagint as referring to the justice shown towards the needy and the oppressed, in which

caring for the hungry is mentioned (Deut 10.18).46

“3 In Romans, Paul also summarises the commandments using the terms of ‘fulfil’ and ‘love’: ‘for the one
who loves another has fulfilled the Law (vépov memArjpwxev). The commandments [...] are summed up
(dvaxedaraiéw) in this word: love your neighbour as yourself” (Rom 13.8-9).

4 Morgan, Roman Faith, p. 277; Douglas J. Moo, Galatians, BECNT (Grand Rapids: Baker Academic,
2013), p. 365; David A. deSilva, The Letter to the Galatians, NICNT (Grand Rapids: Eerdmans, 2018), p. 468.

4 By contrast, Bornkamm and Morgan understand miotig in Matthew as directed towards God only and not
denoting relationship between humans. Bornkamm, ‘End-Expectation’, p. 27, Morgan, Roman Faith, p. 374.

46 Cited above, p. 184.
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6.1.3 The implications of naming &lco¢ as among ‘the weightier matters of the Law’

The appearance of £\eog in Matthew 23.23 recalls the stories where Hosea 6.6 is cited (Matt
9.13; 12.7), in which ‘the Pharisees’ (ot Papioaiot, 9.11; 12.2) are depicted as not knowing
God’s will for mercy: they do not understand God’s mercy towards the sick and sinners (9.1—
13), and fail to recognise the ‘lawfulness’ of merciful deeds on the Sabbath (12.1-14). These
stories become important illustrations for the discourse against the scribes and the Pharisees
in Matthew 23: they teach Law observance (23.2—-3) but are in fact ‘full of hypocrisy and
lawlessness’ (ueatol Umoxploews xal avoplas, 23.28) because they neither see ‘the weightier
matters of the Law’ nor do the will of God, which is especially demonstrated by their
ignorance of gé\eog (Matt 9.13; 12.7; 23.23). By contrast, Jesus is the one who acts in
accordance with the will of God. The elements around these passages regarding \eog,
namely, the Law and the will of God, and the contrast between Jesus and the Pharisees,
suggest a link between Matthew 23 and the Sermon on the Mount.*’

In particular, several elements link Matthew 23.23 to 5.17-20. Both texts have the
notion of the ‘Law’ (véuog, 5.17-18) and the notion of practising and abandoning the
commandments (5.19) which suggests that all commandments are not to be neglected.
Moreover, both texts depict the scribes and the Pharisees as inadequate. They do not have the
‘righteousness’ (duatoatvy) which is required for entering the kingdom of heaven (5.20), and
are blind to the ‘weightier matters of the Law’ (23.23). These connections between 23.23 and
5.17-20 suggest a close affinity between g\eog and the ‘exceeding righteousness’: both of
them relate to the Law and are not possessed by the scribes and the Pharisees. An exploration

of the meaning of this ‘exceeding righteousness’ becomes necessary for understanding the

47 For a discussion of the ways in which Matthew 23 at many points echoes Matthew 5-7, see Kenneth G. C.
Newport, The Sources and Sitz im Leben of Matthew 23, JSNTSup, 117 (Sheffield: Sheffield Academic, 1995),
pp. 157-77.
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relation between £ieog and the Law in Matthew. Therefore, the discussion in the following
section will argue: Matthew’s emphasis on £\eog, on the one hand, elaborates the concrete

meaning of the ‘exceeding righteousness’, while on the other hand, it shows the relationship

between keeping the Law and following Jesus.

6.2 "Elcog, the ‘exceeding righteousness” and the aim of Law observance

Matthew 5.17-48 narrates Jesus’s teaching concerning Law observance.*® Matthew
introduces this section by mentioning that Jesus comes to fulfil the Law and the Prophets, and
that the commandments are not to be abrogated and should be taught and observed (5.17-19).
This introduction is concluded by mentioning the righteousness which exceeds that of the
Pharisees and the scribes (5.20), suggesting that Jesus’s fulfilment of the Law and his
teaching of Law observance lead his disciples towards this ‘exceeding righteousness’:

Aéyw yap Ouiv 611 éav W) meplogelay DGV 9 dixaloohvy TAEioV TGV ypauuatéwy xai
Dapioaiwy, ob ui eicéAdnte eic ™ Pactieiay Tév odpaviv. (Matt 5.20)

For | say to you, unless your righteousness exceeds that of the scribes and Pharisees,
you will never enter the kingdom of heaven.

This statement (5.20), in turn, becomes the summary of the subsequent teaching about the
Law (5.21-48), which reaches its conclusion by exhorting the disciples to be perfect like
God (5.48). As will be discussed below, £\eog plays an important part in explaining the

meaning of the ‘exceeding righteousness’ and of perfection.

48 Matthew summarises Jesus’s ministry as teaching (Matt 5-7) and healing (Matt 8-9), indicated by the
inclusio at 4.23 and 9.35. Jesus’s teaching begins at Matt 5.1, and the Law (vduog) and its contents are mentioned
starting from 5.17.

49 Davies and Allison regard Matt 5.21-48 as ‘illustrating the better righteousness of 5:20°; idem, Matthew,
I, p. 499.
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6.2.1 "Elcoc as indispensable to the ‘exceeding righteousness’
The relationship between the ‘exceeding righteousness’ (5.20) and €Aeog has been mentioned
by commentators in their discussions of Matthew’s use of Hosea 6.6. For example, Glynn
regards £\eog in Matthew as ‘the heart of the duxatoatvy’ which exceeds that of the
Pharisees,> Hill suggests that Matthew characterises this better righteousness’ with &\eog,:
and Hinkle suggests that the ‘higher righteousness’ (5.20) is ‘mercy’.>?

From Matthew 5.17-20, it can be noted that the ‘exceeding righteousness’ relates
closely to Matthew’s understanding of £\eog in two ways. First, both €\eog and the ‘exceeding

righteousness’ are manifested by observing the Law. Those who have this ‘exceeding
righteousness’ are those who observe and do not abandon the Law (5.18-19), suggesting that

they also perform and do not neglect €Aeog, a weightier matter of the Law (23.23). Second,
both €\eog and the ‘exceeding righteousness’ are designated as the will of God. The
designation of £Aeog as the will of God is emphasised by the double citation of Hosea 6.6 ““I
will” for mercy’ (BéAw, 9.13; 12.7), and the ‘exceeding righteousness’ is linked to the ‘will®
(BeAnua, Matt 7.21) of God by the fact that both are necessary for entering the kingdom of

heaven (5.20, 7.21).% More importantly, for Matthew, one of the contrasts between Jesus and

the Pharisees lies precisely in ‘doing the will of God’, which is depicted in terms of £\eog and

duxatogtvy.>*

50 Glynn, ‘The Use and Meaning’, p. 203; cf. p. 205.
5L Hill, ‘On the Use and Meaning’, p. 117.
52 Hinkle, ‘Learning’, p. 356.

53 Entering the kingdom of heaven is a key theme of Jesus’s proclamation and teaching; Matt 4.17, 23; 5.3,
10, 20, 7.21; 8.11-12; 9.35; 13.41-43, 47-50; 18.1-3; 19.23-24; 21.31-32; 23.13; 25.1, 34, etc.

% In the discussion below, ‘the Pharisees’ may refer to a shorter expression for ‘the scribes and the
Pharisees’ in the relevant passages (oi ypaupatels xai o ®aptoaior, Matt 5.20; 12.38; 15.1; 23.1-36). Not all the
scribes are Pharisees (e.g., Matt 13.52).
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As discussed above, in the stories where Hosea 6.6 is cited, the Pharisees are regarded
as neither knowing nor doing God’s will for ‘mercy’ (¢€Aeog). The Pharisees’ failure in doing
the will of God is also mentioned in their refusal to walk in the way of ‘righteousness’
(dtxatoatvy), which is illustrated in a parable of the two sons (21.28-32), which is unique to
Matthew. In this parable, the son who ‘changed his mind’ (petapéropat, 21.29) and went into
the vineyard is regarded as doing the ‘will” (6éAnua, 21.31) of his father. With this parable,
Jesus states that the audience, including the Pharisees (21.45), ‘did not change their minds’
(neTapéropat). Therefore, they fall behind those who believe John (21.31-32), who came to
them ‘in the way of righteousness’ (év 60§ Owxatoatvyg, 21.32). In sum, the Pharisees do not
do the will of God: they neglect £eo¢ (Matt 23.23) and refuse to walk in the way of
dixatoauvy (21.31-32).

By contrast, Jesus ‘fulfils all righteousness’ (mAnpéoatl méoav dixatoatvyy, 3.15) and
does what God ‘wills’ (6é\w, 26.39).%° These are depicted by highlighting Jesus’s merciful

deeds. As discussed above, the double citation of Hosea 6.6 links Jesus’s merciful deeds to
the will of God. Moreover, in Matthew 12, after depicting Jesus’s merciful deeds, Matthew
concludes by stating that Isaiah’s prophecy is fulfilled (12.17-21). The prophecy is taken
from Isaiah 42.1-4, in which Matthew cites Isaiah 42.1 as:

1000 6 mals wov 8v Npétioa, 6 dyamnTds mov eig v eDddxnaey ¥ Yuxn wov (Matt 12.18)

Behold, my servant whom | have chosen, my beloved, with whom my soul is well
pleased.

% Cf. Roland Deines, ‘Not the Law but the Messiah: Law and Righteousness in the Gospel of Matthew —
An Ongoing Debate’, in Built upon the Rock: Studies in the Gospel of Matthew, ed. by Daniel M. Gurtner and
John Nolland (Grand Rapids: Eerdmans, 2008), pp. 53-84 (pp. 74-77).



195

It is noteworthy that Matthew’s citation of Isaiah 42.1-4 differs from the LXX (and the
MT).% The terms 6 dyammtés wov and eddoxéw are peculiar to Matthew’s citation of Isaiah
42.1-4. The appearance of these terms effectively connects Jesus’s ministry (12.1-16) to
Jesus’s baptism, echoing God’s words when Jesus is baptised: ‘This is my beloved (pov 6
dyamrds) son, with whom I am well pleased (¢v & eddéxnoae)’ (Matt 3.17).5” The deliberate
connection between the fulfilment of the prophecy (Matt 12.17-21) and Jesus’s baptism (Matt
3.13-17) suggests that Matthew, through Jesus’s caring for the hungry, the sick, the weak and
the oppressed (Matt 12.1-16), recognises Jesus as God’s beloved one who fulfils all
‘righteousness’ (dtxatoatvy, 3.7-15), shows ‘mercy’ (EAeog, 12.7) and brings ‘justice’ (xpiots,
12.18, 20). In this way, fulfilling duatootvy entails doing Aeog and xpiaig, which are ‘the
weightier matters of the Law’ (Matt 23.23).

In light of Matthew’s portrayal of the ways in which the Pharisees do not do but Jesus
does the will of God, the matter can be summarised: the exceeding ‘righteousness’
(Sueatoativy, 5.20) equates to doing the will of God in the ways that Jesus does.>® This
‘exceeding righteousness’ includes deeds of ‘mercy’ and ‘justice’, the weightier matters of the
Law, as Jesus has demonstrated. As Jesus comes, the Law and the Prophets are fulfilled (Matt

5.17). This fulfilment entails not only the realisation of God’s promises,> but also the

% 1sa 42.1 MT has "D [NZT 9713 127208 273V 77 (‘Behold my servant, whom I uphold, my
chosen, in whom my soul delights”). The LXX has Iaxwf3 6 mais pov, dvridjudopar adtol: Iopanh 6 éxkextds
wov, Tpooedégato adTov ) Yuxi wov (‘Jacob, my servant, I will help him. Israel, my chosen one, my soul has
accepted him”).

5 The terms pov 6 dyamytés and eddéxyoa are taken from Mark’s account of Jesus’s baptism (Mark 1.11; cf.
Luke 3.22).

%8 Similar to Davies and Allison, who suggest that ‘with the possible exception of 5:6, ducatootvy seems in
Matthew to be uniform in meaning—moral conduct in accord with God’s will’; idem, Matthew, 1, p. 327.

% The fulfilment of the Prophets is a prominent theme in Matthew: {va mAnpwbij T6 pnbev dmd xuplou di& ol
mpodnTov (‘so that what was spoken by the Lord through the prophet is fulfilled’; Matt 1.22; 2.15; cf. 2.17, 23;
4.14;8.17; 12.17; 13.35; 21.4; 26.56; 27.9).
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demonstration of completely doing the will of God as instructed in the commandments. Only
those who learn from Jesus are able to know and do the will of God, having the righteousness

necessary for entering the kingdom of heaven.

6.2.2 The ‘exceeding righteousness’ and perfection

While Jesus fulfils all righteousness by doing the will of God, demonstrating what the
‘exceeding righteousness’ entails, he also elaborates this righteousness in his teaching
concerning the Law. As commentators suggest, Matthew 5.20 is the heading of Jesus’s
exposition of the Law in 5.21-48; that is, the so-called ‘Antitheses’ are an explanation of the
ways in which the righteousness of Jesus’s disciples exceeds that of the scribes and the
Pharisees.®® Since the ‘exceeding righteousness’ includes deeds of the weightier matters of
‘the Law’, the Antitheses are not likely to be antithetical to the Law itself. Rather, the
Antitheses can be regarded as explaining the ways in which the followers of Jesus should
observe the commandments so as to do the will of God, and, ultimately, to be perfect like God

(5.48).

6.2.2.1 The ‘Antitheses’ and the Law
In Matthew 5.21-48, Jesus’s teaching seems antithetical to the Law because the

commandments are introduced with ‘you have heard that it was said” (xoloate 8ti &ppédy)®

and then followed by Jesus’s exposition with ‘but I say to you’ (¢ym 9¢ Aéyw vuiv).? It might

be understood that, in the Antitheses, what is spoken against is the interpretation of the

commandments but not the Law itself.%® This is discernible when the content of what ‘you

80 Hill, ‘On the Use and Meaning’, p. 117. Davies and Allison, Matthew, 1, p. 499; France, Matthew, p. 228.
61 Matt 5.21, 27, 33, 38, 43; cf. 5.31 has éppéfy only.

62 Matt 5.22, 28, 32, 34, 39, 44.

83 Loader, Jesus’ Attitude, p. 172.
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have heard’ cited includes words that are not attested in the Pentateuch. For example, in the
sentence ‘you have heard that it was said, “you shall love your neighbour and hate your
enemy””’(5.43), ‘love your neighbour’ is in the Law but ‘hate your enemy’ is not. Thus, this
sentence as a whole can be regarded as the interpretation of ‘love your neighbour’.

However, in two of the Antitheses, the content of what ‘you have heard’ includes only

the commandments in the Law: ‘you shall not commit adultery’ (5.27)%* and ‘an eye for an

eye and a tooth for a tooth’ (5.38).%° With regard to this, the terms ‘hear’ (dxodw) and ‘say’
(Aéyw) in the phrase ‘you have heard that it was said’ might give a clue. Barth points out that

these terms correspond to YW (‘hear’) and 2NN (‘say’), which are often employed in the

rabbinic literature in relation to teaching and receiving of ‘tradition’: ‘The Torah was thus
received as a part of the tradition and in its traditional meaning’.®® That is, what is spoken of
in the Antitheses is the meaning of the commandments understood in the tradition.

By contrast, Banks argues that not only the interpretation of the Law is being referred
to, but the Law itself is in view, even if the words quoted do not appear in the Law. For
example, he argues that the words quoted in 5.21 ‘whoever Kills will be liable to judgement’
is ‘an expression of the Old Testament position’.%” Above all, Banks regards Jesus’s teaching
as surpassing the Law.®

Indeed, the Antitheses show that Jesus’s teaching demands ‘to do more’ (mweptoaov
moleite, 5.47) than what is stated in the Law. With regard to Jesus’s radicalisation of the Law,

Thielman argues that Jesus’s address to the ‘fundamental cause of the action’ obviates the

64 Exod 20.14; Deut 5.18.

85 Exod 21.24; Lev 24.20; Deut 19.21.

% Barth, ‘Matthew’s Understanding’, p. 93.
67 Banks, Jesus and the Law, pp. 186-87.

% Banks, Jesus and the Law, p. 203.
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prohibitions stated in the Decalogue; that is, if one follows Jesus’s teaching of no evil
thoughts, the prohibitions of adultery and murder in the Decalogue would then become
unnecessary.%

However, Jesus’s radical demand does not necessarily mean that his teaching obviates
or surpasses the Law. The implications of Jesus’s teaching of the Law, which seems radical
and extreme, can be understood from the heading of the Antitheses (5.20) and from its

conclusion (5.48).

6.2.2.2 The righteousness which exceeds that of the Pharisees
Firstly, the heading (5.20) indicates that the Antitheses are the illustration of the meaning of
the ‘exceeding righteousness’. This sets the Antitheses against the background of the contrast
between Jesus and the scribes and the Pharisees, concerning their teaching and the observance
of the Law (5.17-18). The end of the narration of the Sermon of the Mount, which states that
Jesus’s teaching (Otdayy, 0t0doxw) is different from ‘their scribes’ (ol ypappatels adtdv, Matt
7.28-29; cf. Mark 1.22), also suggests that this contrast is the matter of concern. It should be
noted that the contrast is not on the concern that the scribes teach the commandments given
through Moses (Mwiiajs, 23.2) while Jesus teaches his own commandments which surpass
the Pentateuch.’® The concern is, rather, about the ways in which the Pharisees’ teaching and
observance of the Law annul the commandment of God and neglect the will of God.

As the controversies between Jesus and the Pharisees show, the Pharisees ‘make void’

(éxvpow) the commandment of God (honour your parents) for the sake of their ‘tradition’

(mapadoois, 15.6). What they teach is not the commandments of God but precepts of their

% Frank Thielman, The Law and the New Testament: The Question of Continuity (New York: Crossroad,
1999), pp. 52-53.

70 See further below, §8.5, for the issue concerning Matthew, Judaism, and the Law.
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own, thus their worship of God is also ‘in vain’ (natyv, 15.9). Their Sabbath observance also
reflects their ignorance of God’s will with regard to the Sabbath commandment. It can be said
that the Sabbath controversies (12.1-14) contrast Jesus and the Pharisees by telling the
audience something like what the Antitheses tell: you have heard what is not lawful to do on
the Sabbath, ‘but | say to you’ (12.6),"* it is lawful to perform merciful deeds on the Sabbath.
This ‘antithesis’ does not give a new commandment which abrogates the Sabbath
commandment in the Decalogue, but demonstrates the ways in which one should observe the
Sabbath by taking heed to ‘the weightier matters of the Law’ (in this case, £\eog). Similarly, in
the Antitheses, by illustrating what ‘more’ should be done, Jesus shows the ways in which the
commandments should be observed by taking heed of ‘the weightier matters of the Law’.
Only in this way does Law observance accord with doing the will of God and with pursuing
the righteousness which belongs to the kingdom of God (5.20; cf. 5.6, 6.33). Since the
Antitheses are directed toward the Pharisees’ failure in their interpretation and observance of
the Law, the intensification of the demand that appeared in the Antitheses can be understood
as demonstrating the correct attitude toward Law observance: one must pursue righteousness

in perceiving the will of God in the Law and not ignoring ‘the weightier matters’.”2

6.2.2.3 Perfection as the aim of Law observance

Secondly, the Antitheses conclude by exhorting the disciples to be ‘perfect’ like God:
Eoeabe odv Opels Téletol dg 6 maThp Vv 6 odpdvios TéAeds oty (Matt 5.48)
Therefore you are to be perfect, as your heavenly Father is perfect.

This exhortation to imitate God connects immediately to the interpretation of ‘love your

neighbour’ as including also one’s enemy, which is illustrated by God’s unconditional love

I This phrase, Aéyw 8¢ Opiv, which recalls that in the Antitheses (éyo 8¢ Aéyw dplv, Matt 5.22, 28, 32, 34,
39, 44), appears precisely in the Sabbath story where Hos 6.6 is cited (12.6-7).

72 Cf. Bornkamm, ‘End-Expectation’, p. 31.
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towards both the righteous and the unrighteous (5.45). Jesus’s teaching of ‘doing more’ in this
last antithesis (5.43—47) is based on imitating God’s love for humanity.

The mention of TéAetog in Matthew 5.48, which concludes not only the last antithesis
but the whole section of the Antitheses (5.21-47),” suggests further implications of Jesus’s

teaching of Law observance. First, in the Septuagint, téAetog is usually a translation of o 0

(‘complete’, ‘blameless’, ‘without blemish’, ‘perfect’)’ or 5w (‘complete’, ‘perfect’,

).75

‘whole’, ‘undivided”).” The exhortation ‘you are to be perfect’ (2oeabe Télelot, Matt 5.48)

echoes Deuteronomy 18.13 “‘you shall be perfect (téAetog E€ay/rT7r10 0 a0) before the Lord

your God’, which entails complete loyalty to God (Deut 18.9-13).”® Moreover, ‘be perfect’
(elvat Téhetog) appears in descriptions of a person’s wholeheartedness towards God in terms of
keeping God’s commandments: ‘Let our hearts be perfect towards the Lord our God, to walk
also holily in his ordinances, and to keep his commandments’ (¢otwoav ai xapdict Huidv
TELELal TpOS xUptov Bedy Nudv xal 6aiwg Topeveahat év Tols mpoaTayuaaty adtol xal purdaaety
évtodds adTol, 3 Kdgms 8.61; cf. 11.4; 15.3, 14).”” Since téAetog has been used in the
Septuagint as referring to complete loyalty to God and wholeheartedness towards God in Law
observance, Matthew might also use TéAetog to describe the correct attitude of Law

observance: it is about wholeheartedness towards God. For Matthew, it is necessary to

3 As scholars suggest, Matt 5.48 concludes not only the last antithesis (love your neighbour vs love your
enemy, 5.43-47), but also concludes all antitheses in Matt 5.21-47; Carson, ‘Matthew’, p. 160; France, Matthew,
p. 228; Nolland, Matthew, p. 270.

" HALOT, s.v. ‘@™R’. It is noteworthy that the LXX also translates 290 as duwpog in descriptions of
God’s Law or God’s way as ‘perfect’ (Ps 19.7 [18.7 LXX]; 2 Sam [2 Kdgms LXX] 22.31), and in descriptions of
a righteous person as ‘blameless’ (2 Sam [2 Kgdms] 22.24; Prov 11.5).

S HALOT, s.v. ‘05w’

6 The echo of Deut 18.13 is well recognised. Gundry, The Use of the Old Testament, p. 73; Davies and
Allison, Matthew, 1, p. 560; Nolland, Matthew, p. 271.

77 The MT (1 Kings 8.61) has ‘your heart’ (22335) instead of ‘our hearts’ (ai xapdiat Huév); téAeiat is
translated from @5w (‘whole’). The LXX also added an extra adverb éaiwg (‘holily’).
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dedicate oneself to doing the will of God to the greatest extent, as if it is radical and extreme.

Jesus himself does the will of God to the extent that he has to suffer and die on the cross:
‘your will be done’ (yevnintw to BéAnua oov, 26.42).
It is noteworthy that 775 also appears in the Qumran literature concerning the

community’s wholeheartedness towards God and concerning their complete observance of
God’s commandments. There are men and priests ‘perfect in everything that has been

revealed from all the law’ (7107 S12n 19237 5123 omn; 1QS 8.1-2), and ‘men of
holiness who walk in perfection’ (2703 @293 WTIPT "WIR) so that they do not
deviate from any counsel of ‘the Law’ (F79I07), ‘in order to walk in complete willfulness of
their heart’ (@35 MW 5123 N255; 1QS 9.8-10).7® Commentators point out that

Matthew’s understanding of the Law and ‘perfection” shows points of similarity to these
concepts around ‘perfection’ in the Qumran literature: ‘perfection’ is understood as the goal
of complete observance of God’s commandments (Matt 5.48; 1QS 1.8, 12-13), which
depends on a correct interpretation of the Law through the revelation from God (Matt 11.25—
27; 1QS 9.18-19), and marks the difference of the disciples/members of the community from
others.” For the Qumran community, they are ‘a blameless and true house in Israel’.%° For
Matthew, only those who follow Jesus have the ‘exceeding righteousness’ for entering the

kingdom of heaven (Matt 5.20).

8 The Hebrew texts and the English translations are taken from The Dead Sea Scrolls: Study Edition, ed. by
Florentino G. Martinez and Eibert J. C. Tigchelaar, 2 vols (Leiden: Brill, 2000). The translation is slightly
modified.

™ Barth, ‘Matthew’s Understanding’, pp. 98-99; Davies, Setting, pp. 210-15.

80 58wHa NRRY BN 0739, 1QS 8.9; Michael Wise’s translation, taken from Wise, Abegg Jr., and
Cook, The Dead Sea Scrolls, p. 129.



202

However, Matthew is peculiar as he uses té\elos as a predicate referring to God: ‘as

your heavenly Father is perfect’. Both téAetog in the LXX and 0770 in the MT or the Qumran

literature do not appear as the predicate of God.8! Davies also notes that the description
concerning ‘perfection’ in the Qumran literature is not mentioned directly with regard to the
imitation of God.8? A possible background of the exhortation of the imitation of God in
Matthew 5.48 is Leviticus 19.2: “You shall be holy; for I the Lord your God am holy’, %
because there are further allusions to Leviticus 19 in the Antitheses (Matt 5.33//Lev 19.12;
Matt 5.43//Lev 19.18).34 In Leviticus 19, the exhortation ‘be holy’ is followed by a list of
commandments (Lev 19.3-37), indicating that the observance of ‘all’ God’s commandments

("NpPR=52/ mévra Tov vépov wov, Lev 19.37) leads to holiness, which can mean ‘a godly

life’ & In other words, the attribute ‘holy’ in Leviticus 19, as the aim of Law observance,
refers to a manifestation of virtues in everyday life.? Isaiah also describes God’s holiness as

shown by his moral excellence:®’ ‘the Lord of hosts is exalted by justice (2w /xpiua), and

the holy God shows himself holy by righteousness (F>T23/ducaioatvy)’ .28 Matthew also

81 Léopold Sabourin, ‘Why Is God Called “Perfect” in Mt 5:48°, Biblische Zeitschrift, 24.2 (1980), 266-68;
Davies and Allison, Matthew, 1, p. 563. On the other hand, a phrase expressing God as ‘perfect’ using the verb
Teelbw appears in 2 Kgdms 22.26 LXX: ‘with the perfect man you will be perfect’ (nete dvopds Telelov
Terelwbion).

8 W. D. Davies, ‘““Knowledge” in the Dead Sea Scrolls and Matthew 11:25-30”, Harvard Theological
Review, 46.3 (1953), 113-40 (p. 115).

8302958 T "IN WITP 2 1IN DWTP/dyton Eoeale 6tu éyw dytog xlptog 6 Oedg udiv (Lev 19.2).
8 Gundry, The Use of the Old Testament, p. 73; Davies and Allison, Matthew, 1, p. 560.

8 Jacob Milgrom, Leviticus 17-22: A New Translation with Introduction and Commentary, AB, 3A (New
York: Doubleday, 2000), pp. 1605-6.

% The ethical meaning of ‘holy’ is clear when 1 Pet 1.15-16 cites Lev 19.2 in an exhortation for pursuing
holiness ‘in all conduct’ (év mdaoy dvastpodi).

87 Cf. Susan J. Wendel, ‘Doing Torah, Imitating Yahweh: A Reconsideration of the Good Samaritan Story’,
The Expository Times, 133.3 (2021), 105-16 (p. 109 note 25).

8 |sa 5.16; translated from the MT: P72 wTPI WATPT DR LDWNRI MIRIX M 71320, The
LXX has dofacbricetar (‘shall be glorified”) for wTP3 (‘shows himself holy”).
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describes being like God in terms of love (5.44-45) and mercy (18.33). It is then likely that
the exhortation of imitating God in Matthew 5.48 entails a pursuit of moral excellence, just as
God manifests his moral excellence with his deeds.

In fact, Téletog has been employed by Philo in expressions with regard to God, human
beings and their virtues respectively. On one occasion, Té\eiog appears almost as the
predicate of God: ‘I am the perfect, the imperishable, the truly good existence’ (¢yw To Téletov
wal ddbaptov xal mpds dAbeiav ayadév, Gig. 45).% Philo also describes God as ‘the most
perfect’ (Td Teletétatov) with regard to God as the origin of all virtues (Spec. 1.277).°! With
reference to virtues, Philo speaks of Noah, who is ‘perfect’ (TéAetog) because he possesses and
exhibits all virtues (Abr. 34-36).92 Furthermore, for Philo, the Law guides people towards a
virtuous life,% and is for humans to ‘imitate God’ (upelodat fedv, Virt. 168; Spec. 4.186—

88).%4 This reflects an understanding of keeping the commandments as aiming at being perfect
in the sense of complete possession of the virtues like God.*®

The understanding of being téAeiog as complete possession of the virtues is clear for

Origen, who states ‘he who has all the virtues is perfect’ (Téietés éatwv 6 macag Eywv Tag

8 Gerhard Delling, ‘té\etog’, TDNT, viiI, pp. 70-71.
% Colson’s translation.

%1 Cited above, p. 93 note 123.

%2 See also below, p. 242.

% See above, Chapter 3, §3.2.3.

% See below, Chapter 7, §7.1.2.

% For Philo, this perfection does not mean that a person is ‘absolutely’ (xafdmag) good, as he uses ‘in his
generation’ to explain to what extent Noah is perfect: ‘that he was “perfect in his generation”, thus indicating
that he was not absolutely good, but only in comparison with the people of that time” (87t TéAetog 7v &v Tf yeved
adtoll, MAGY 811 00 xabdmaf AN xatd aclyxpiaty TéY xab’ éxeivov TOV xpdvov yeyovétwy dyabds %v, Abr. 36).
The English translation is taken from Birnbaum and Dillon, Abraham, p. 95.
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épetag).% When Origen discusses the imitation of God with reference to virtues, he cites both

Luke 6.36 and Matthew 5.48 as the scriptural proof:

[The Scripture] says that the human being was made in the image of God; and in him
the marks of the divine image are manifestly discerned not through the form of his
body, [...] but through the prudence of his mind, justice, moderation, virtue, wisdom,
discipline, in sum through the whole band of virtues (per omnem denique uirtutum
chorum), which exist in God essentially and which may exist in the human being
through diligence and the imitation of God (per industriam et per imitationem dei),
just as the Lord points out in the Gospel, saying, Be merciful as your Father is
merciful and, Be perfect, as your Father is perfect.®’

In light of the above, the exhortation to imitate God, which features téAeio¢ and appears in the
conclusion of the Antitheses, might suggest that Matthew understands the goal of Law
observance as complete possession of every virtue like God.

The above possible senses of TéAetog might give clues to the reason why Jesus’s
teaching demands ‘more’ but not in the sense that his teaching surpasses the Law. First,
Téelog entails one’s wholeheartedness in fulfilling the will of God, only with which Law
observance can lead to the ‘exceeding righteousness’ that the Pharisees lack. Jesus’s teaching
of Law observance concerns the heart, not only the deeds. The emphasis on this
wholeheartedness can be further observed from the fact that the Antitheses is followed

immediately by the description of the failure of the ‘hypocrites’ (bmoxpitai, 6.2, 5, 16),° who

practise ‘righteousness’ (duxatootvy, 6.1) by pursuing praises from fellow humans rather than

% Qrigen, Comm. Matt. 15.16. The Greek text is taken from Origen, Matthauserklarung I, ed. by Erich
Klostermann, GCS, 40 (Leipzig: J.C. Hinrichs, 1935), p. 395. The English translation is taken from The
Commentary of Origen on the Gospel of St Matthew, trans. by Ronald E. Heine, OECT, 2 vols (Oxford: Oxford
University Press, 2018), 11, p. 456.

% Origen, Princ. 4.4.10. Only the Latin translation is preserved. The Latin text and the English translation
are taken from Origen: On First Principles, ed. & trans. by John Behr, 2 vols (Oxford: Oxford University Press,
2017), pp. 582-83; the italics in the English translation are original.

% In Matthew, ‘hypocrites’ (Umoxpitali) is frequently employed to address the Pharisees (Matt 15.7; 22.18;
23.13, 15, 23, 25, 27, 29). Mark is the source for Matthew in describing the scribes and the Pharisees as
vmoxptral (Mark 7.6 // Matt 15.7).
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pleasing God (6.1-18).%° These hypocrites have outward piety (almsgiving, praying and
fasting) but lack wholeheartedness towards God, falling short of both righteousness and
perfection.’® They observe the Law, have deeds of ‘righteousness’, yet their deeds are neither
out of piety towards God nor out of love towards fellow humans, but for the sake of
themselves so that they can boast in themselves as ‘righteous’.1%! The disciples are told not to
practise righteousness in the ways like the hypocrites do (6.1). In fact, the terms » duxctootvy
Ouév (‘your righteousness’) link 6.1 back to 5.20,%2 suggesting that 6.2-18 illustrates the
ways in which the ‘righteousness’ of the disciples should be more than that of the Pharisees
(5.20): the ‘exceeding righteousness’ entails wholeheartedness toward God, only with which
can Law observance fulfil the will of God.

Second, Té)etog entails complete possession and exhibition of moral excellence, and
Matthew relates this to the imitation of God. It is noteworthy that Matthew on the one hand,
names ‘mercy’ (EAeog) as among ‘the weightier matters of the Law’, and, on the other hand,
portrays the ways in which a person should imitate God as God ‘shows mercy’ (éAeéw, Matt
18.33). Indeed, God himself does those things that are named as ‘the weightier matters of the
Law’: ‘I am the Lord who does mercy, justice and righteousness (mot&v €\eog xal xplpa xal

OuxatogUyyy/IIPTRY LDWR TOM MwY) on the earth, because in these things is my will (év

% Some manuscripts have eenpoouvyy or dogw instead of ducatogtvyy in Matt 6.1, and dixatogtvyy is most
probably the original reading; Benno Przybylski, Righteousness in Matthew and His World of Thought,
SNTSMS, 41 (Cambridge: Cambridge University Press, 1980), p. 78.

100 Aixatogvy in Matt 6.1 can be understood as “piety’, referring to the acts described in 6.2-18; David Hill,
The Gospel of Matthew (London: Oliphants, 1972), p. 132. A “pious’ (eboef3%c) person is characterised by acts of
almsgiving and praying (Acts 10.2).

101 Cf. Luke 16.15 and 18.9-14 describe the self-righteousness of the Pharisees.

102 przybylski, Righteousness, p. 87.
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ToUTOIS TO BéANd pov)’ (Jer 9.23).193 Therefore, “to be perfect just as God is perfect’ is a goal
directing a person to observe all commandments as following the ways in which God does
‘the weightier matters of the Law’. Jesus’s teaching does not surpass the Law, but affirms the
Law and illustrates what are the matters of concern in Law observance: a wholeheartedness
towards God and a life which follows the way of God.

In sum, Matthew 5.17-48 shows the ways in which Law observance leads to the
righteousness required for entering the kingdom of heaven. Law observance must involve a
pursuit of perfection: a wholeheartedness towards God and a commitment to imitate God. The
radicalisation of the demand indicates that perfection ‘remains a goal’ which serves as an
orientation for a pursuit to be like God,*%* to live in accordance with the will of God. It is
noteworthy that Matthew links this perfection to the story of the rich young man, in which

deeds of mercy and following Jesus are regarded as essential for perfection.

6.2.3 Deeds of mercy, following Jesus, and imitating God

The story of the rich (young)'® man is included in all three Synoptic Gospels, all of which
feature the rich man’s failure in entering the kingdom of God because of not being able to
fulfil the requirements that he lacks: selling his possessions and giving to the poor, and

following Jesus (Matt 19.16-22 // Mark 10.17-22 // Luke 18.18-23).

This story concerns the question of what a person must ‘do’ (motéw) to have ‘eternal

life’ ({w) aiwviog),% which equates to ‘entering the kingdom of heaven’ (eloeeiv eic Thv

103 Tranglated from the LXX. For év toUtois 70 8éAnud pov, the MT has "nxom 19X (“In these things I
delight’.

104 As France suggests, perfection ‘remains a goal, not an achievement’; France, Matthew, p. 228 note 166.

105 Matthew 19.20 describes the man as ‘young’ (veavioxog), while Mark 10.20 and Luke 18.21 narrate the
man as keeping the commandments ‘from youth’ (éx vedtnTdg).

106 Matt 19.16; Mark 10.17; Luke 18.18.



207

Baoilelay T6v 00paviv).l7 Jesus’s answer to this question refers to ‘the commandments’ (Tég
évtords).2% Thus a connection between the Law and entering the kingdom of heaven is in
view. All three Synoptic Gospels give a description of the rich man regarding himself as
having kept the commandments,'® and depict him as still lacking.*® The distinctive elements
in Matthew’s narration suggest that Matthew intends to link this story back to Jesus’s teaching
about Law observance and the ‘exceeding righteousness’ (Matt 5.17—48).111

In Matthew’s narration, Jesus tells the rich man that Law observance is necessary for
having eternal life: ‘if you want to enter life, keep the commandments’ (ei 0¢ OéAeis ig v
Lwny eloelbely, THpnoov Tag évtoAds, Matt 19.17).112 This again shows Jesus’s upholding of the
Law.!'3 In the list of the commandments mentioned, Matthew uniquely includes ‘love your
neighbour as yourself” (dyamyoeis Tov mAnaiov gov wg ceautéy, Matt 19.19; cf. Mark 10.19;
Luke 18.20). This commandment, together with ‘you shall not murder’ (00 dovedaeig) and
‘you shall not commit adultery’ (o0 pouyevoets), echo the commandments mentioned in the
Antitheses (Matt 5.21, 27, 43; 19.18-19). The rich young man, though he regards himself as
having observed these commandments, still lacks something. The echoes of the Antitheses

already imply that what the rich man needs is what the Pharisees lack: the ‘exceeding

107 Matt 19.23, which is parallel to ‘the kingdom of God’ (eis T Bacikeiav ol beod) in Mark 10.23 and
Luke 23.24.

108 \Matt 19.17; Mark 10.19; Luke 18.20.
109 Matt 19.20; Mark 10.20; Luke 18.21.

10 “What do I still lack?’ (ti &7t Oorepd; Matt 19.20); ‘you lack one thing’ (&v ge voTepel, Mark 10.21); ‘one
thing still remains for you’ (¢t & oot Aeimet, Luke 18.22).

11 For a list of the parallels between Matt 5.17-48 and 19.16-22, see Olmstead, ‘Jesus’, pp. 51-52. Davies
and Allison see further points of contact in the two passages and their wider context, i.e., Matt 5-7 and 19.16—
30; Davies and Allison, Matthew, i1, pp. 62—63.

112 This saying is unique in Matthew’s account; Matt 19.17 // Mark 10.18-19 // Luke 18.19-20.

113 Davies and Allison, Matthew, 111, p. 43.
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righteousness’ (Matt 5.20) and perfection (Matt 5.48). Matthew then makes it clear that the
rich man still needs ‘perfection’ (TéAetog):

i > A~ € ~ 2 4 I3 3. o 14 14 e ’ Y 1
€dn adTd 6 Inools: el Bédews TéNeLOG elvat, Umaye MWANTOV gou T& UTapyovTa xal 005

[Tois] mTwyols, xal Eeis Onoaupdy év odpavols, xai delpo dxodolBer pot. (Matt 19.21)'*

Jesus said to him, ‘If you wish to be perfect, go, sell your possessions, and give to the
poor, and you will have treasure in heaven, and come, follow me.’

The phrase ‘to be perfect’ (eivar Té)etog) is unique to Matthew among the parallel accounts. It
further strengthens the link between this story and the Antitheses. Like its appearance in the
Antitheses (Matt 5.48), ‘to be perfect” in Matthew 19.21 relates to Law observance and to
entering the kingdom of heaven, suggesting that ‘to be perfect’ in both passages probably
carries the same meaning.'*® Given the close affinity of the two passages, it can be helpful to
see the two passages as supplementary to each other concerning the concepts around Law

observance, deeds of kindness and following Jesus.

6.2.3.1 Perfection, keeping the commandments, and deeds of kindness

As shown in Matthew 5.17—48, perfection entails wholeheartedness towards God and a life of
doing the will of God according to God’s commandments (5.48). Jesus’s saying to the rich
man, ‘if you want to be perfect’, therefore, means that the rich man falls short in keeping the
commandments. This is then reflected by his failure to sell his possessions and to give the
proceeds to the poor. Taking care of the poor is an aspect of ‘love your neighbour as

yourself’,11® the commandment which Matthew peculiarly includes in this story.}” The rich

114 The square brackets are from NAZ,

115 Cf. Olmstead, who suggests that the use of Té\etos in Matt 19.21 ‘seems designed to point readers back to
its only other occurrence in the Gospel (5:48)’; Olmstead, ‘Jesus’, pp. 43-44.

116 James rebukes those who dishonour the poor, describing them as not “fulfilling’ (teAéw, or: ‘performing’)
the commandment ‘love your neighbour as yourself” (Jas 2.6-8).

117 Mark and Luke do not have this commandment in their accounts of the story of the rich young man; Matt
19.19 // Mark 10.19 // Luke 18.20.
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man’s failure to give to the poor can be regarded as a failure to fulfil this commandment.!!8 In
other words, Matthew regards the story of the rich young man as another illustration showing
that deeds of kindness are integral to keeping all the commandments of God and to become
‘perfect’.

Moreover, in Matthew, there is a connection between the rich man and those who are
accursed in the Son of Man’s judgement (25.31-46): both of them fall outside ‘eternal life’
(Cwn aicviog, 19.16; 25.46) and the ‘kingdom’ (9 Pactieia, 19.23-24; 25.34), being
highlighted by their failure in performing deeds of kindness. In the judgement scene, deeds of
kindness are highlighted as what the ‘righteous’ (dixatog) have done: giving food to the
hungry, drink to the thirsty and clothes to the naked, taking care of the sick, welcoming the
stranger, and visiting the prisoner (25.37—40). These deeds are summarised in a word, ‘serve’

(Srxovéw, 25.44).11° The verb diaxovéw has connotations of giving out one’s possessions to
support others;'?° its cognate noun diaxovia can be employed to describe giving to the poor

and the needy.!?! Reading the stories of the rich young man and the judgement scene together,

it can be said that, the rich young man’s failure in selling his possessions and giving to the

118 In the Early Church, there are interpretations regarding the rich young man as not fulfilling the
commandments. For example, Clement of Alexandria comments that the rich young man ‘had not fulfilled (o0
memAypwxet) “You shall love your neighbour as yourself”” (Strom. 3.6.55). Similarly, The Gospel of the
Nazaraeans (dependent on Matthew) describes the Lord saying to a rich man: ‘How can you say, “I have
fulfilled the law and the prophets”, since it is written in the law: You shall love your neighbour as yourself, and
lo! many of your brethren, sons of Abraham, are clothed in filth, dying of hunger, and your house is full of many
goods, and nothing at all goes out of it to them.” The English translations are taken from John Ferguson, Clement
of Alexandria, Stromateis: Books 1-3, The Fathers of the Church, 85 (Washington, DC: Catholic University of
America Press, 1991), p. 290; The Apocryphal New Testament: A Collection of Apocryphal Christian Literature
in an English Translation, ed. by J. K. Elliott (Oxford: Clarendon, 1993), p. 11. Cf. Davies and Allison,
Matthew, 111, p. 46 note 52.

119 Davies and Allison, Matthew, 11, p. 431.
120 E g., Luke 8.3.

121 E g., Acts 11.29; 2 Cor 9.12-13. In The Testament of Job, Job is described as using his ‘possessions’ (&
bmapyovta, T. Job 8.2) to provide clothes, alms, and meals for the poor and the needy (T. Job 9-10), which is
described as a ‘service’ (Suaxovie) for them (T. Job 11.1-3).



210

poor reflects that he is not among the ‘righteous’ who has served the needy, showing that the
rich young man falls short of the righteousness which is required for entering the kingdom of
heaven. This is then another illustration of what ‘exceeding righteousness’ (5.20) would
entail: those who have ‘exceeding righteousness’ are characterised by their deeds of kindness.
For Matthew, this is about doing the will of God as performing ‘the weightier matters of the

Law’ (23.23); this is also about imitating God and following Jesus.

6.2.3.2 Perfection, deeds of kindness, and following Jesus
As Matthew mentions ‘to be perfect’ in the Antitheses and the story of the rich man, he
highlights love and mercy in these two passages which concern imitating God and following
Jesus. In Matthew 5.48, the exhortation ‘to be perfect like God’ concludes Jesus’s teaching of
the Law, expressing the goal as imitating God just as God possesses all virtues. In this
context, God’s benevolence towards both the righteous and the unrighteous is highlighted
such that the disciples are exhorted to imitate God and learn to love their enemies (5.43-47).
Matthew also highlights God’s mercy in another passage concerning imitating God in the
same way that God also forgives. The parable of the unmerciful slave, which is an illustration
of God’s demand for mercy in forgiveness,'? expresses this exhortation: ‘should not you have
had mercy (¢Aew) on your fellow servant, ‘as’ (c¢) | had mercy (éAeéw) on you?’ (18.33).1%
To be perfect like God must include being merciful like God,; in this respect, following
Jesus is indispensable because he is the one who fulfils and teaches about God’s will for
‘mercy’. He brings forth God’s healing and forgiveness and demonstrates how to reach out

towards sinners so that the lost can be found and healed (Matt 9.9-13). He also demonstrates

122 Its conclusion “so also my heavenly Father will do to you, if each of you does not forgive your brother
from your heart’ (Matt 18.35) on the one hand shows the necessity of forgiveness, on the other hand is another
expression (negatively) of the beatitude ‘blessed are the merciful, for they will be shown mercy’ (paxdptot o
gleNuoves, 8Tt adtol Ehenbrcovtal, Matt 5.7).

123 Cf. Matt 5.48: “as (&) your heavenly father is perfect’.
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how to observe the Sabbath according to God’s will for kindness towards the hungry and the
sick and for giving relief to the afflicted on the Sabbath (Matt 12.1-14). This indicates the
ways in which Matthew understands the significance of the notion of deeds of kindness and
following Jesus as indispensable for ‘being perfect’ (Matt 19.21): it is about imitating God
just as God is merciful. For the rich man, to be perfect must include showing mercy to the
poor just as God cares for the poor. For all others, their perfection and righteousness must be
characterised by deeds of kindness just as God is benevolent towards all humans. Given that
God is benevolent towards even the wicked and the unrighteous (Matt 5.45), and given that
God cares not only for humans but also for animals such that animals are given rest and relief
on the Sabbath (Matt 12.11-12), those who are exhorted to imitate God should learn to show
kindness towards everyone in need. This is what perfection and righteousness entail: to
‘serve’ the king by performing deeds of kindness to every person in need, any ‘one of the
least of these brothers of mine’ (évi Todtwy TGV ddeAdidv wov Tév EdayioTwy, Matt 25.40).124
To conclude, ‘to be perfect’ clarifies the relationship between Law observance and
following Jesus. Jesus fulfils all righteousness and the will of God as he comes to fulfil the
Law and the Prophets. He teaches and demonstrates total obedience to God. Only by
following Jesus can a person become perfect (Matt 19.21) because only by learning from
Jesus can a person do the will of God according to the commandments of God and be perfect
like God (Matt 5.48). It is noteworthy that ‘be perfect’ is linked to ‘the full yoke of Christ’ by

early Christians: ‘For if you are able to bear the whole yoke of the Lord, you will be perfect’

1241t is a matter of debate regarding the identity of ‘one of the least of these brothers of mine’ mentioned in
the judgement scene. Our findings support reading it as ‘everyone in need’. Davies and Allison have offered a
summary of different points of view, showing that the more popular suggestion is ‘everyone in need’ or ‘all
Christians/disciples’, and that a few other argue for a reading as ‘Christian missionaries/leaders’. Davies and
Allison, Matthew, 111, pp. 428-29.
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(el wtv yap dbvacal Baotdoar Shov Tov {uydv To xuplov, TéAelos Eoy, Did. 6.2).12° To bear
Jesus’s yoke is to learn from him (Matt 11.28-30). Therefore, Jesus’s words to the rich man
‘come, follow me’ (JeBipo dxorolbet pot, Matt 19.21) is a call to learn from him,?® that is, to
follow his example in fulfilling God’s will, of which acts of kindness are an integral part.
Following Jesus equates to following God because both entail observance of God’s
commandments (cf. 1 Sam 15.11).?” The observance of the Law cannot be fulfilled without
following Jesus, and following Jesus must include keeping all the commandments of God.

Both entail to be perfect like God, and both are necessary for entering the kingdom of heaven.

6.3 Conclusion

Matthew’s emphasis on ‘mercy’ (¢\eog) as among the weightier matters of the Law affirms
that all the commandments of God are relevant to doing the will of God and thus they should
be kept. Matthew highlights ‘mercy’ as the character and the will of God and depicts Jesus as
fulfilling the will of God. ‘Justice’ and ‘mercy’, named ‘the weightier matters of the Law’, are
part of the ‘exceeding righteousness’ which is taught and demonstrated by Jesus: he is the
shepherd-king who shows mercy and is the servant of God who brings forth justice. He is the

Son of God, doing the will of God, fulfilling all righteousness, in whom God is well pleased.

125 The Greek text is taken from The Apostolic Fathers, ed. by Bart D. Ehrman, LCL, 24 & 25, 2 vols
(Cambridge, Mass: Harvard University Press, 2003). The English translation is my own.

126 These terms are similar to those in the exhortation ‘come to me’ (debite mpds we) that Jesus speaks and
invites people to bear his yoke (Matt 11.28).

127 With regard to following God, Philo mentions that the ‘goal’ (téXog) of human life is to ‘follow God’ (7o
gmeaBaut fed) and obey God’s commandments, that is, ‘go after the Lord your God’ (8micw xupiov Tol feol cou
mopeuoy) like Abraham did all the ‘law’ (vépog) of God (Migr. 129-131). Some scholars relate this concept to the
imitation of God mentioned in Matt 5.48; e.g., Israel Abrahams, Studies in Pharisaism and the Gospels: Second
Series (Cambridge: Cambridge University Press, 1924), pp. 156—57; Reinhard Feldmeier, ‘““As Your Heavenly
Father Is Perfect”: The God of the Bible and Commandments in the Gospel’, Interpretation, 70.4 (2016), 431-44
(p. 433).
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Jesus’s teaching of the Law points towards perfection: to be perfect like God. This
perfection entails wholehearted obedience to God in keeping his commandments and
manifesting his will, his character, and his deeds. Above all, the pursuit of being ‘perfect like
God’ reflects the importance of ‘mercy’: the goal of Law observance is to be like God; to
follow Jesus is to learn from him and do the will of God. Among these things, deeds of

kindness are indispensable because God is kind and merciful.
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Chapter 7
Philo and Matthew on kindness, Law observance and

the imitation of God

On exploring Matthew’s understanding of love for God and love for one’s neighbour as the
summary of all God’s commandments (Chapter 2), we have discussed Philo’s Exposition of
the Law to see how the highlighting of love for God and love for humans as the summary of
the Law can mean that they are regarded as the all-encompassing elements of every
commandment of God (Chapter 3). Our subsequent discussion of Matthew’s emphasis on
g\eog (Chapters 4-6) has demonstrated the ways in which £\eog, entailing kindness towards
humans, refers to the deeds which God and Jesus do such that the disciples are exhorted to
imitate them and practise deeds of kindness. Two areas of similarity between Matthew and
Philo appear to be worthy of further discussion: both Matthew and Philo highlight kindness
towards humans as the summary of the Law, and both of them regard Law observance as
essential for imitating God. Therefore, putting Matthew and Philo in comparison might yield
further fruits for our understanding of €\eog and the Law in Matthew. The present chapter will
begin with a discussion of Philo’s emphasis on philanthropy (¢tlavBpwmic) and the ways in
which this virtue relates to the imitation of God (§7.1), followed by a comparison of Matthew

and Philo concerning their points of similarity and distinctiveness in their understanding of

kindness and the Law (87.2).

7.1 Philo’s emphasis on philanthropy and its relationship to the imitation of God
In his Exposition of the Law, Philo pays special attention to ‘philanthropy’ (btAavbpwmia,
‘love for humans’). As discussed above, he juxtaposes philanthropy with justice by stating

that one of the ‘two highest heads’ of the laws is ‘duty to humans through philanthropy and
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justice’ (o mpds avbpwmoug ot drhavBpwiag xal dixatoovyg, Spec. 2.63), and regards
philanthropy as the twin of “piety’ (edcépete, Virt. 51), which is ‘the queen of virtues’.!
Furthermore, Philo expounds philanthropy at the greatest length (Virt. 51-174) in this

discussion of virtues.? It is thus fitting to investigate the reasons for, and the implications of,

Philo’s emphasis on philanthropy.

Neither dtdavbpwnia nor humanitas appear among the Platonic or Stoic principal
virtues.® ®\avbpwmia is also not included in the variations of the canon of virtues in Greek
philosophical literature.* According to Luck, the earliest attestations of the word-group
drravBpwmia or draavBpwmos appear to describe the gods, to denote their benevolence and aid

to humans. This attribute is subsequently applied to rulers or kings to describe their goodness
towards their subjects, and later became a spectacular virtue pursued by ordinary people.® For

example, Demosthenes (384-322 BCE) juxtaposes ¢dilavBpwmic With dixatoatvy (2 Philip. 1)°

! See above, Chapter 3.

2 Philo’s discussion on philanthropy is named as Tepl p1AavBpwmiag (‘On Philanthropy’) in some
manuscripts (S C G?); see the apparatus in Cohn’s edition (CW), v, p. 279. ITepi dbrdavbpwmiag is translated in
Latin as De humanitate. For a list of the length of the treatises in Philo’s Exposition of the Law, see Sterling,
‘The Queen’, pp. 110-11.

3 For the Platonic or Stoic principal virtues, see the discussion in Chapter 3, §3.2.3.1.

4 Walter T. Wilson, ‘The Constitution of Compassion: Political Reflections on Philo’s De humanitate’, in
Scripture and Traditions: Essays on Early Judaism and Christianity in Honor of Carl R. Holladay, ed. by
Patrick Gray and Gail R. O’Day, NovTSup, 129 (Leiden: Brill, 2008), pp. 37-46 (p. 34); David Konstan,
‘Philo’s De virtutibus in the Perspective of Classical Greek Philosophy’, Studia Philonica Annual, 2006, 59-72
(p. 66).

5 Ulrich Luck, ‘ddavBpwnic’, TDNT, IX, pp. 107-12 (pp. 108-9).

8 Tolg Omep Ny Adyous xal dualous xal ddavBpwmous 6pé dawvopévous (‘I observe that all the speeches on our
side are manifestly inspired by justice and generosity”). The Greek text and the English translation are taken from:
Demosthenes, Philippics, trans. by J. H. Vince, LCL, 238 (Cambridge, MA: Harvard University Press, 1930).
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and edaéPeia (Mid. 12)7 respectively;® Seneca (c. 4 BCE-65 CE) discusses humanitas
(‘humanity’ or ‘philanthropy’) alongside fortitudo, fides, and temperantia (‘courage’,
‘loyalty’, and ‘moderation’), and regards these virtues as important for the perfection of the
soul (consummatur animus, Epistles 88.28-30).°

Similarly, Philo has high regard for philanthropy, treating it as one of the prominent
virtues (alongside edaéfeia/6a1dtng, dpdvnais, cwdpoaivy, dixatoalvy, avopeia, Spec. 4.135;
Virt. 1.1) which are exemplified in the Mosaic legislation.® Philo expresses the prominence
of philanthropy in the Law in two ways. First, he regards philanthropy and justice as the
summary of the duties to humans in the Mosaic legislation, and these are both closely related
to piety, the queen of virtues. He describes Abraham, one of the living laws, as a person of
piety and justice, who is characterised by philanthropy. Second, Philo regards the Mosaic
legislation, being the divine Law, as suffused with philanthropy. The Law is philanthropic,
just as God is philanthropic.!! By observing the laws and following the precepts, people

imitate God and attain virtuous lives which are well-pleasing to God.

" mdvreg els TooolTov adiybe dhavBpwmias xal edoefelas (‘you have all risen to such a height of benevolence
and piety”). The Greek text and the English translation are taken from Demosthenes, Orations XXI-XXVI, trans.
by J. H. Vince, LCL, 299 (Cambridge, MA: Harvard University Press, 1935).

8 Konstan, ‘De virtutibus’, p. 66.

® Carl Joachim Classen, ‘Plato’s Virtues in Rome’, in Aretai und Virtutes: Untersuchungen zu den
Wertvorstellungen der Griechen und Romer, BzA, 283 (Berlin: De Gruyter, 2010), pp. 320-31 (p. 322). Seneca
discusses fortitudo, fides, temperantia and humanitas in Epistles 88.29-30. The Latin text is taken from Seneca,
Epistles 66-92, LCL, 76 (Cambridge, MA: Harvard University Press, 1920), p. 366.

10 See above, Chapter 3, §3.2.3.

111t should be noted that ddavbpwmely, drravlpwmia, drrdvBpwmos, and dilavbpimws do not appear in the
Greek translations of the scriptures which have extant Hebrew manuscripts; therefore, it is hard to recognise the
Hebrew counterparts of these words (e.g., there are no Hebrew words in Hatch and Redpath, s.v. ‘dtlavfpwmely’,
‘braavbpuic’, ‘Prdvlpwmog’, ‘ddavBpamws’). In the LXX, drdavlpwmia occurs in Est 8.121, 2 Macc 6.22; 14.9; 3
Macc 3.15, 18; 1 Esd 8.10, and ¢1AdvBpwmog in 2 Macc 4.11; 4 Macc 5.12; Wis 1.6; 7.23; 12.19. They are mainly
used to refer to the virtue of kings and rulers (Est 8.12I; 1 Esd 8.10; 2 Macc 4.11; 6.22; 14.9; 3 Macc 3.15, 18),
sometimes to the attribute of the divine wisdom (Wis 1.6; 7.23), sometimes to the virtue of a righteous man
(Wis. 12.19). Luck, ‘@lavbpwmia’, pp. 109-10.
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7.1.1 Philanthropy relates closely to piety and justice
In the opening statement of ‘On Philanthropy’ (Virt. 51-174), Philo states the close
relationship between philanthropy and piety:

Ty & edoefeiag ouyyeveaTdTny xal ddeAdiy xal didvpov Gvtwg E&fic EmoxenTéov
dravbpwmiav. (Virt. 51)

The next subject to be examined is philanthropy, the virtue closest akin to piety, its
sister and its twin.?

This statement designates philanthropy as the closest akin to piety, showing the prominence
of philanthropy among the virtues because Philo regards piety as the beginning of all virtues
(Decal. 52; cf. Spec. 4.97), the summary of the laws.!2 Philo regards both piety and
philanthropy as ‘the queens of virtues’: eboefeia xal ddavlpwmia al dpetidv nyepovioss (Virt.
95). This juxtaposition is comparable to Philo’s statement that regards all the laws as
summarised as ‘two highest heads’: one is the duty to God through ‘piety and holiness’
(edoePeia xal 6016TYg), the other is the duty to humans through ‘justice and philanthropy’
(Otxatoativy xal drdavBpwmia, Spec. 2.63). Two points are noteworthy and will be explained
below. First, Philo’s discussion of Abraham’s life (Abr. 60—276), which is a demonstration of
piety and justice, is characterised by Abraham’s philanthropy. Second, Philo’s discussion of
philanthropy (Virt. 51-174) includes notions of piety and the laws which also pertain to
justice. For Philo, philanthropy is interwoven with piety and justice across the whole body of

the Mosaic legislation.

7.1.1.1 The pious Abraham as characterised by justice and philanthropy
In the discussion of Abraham’s life, Philo states that a pious person must also be

philanthropic, and that being philanthropic equates to exhibiting justice towards humans: “for

12 Colson’s translation; slightly modified.

13 Cited and discussed above, Chapter 3, pp. 84-86.
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it is characteristic of the same nature to be both pious and philanthropic, and one may observe
in the same person each virtue, holiness in relation to God, justice in relation to humans’ (Abr.
208).1 This statement is situated at the point where Philo transitions from the discussion of
Abraham’s piety (Abr. 60—207) to Abraham’s justice (Abr. 208-276).

One of the examples given in the discussion of Abraham’s piety is his hospitality to
the three travellers (Abr. 107-118; cf. Gen 18.1-8). Philo describes Abraham’s hospitality as
his philanthropy (¢btAavbpwmia, Abr. 107, 109), and Abraham’s ‘hospitality’ (dtAé&evov,
literally ‘love for strangers’) towards ‘strangers’ (§évot &vdpeg) as ‘an incidental aspect of a
greater virtue; that virtue is piety” (mapepyov 6v dpetiic ueilovos: 1 8° dpety Heoaéfewe, Abr.
114).1> Abraham’s justice is also characterised by his philanthropy. One example is his
distress at his nephew’s captivity: being concerned about his nephew’s life, he decided to
fight the five kings (Abr. 225-235). Regarding this moment, Philo describes Abraham as one
who ‘is set on deeds of justice and philanthropy’ (ixaiwyv xat dravBpamwy Epywy édifital Tig,
Abr. 232).

The life of Abraham outlined above offers a perspective on the ways in which a pious
and just person expresses philanthropy. For Philo, this person is no other but the living law
which is the ‘original’ (&pyétumos) of the written laws (Abr. 3-5).1¢ Philo in his subsequent
discussion of the written laws also shows that certain laws pertain to philanthropy and at the

same time relate closely to justice and piety.

14 Cited above, p. 72.

15 The English translation is taken from Birnbaum and Dillon, Abraham, p. 111. For the implications of
regarding ‘piety’ as the greater virtue (which seems to be a ranking among the virtues), see the discussion in
Chapter 3, pp. 84-86.

16 For the implications of the living law being as the ‘original’ of the particular laws, see above, §3.1.2.
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7.1.1.2 The laws pertaining to philanthropy have notions of piety and justice
‘On Philanthropy” (Virt. 51-174) is divided into two parts. In the first part (Virt. 51-80), Philo
gives proofs to show the ‘philanthropy and fellowship’ (dtdavBpwmic xal xowwvia, Virt. 80) of
Moses. Moses’ philanthropy is expressed in his decision to choose neither his son nor his
nephew as his successor. He besought God, giving the election of his successor to God
instead of giving it to himself (Virt. 53-65). Philo considers this as a proof of the
‘philanthropy and faithfulness’ (dtAavBpwmia xal miotig) that Moses showed to his
compatriots (Virt. 66). Another proof is Moses’ joy after Joshua was chosen because the
nation would have the best guardian. Moses encouraged his successor, blessed his subjects
and sang hymns of thanksgiving to God (Virt. 66—75). Philo says that these hymns are woven
with ‘holiness and philanthropy”’ (6a16tng xal drhavbpwmia, Virt. 76). These descriptions show
the ways in which Moses’ philanthropy relates to his piety: his philanthropy is expressed by
his obedience to God’s commands (Virt. 63),1” by his prayer for the nation, and by his
thanksgiving to God.18

After showing the philanthropy of Moses, Philo discusses the relevant laws (Virt. 80—
174), the purpose and the outline of which is stated in a transitional statement (Virt. 80-81).
Philo states that he has given proofs of the legislator’s ‘philanthropy and fellowship’

(brravBpwmia xal xovwvia), which should be followed by saying the things that the legislator
‘prescribed’ (dietd&ato), in which the legislator establishes ‘kindness and gentleness’ (o
gmiexes xal fiuepov) not only in the ‘fellowship’ (xowvwvia) among humans, but also in relation

to animals and plants. Philo then discusses the laws which exhort people to show kindness

and gentleness to humans (Virt. 82-124), animals (Virt. 125-147) and plants (Virt. 148-160)

17 As the discussion of Abraham’s life shows, Philo considers piety as following God, obeying God’s
commands and practising a law-abiding life (Abr. 60-61).

18 Cf. Wilson, On Virtues, p. 158.
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in sequence. The discussion of these laws shows that, for Philo, philanthropy relates closely to
justice and piety, expressed frequently in terms of being kind and merciful.

First, some of the laws discussed in this part (Virt. 82—160) are also discussed in the
section pertaining to justice (Spec. 4.135-238): no delay of wages (Virt. 88; cf. Spec. 4.195—
196), the seventh and the fiftieth year (Virt. 97-101; cf. Spec. 4.214-218), the conduct of war
(Virt. 109; cf. Spec. 4.219-225), and the prohibition of destroying plants (Virt. 148-154; cf.
Spec. 4.226-229). These show the ways in which certain laws are characterised particularly in
terms of justice and philanthropy. For example, concerning the laws of wages to be paid on
the same day (cf. Lev 19.13; Deut 24.14-15), Philo discusses it in the context of justice where
wealth cannot be unjustly gained, that the rich should not deprive the poor of their
remuneration (Spec. 4.195). When he mentions this law again in the discussion concerning
philanthropy, he states that this law is ‘just’ (dixatov) and also urges ‘philanthropy’
(brravBpwmia) because the daily need and the morale of the employee is considered (Virt. 88).

Philo’s explanation of the laws about the seventh and the fiftieth year in his discussion
of both justice and philanthropy shows that caring for the poor is a matter of both justice and
philanthropy. Philo comments that the laws about the seventh year (Virt. 97-98; cf. Exod.
23.10 LXX), which give opportunities for the poor and the needy to gather food as a gift of
nature, are ‘kind and philanthropic’ (ypnota xai pravlpwna, Virt. 97). The law pertaining to
the fiftieth year restores the ownership of property (Virt. 99-100), so that the original owner is
not punished by poverty but ‘receives mercy’ (éAecioBat, Virt. 99-100). This law ‘extends
philanthropy beyond all measure’ (nécav Omepfairet dravlpwmiav, Virt. 99). Through these
regulations, the poverty of the poor is relieved; at the same time, these laws prohibit wealth to
be unjustly accumulated (Spec. 4.214-218). Philo comments that this restoration of the

original inheritance is ‘a deed full of philanthropy and justice’ (mpéyua dravBpwmias xal

dixaloovys peatéy, Decal. 164).
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However, the philanthropy exemplified in these laws does not only mean caring for
the poor (nor ‘almsgiving’).!® For Philo, ‘mercy and kindness’ (70 {Aewv xal ypnotév) should

be diffused not merely to the poor but to all, even if they are foreigners or enemies, and even
to animals and plants (Virt. 160). By showing kindness to animals and plants, people also
learn to show kindness to humans (Virt. 141). Ultimately, everyone cares for each other and
attains utmost ‘good fortune’ (eddatpovic, or ‘well-being’):

ToliTo 8¢ paAiota BovAetal O maang THs vopobeaiag 6 iepwTatos mpodRTYG

xataonevdley, dudvolay, xowwviay, dpodpoaivyy, xpéaw HB&v, €& dv obxlat xal méAels

€0vn e xal ydpat xal T6 chumay avlpwmwy yévos eic ™Y avwtatw mpoéAbotey
gvdatpoviav. (Virt. 119)

This above all is what the most holy prophet throughout the whole of his legislation
intends to provide, concord, fellowship, unanimity, and a unity of dispositions, from
which households and cities, nations and lands, and the entire human race might
advance to the utmost good fortune.?°

This statement describes that these laws of active benevolence are to promote xovwvie
(‘fellowship’) and the unity of the human race. This description echoes Philo’s introduction of
‘On Philanthropy’:

600V y&p ola Aewddpov dyovaav €’ darétyTa TadTyy fmioTato — Tobs UM adTdY
[ b4 \ 4 1 4 M
amavtag AAetde xal auvexpdtel Tpog xowwviav. (Virt. 51)

He [Moses] understood that she [¢idavBpwmia] leads like a highway to holiness. He
used to prepare and train all his subjects for fellowship.?*

This connection of philanthropy and fellowship shows similarities to Cicero’s discussion
concerning ‘justice’ (iustitia). For Cicero, the ‘fellowship’ (communitas) of one another in a

community is maintained by a ‘principle’ (ratio) which consists of two parts: one is ‘justice’

19 Scholars are concerned that the Graeco-Roman concept of philanthropy is mistaken as merely showing
kindness to the poor. For example, Pieter W. van der Horst, ‘Organized Charity in the Ancient World: Pagan,
Jewish, Christian’, in Jewish and Christian Communal Identities in the Roman World, ed. by Ya’ir Furstenberg,
AJEC, 94 (Leiden: Brill, 2016), pp. 116-33 (p. 120).

20 \Wilson’s translation.

21 \Wilson’s translation.
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(iustitia), another is beneficentia (‘beneficence’) which may be called benignitas (‘kindness’)
or liberalitas (‘generosity’) (Off. 1.20).22 Cicero considers that iustitia is about maintaining
the unity of ‘the whole of the human race’ (totius complexu gentis humanae) ‘with generosity
and equity’ (munifice et aeque, Fin. 5.65).2 Similarly, Philo’s concept of philanthropy has a
concern for the fellowship of ‘the whole human race’ (16 goumav avBpamwy yévog, Virt.
119).2% In light of Cicero’s similar concept of justice in terms of benevolence to the whole
human race, Philo’s connection of philanthropy to ‘fellowship’ might also suggest that,
through the contemporary concepts of ‘fellowship’, Philo further points out how philanthropy
Is interwoven with justice such that both virtues are indispensable for the good of the whole
human race.

Second, the laws discussed in ‘On Philanthropy’ also have connections to piety. Philo
states that philanthropy is akin to ‘piety” (edcéfeia) and is a high road leading to ‘holiness’
(6atoTyg, Virt. 51). On the discussion of the laws which forbid the gathering of the fallen
fruits, the gleaning of vineyards and the picking of the remaining olives (Virt. 91-94; cf. Lev
19.10; Deut 24.20-21 LXX), Philo points out that through these laws God ‘shows mercy and
compassion’ (Aed@v xal oixtelpwy) to those who fell into poverty (Virt. 91); for those who
refuse to follow these laws, Philo regards them as ‘being impious’ (doefolveg, Virt. 92) and
their practice as both ‘misanthropy and impiety’ (utoavbpwmia xal doéfewa, Virt. 94). The

issue at stake is that although these impious people recognise the fruits as being bestowed by

nature, they act as if these fruits are a result of their work alone, and they refuse to obey the

22 Cf. Wilson, Mysteries, p. 84.

23 The Latin text and the English translation are taken from Cicero, De Finibus Bonorum et Malorum, trans.
by H. Rackham, LCL, 40, 2nd edn (Cambridge, MA: Harvard University Press, 1931). This text is also cited in
Winston, ‘Philo’s Ethical’, p. 393.

24 Winston suggests that Cicero’s connection of benevolence, solidarity and justice is comparable to Philo’s
understanding with regard to philanthropy; Winston, ‘Philo’s Ethical’, pp. 392-94.
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holy laws to share these fruits (Virt. 94). Closely related to this law is the law of giving the
first fruits to the priests (Virt. 95). This offering is both a sacrifice to God and a giving to the
priests (Spec. 4.98), and thus exemplifies both ‘piety and philanthropy’ (edoéfeia xal
ddavbpwmia, Virt. 95; cf. Spec. 4.97-98).% On the one hand, piety is expressed in terms of
honouring God (Virt. 95) and giving thanks to God (Spec. 4.97-98); on the other hand,
philanthropy is expressed in terms of recognising the ministry of the priests (Spec. 4.98; cf.
Spec. 2.183). For Philo, the laws about philanthropy are for reminding people that their
strength is a gift from God and they should give thanks to God (Virt. 165).

Philo’s discussion of these laws shows the ways in which philanthropy relates closely
to justice and piety, demonstrating that the laws exhort people to be pious, just and
philanthropic, which are exactly the ‘nature’ (¢vats, or ‘character’) of the living law,
Abraham (Abr. 208). Moreover, for Philo, to be just and philanthropic is to imitate God, this
imitation is likewise emphasised when Philo discusses the particular laws with reference to

justice and philanthropy.

7.1.2 The Law, philanthropy, and the imitation of God

In Exposition of the Law, Philo shows the ways in which the particular laws relate to virtues.
After discussing the former under the ten headings according to the Decalogue, Philo
discusses the laws with reference to virtues (Spec. 4.133-134).2° He begins the discussion
with ‘justice’ (dtxatootvy, Spec. 4.135-238), subsequently ‘courage’ (avdpeia, Virt. 1-50) and
‘philanthropy’ (dtAavbpwmia, Virt. 51-174), after which he discusses ‘repentance’ (Virt. 175—

186) and ‘nobility” (Virt. 187-227).%" In the discussion of virtues, Philo highlights the

25 Cf. Wilson, On Virtues, p. 240.
% See the discussion above, Chapter 3, §3.2.3.

27 Philo sometimes states the transition from one topic (virtue) to another: Spec. 4.135; Virt. 1, 51.
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significance of imitating God (ppetobat Beév), which, in turn, links the observance of the Law
to becoming ‘perfect’ (TéAelog/TéAeog) and to the ‘goal’ (TéAog) of human existence. The

present section will explore the ways in which Philo understands philanthropy and its relation

to the virtues of God and to the goal of human life as imitating God.

7.1.2.1 Imitating God to benefit others and to give

Philo mentions imitating God twice amid his discussion of virtues. The first passage is in the
section pertaining to dixatoctvy, focussing on rulers, who should imitate God just as God has
power and is willing to benefit humans (Spec. 4.186-188). The second passage is in the
section pertaining to dtdavBpwmia, discussing the fact that humans should imitate God just as
God gives (Virt. 168-169).

The context of the first passage is a discussion of the laws concerning rulers and
justice. Philo describes ‘a law-abiding ruler’ (véutpos dpyxwv) as ‘who honours equality, who
is unbribed and gives judgements justly’ (iocétyta TinévTog, ddexactov, T& dixala xpivovTog
deaiwg, Spec. 4.169). The related commandments are ‘do not accept a bribe” and ‘pursue
justice justly’ (009 Muovrar 3&pov [...] dixaiws T dixatov diwéy),2® which Philo has
discussed earlier (Spec. 4.62, 66).2° Philo then, citing the Pentateuch again, shows that these
are the ways in which God gives judgement:

Opvnaas yap tag Tol §vtog dpetag 6 iepoddavtyng ToV Tpomov TolTov: 6 Beds 6 uéyag xal

xpatalds, 8oTis o aupdler mpdowmov 00OE wy) Adfy dGpov moldy xpiow’, EmAéyel —

Tiow 1) xploig; ob catpamals xal Tupawols xal i xal fadattng dvadapévols 6 xpdTos,
AN ‘EmnAlTe xal opdavd xal xnpa’. (Spec. 4.177)

For when the revealer [Moses] has hymned the virtues of the Self-existent in this
manner ‘God the great and powerful, who has no respect to persons, accepts no bribe

28 Deut 16.19-20 LXX; cf. Exod 23.8. Adpov (‘gift’) in this context means negatively ‘bribe’.

2 “The second instruction to the judge is not to receive gifts’ (Sedrepov mapdyyedpa xpitfi 36pa un
AapBavew, Spec. 4.62); ‘Moses commands [us] to pursue justice justly” (Mwuafis dtxaiwg To dixatov TpooTdTTEL
uetadiwxety, Spec. 4.66). Colson’s translation, slightly modified. The cross references to Spec. 4.62 and 4.66 at
4.169 are mentioned by Colson (Vvii1, p. 113 note a).
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and gives judgement,” he proceeds to say for whom the judgement [is given]—neither
for satraps nor despots nor men invested with power by land and sea, but ‘for the
incomer, orphan and widow’.*

Based on Deuteronomy 10.17-18,%! Philo points out that receiving no bribes and performing
justice for incomers, orphans and widows are the virtues (¢petat) of God, implying that rulers
should do likewise when they give judgement. Then, in the subsequent discussion of another
‘very just prohibition’ (dixatotdty dmaydpevais), which forbids rulers ‘to walk deceitfully
among the people’ (mopeveadat d6Aw év ¢ hvel, Spec. 4.183),%2 Philo points out those who
are able to make things either better or worse should will ‘to benefit’ (wdeleiv) instead of
injuring (4.186), and states the reason: ‘for this is to follow God, since He too can do both but
wills the good only’ (té yap émeobat bed Tolt’ éotiv, émel xdxelvew dVvapls wév éott dplv
éxdrepa, Povdetan 0t wéva téyabd, 4.187).% Philo then concludes by stating that ‘these things
good rulers must imitate if they have any aspiration to be assimilated to God (tafta ppeiobal
mpoaxet Tobg dyabols &pyovras, el Y Tig atTols dpovtis Eativ éopotdaens Tiic Tpdg Bedv,
4.188).3* ‘These things’ (talite), in the nearer context, refers to the ways in which God and
his ‘beneficent powers’ (ebepyéTides ouvapets) change things for the better (4.187). On the

other hand, ‘these things’ might further include the aforesaid deeds of justice which God has
set as an example for the rulers to follow (e.g., 4.169, 177). In this way, Philo shows the
relationship between Law observance and imitating God: to follow the commandments

pertaining to dixatoatvy is to follow the ways in which God performs duxatoatvy.

30 Colson’s translation, slightly modified.

31 Deut 10.17-18 LXX: 6 Oedg 6 uéyas xal ioxupds xal 6 doBepds, 8ol o0 bavpdlel mpdowmov 003" 0b
By dépov, Tordv xpioty mpoanAiTe xai dpdavé xal yipa (‘God, who is great, mighty and fearful, has no respect
to persons, does not accept a bribe, doing justice for the sojourner, orphan and widow”).

32 Cf. Lev 19.16 LXX: 00 mopeday 06hw &v 16 Ebvet gou.
% Colson’s translation.

34 Colson’s translation.
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laws pertaining to dtdavBpwmia. The context of this passage is about those who are abundant

in ‘riches, honours and magistracies’ (mAoltot xal 36&at xal Hyepoviat, Virt. 161-162).% Philo

suggests that these people should remember God and reject arrogant thoughts because the

Law reminds them that their strength is a gift from God: ‘for he gives you strength to produce

power’ (oUtog ydp got didwawy ioyby modioat Shvauw, Virt. 165).% The “strength to produce

power’ in this context means the ability to help others to acquire virtues (Virt. 166-167),%’

which are also gifts from God (Virt. 169).3® God gives virtues to these people for them to use

properly and edify others. Those who receive these gifts from God should give just as God

gives:

&AM ws Te xal pabnua dvadidaoxet TH Aoy dploel mpemwdéaTatov, uiueiodat bedv xab’
Saov oy Te, undtv mapalimévra 6 el Y évdexopévny Eopolwaty. émeldn Tolvuy,

! b4 2 \ \ ~ A A plA b A 1 A4 LA
dyoiv, E\afes ioybv mapa Tol duvatwtdTov, wetadog dAAolg ioyvog diabels 6 Emabes, va
utpoy Bedv 6 mapamMioia yapileabat. xowwdeleis yap ai Tol mpiTou Myeuévos
dwpeal, dg 0idwaty éviotg, oy IV’ éxelvol Aafdvtes amoxpidwoy 7 xataypRowvTal Tpog
Oyuday Etépwv, AN B elg uéoov mpoeveywdvres domep év dnpobowia mévrag Sooug oiéy
Te xaléowaly el TN ypiiow xal améiavaew adtév. (Virt. 168-169)

And elsewhere he teaches the rational nature a most appropriate lesson, to imitate God
as much as possible, neglecting none of the things contributing to such assimilation.
‘Therefore,” he says, ‘when you receive strength from the all-mighty, grant a share of
your strength to others, giving that which you received, so that you might imitate God
by giving gifts of the same kind. For the gifts of the supreme ruler are of common
utility, given to some, not so that they, upon receiving them, might hide them or
misuse them to harm others, but so that they might present them in public, just asin a
civic feast they summon all they can to make use and have enjoyment of them.’*°

% Translation is taken from Wilson, On Virtues, p. 75. The section ‘On Philanthropy’ can be outlined as
falling into three parts: philanthropy and Moses (Virt. 51-79), philanthropy and the Law (Virt. 80-160), and
philanthropy and the ruling classes (Virt. 161-174). Wilson, On Virtues, p. 17.

% This is a citation from Deuteronomy; cf. Deut 8.18 LXX: adtés oot didwa ioybv ol motfioar Stvauw.

37 As Wilson suggests, motfjoat d0vapw in this context entails ‘imparting virtues to others’. Wilson, On
Virtues, p. 349.

3 Philo understands ‘virtues’ (&petal) and ‘the performing powers [for virtues]’ (évépyeiat) as ‘gifts’
(Owpeat) from God to humans (Ebr. 119).

% Translation is taken from Wilson, On Virtues, p. 76.
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As this passage shows, while stating the duty of those who have gifts, Philo emphasises the
use of gifts to benefit instead of to harm others as an act of imitating God, which he mentions
twice (pipetobat Bedv, tva wipnoy Bedv, Virt. 168). Philo regards the act of ‘sharing with others’
(neTadidbvar &Aowg) as imitating God by ‘giving’ (xapileabar). It is important that Philo
understands God’s xapileafat as closely associated with God’s philanthropy and his merciful
nature, both of which are also discussed in relation to the imitation of God.

For Philo, God as a giver of gifts is a prominent feature of God’s philanthropy: God is
‘philanthropic’ (d1tAavBpwmog) ‘to provide’ (mapacyeiv) all good things to the human race
(Opif. 81).%° Since God’s philanthropy includes being a giver of gifts to humankind, one way
for humans to imitate God is ‘to give’:

a \ b4 3 3 1 ~ ~ 4 3 4 b (44 r el \
6 yap &by Tig odx amd oxomol TGV mpbrepov, dAnbés EaTwv, 8Tt TapaTANTLOV 0VOEY
N

&vbpwmol Bedd dpdiowy 3 xaptlépevol. Ti & &v el xpeitTov dyabov 7 wipelobar Bedv
yevntols Tov Gidiov; (Spec. 4.73)

For what one of the men of old aptly said is true, that in no other action does man so
much resemble God as in giving, and what greater good can there be than that they
should imitate God, they the created Him the eternal?*!

The above mention of imitating God as in ‘giving” (yapt{éuevot) appears in the context where
Philo states that ‘[Moses] has filled almost the whole legislation with precepts towards mercy
and philanthropy’ (6 méoav oxedév Tt THv vopobeaiav memAnpwxws TGV eig EAeov xal
drravbpwriav dietaypatwy, Spec. 4.72). This statement emphasises the philanthropic
character of the legislation by hyperbolically describing almost every precept in the Law as
leading to mercy and philanthropy (eis €Aeov xal dtaavbpwmiav). Philo then describes the ways
in which the legislation is filled with mercy and philanthropy. For example, the Law exhorts

people to care for the needy, urging those who are rich ‘to consider abundant wealth not as

40 See further below for Philo’s understanding of God’s ¢pdavbpwmnic, §7.1.2.1 and §7.1.2.2.

4 Colson’s translation; slightly modified. Regarding this text, Colson translates yapi{épevor as ‘showing
kindness’.
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their own possessions but as common possessions of those in need’ (tag meplovaiag odx idtat
whwate vopilovoy dANG xowva Tév év évdeials, Spec. 4.72). The things to ‘share’ (uetadidwut)
include not only gold and silver but also strength and wisdom. Those who possess these
things should share to help the poor, to strengthen the weak, and to benefit others with
knowledge. By doing so, they honour equality (icétyta Tip)oas petadidétw, ‘honouring
equality you should share’; Spec. 4.74), which is also the attitude of a law-abiding ruler
(véprpog dpxwy iodtyta Tiwéy, Spec. 4.169) that Philo mentions when he discusses ouxatootvy.

The concept expressed in this passage (Spec. 4.72—74) is consistent with that in On
Virtues 168-169, and several key terms are shared by both passages. In both passages, Philo
mentions that the legislation urges philanthropy in order to destroy arrogance (Spec. 4.74;
Virt. 161-174). Possessions (in terms of wealth, strength, wisdom, etc.) are gifts from God
(Spec. 4.74-75; Virt. 165), not given to all but to some people. These recipients of gifts are to
‘bring forth [these gifts] to the public’ (mpodépewv eig uéoov, Spec. 4.74; Virt. 169) for common
benefit.*? By ‘giving’ (yapileabat), they act in a manner which is ‘nearly resembling’
(mapaminaios)*® God (Spec. 4.73; Virt. 168). These descriptions show the ways in which
philanthropy associates with equality (and thus justice)** in terms of imitating God in ‘giving’
(xapileaBar) to benefit others.

Furthermore, regarding philanthropy and the imitation of God, Philo speaks of
imitating ‘the merciful power’ (3 Mew dvvaug) of God:

ol ™) 1ol maTpds hew dVvawly amoptpolpevol HeTpLwTepov xai dravlpwmdTepov
xproovtat tals Tipwplats: Beol 08 TO edepyeteiv iotov. (Mut. 129)

42 Cf. Spec. 2.141 and Virt. 140, where Philo also describes ¢davBpwmiag in terms of ‘bringing forth [gifts]
to the public’ (mpodépetv eig néaov).

1S, s.v. ‘mapamiyaios’.

4 The phrase {gétyTa Tiwioas ‘honouring equality’ appears in both Spec. 4.169 (pertaining to duxaiootvy)
and Spec. 4.74 (pertaining to dbdavbpwmia).
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Those who imitate the merciful power of the Father will dispense punishment in a
more moderate and more philanthropic manner. Beneficence is the peculiar
prerogative of a god.*

This passage relates philanthropy to God’s ‘merciful power’,*® which Philo also mentions
elsewhere: ‘the merciful [power], by which the creator shows compassion and mercy to his
own work’ (7 Thews, 01 g 6 TexviTng oixTelpet xal EXeel To Wiov Epyov, Fug. 95).4" Philo’s
alternative way to express iAswg as an attribute of God is stating that God has a ‘merciful
nature’ (Mews diaig),* or God is “merciful’ (Aews).*® He explains God’s merciful character
with the verbs oixtipw and éAeéw (Fug. 95; cf. Mos. 1.72).%° Since Philo relates God’s merciful
character to philanthropy and the imitation of God (Mut. 129), it is necessary to further
investigate Philo’s concept of €heog and the ways in which €ieog is associated with

philanthropy.

7.1.2.2 "EAeoc and gilavOpwria as virtues of humans and of God
As mentioned above, in On the Special Laws 4.72, Philo juxtaposes é\eos and ¢ravlpwic,
highlighting these as the attributes of the legislation.® This juxtaposition shows that Philo’s

concept of €\eos includes regarding \eog to an extent as a virtue, parallel to didavbpwmia.

4 Colson’s translation; slightly modified.

46 Other instances where Philo mentions God’s ‘merciful power’ ({Aewg dtvaug) include: Mos. 1.185; 2.96,
132; Spec. 1.229, 265, 294; 2.15; Somn. 2.265, 292.

47 My translation. ‘H ews is one of the ‘powers’ (duvdpuels) discussed in the context.
4 Fug. 141; Mos. 1.72, 101; 2.61; Spec. 1.310; 2.23, 253.
49 Somn. 1.90; los. 198; Spec. 1.187; Virt. 41.

% This description of % TAews in terms of oixtipw and éleéw shows that, for Philo, oixtipw and éAeéw are
almost synonyms that can be used interchangeably to mean pities’, ‘shows compassion’ or ‘shows mercy’ for
describing the action of a ‘merciful” (Aewg) person. For example, regarding this text (Fug. 95), Yonge translates
oixtelpet xal €Aeel as ‘pities and shows mercy’, while Colson translates this phrase as ‘takes pity and
compassion’. Similarly, oixtog and &\eog often appear together in the phrase Aafeiv oixtov xal #Aeov (or Aafelv
#\eov xal olxtov, Mut. 33; Mos. 1.86; Spec. 1.308; 2.138; 3.4, 116; 4.180, Flacc. 121).

51 Spec. 4.72; cited above, p. 227.
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This is intriguing because the principal meaning of €Aeog refers to the emotion ‘pity’ as
discussed by Aristotle, whose definition of £\eog is regarded as the starting point of a study of
this word:>?

€oTw O Eleog MUY T €Ml daopéve xaxd dBapTind 7 Autmpé Tol dvagiov Tuyydvew,

6 x@v adTds Tpoodoxnoetey &v mabelv A Tév adTod Tiva, xai Tolto 6Tav TANCiov
dafvnrar: (Rhet. 1385b)>

Let pity, then, be a kind of pain in the case of an apparent destructive or painful harm
in one not deserving to encounter it, which one might expect oneself, or one of one’s
own, to suffer, and this when it seems near.>

Avristotle regards &\eog (“pity’) as an ‘emotion’ (ndfog, Rhet. 1378a).* Pity, for Aristotle, is a
kind of ‘pain’ that arises when one perceives another suffering from undeserved misfortune.>®
Konstan argues that in a judicial context, an undeserved misfortune would happen if an
innocent person is punished unjustly,>” an appeal to pity is thus deemed legitimate for urging
the judge not to condemn an innocent person.>® However, Konstan also notes that ‘pity’
(misericordia) is attacked especially by the Stoics because of its incompatibility with
impartial judgement.®® Despite this, Graeco-Roman philosophers commend a gracious attitude

or action towards humans, expressed in terms of ‘philanthropy’ (btAavlpwmic). This is in view

52 Rudolf Bultmann, ‘#\eog’, TDNT, 11, pp. 477-87 (p. 477); David Konstan, Pity Transformed (London:
Duckworth, 2001), p. 49; Mirguet, Compassion, p. 28.

%3 The Greek text is taken from Aristotle, Art of Rhetoric, LCL, 193 (Cambridge, MA: Harvard University
Press, 1926).

5 Konstan’s translation; idem, Pity, p. 34.

% This definition of &\ eoc is mentioned in Aristotle’s discussion of ‘emotions’ (m&6y, Rhet. 1378a-1388b).
The emotions discussed are ‘anger’ (épyy, 1378a), ‘love’ (6 ¢iAeiv, 1380b), ‘hatred” (éxfpa, 1382a), ‘fear’
(d6Bog, 1382a), ‘shame’ (aioyvvn, 1383b), ‘favour felt’ (xdpic, 1385a), ‘pity’ (¢Aeog, 1385b), ‘indignation’ (7o
vepeadv, 1386b), ‘envy’ (bBvog, 1387h) and ‘emulation’ ({fAog, 1388a).

% As Konstan and Mirguet point out, £\eog is specified by ‘undeserved’ (dvdéiog) in Aristotle’s definition.
Konstan, Pity, p. 34; Mirguet, Compassion, pp. 28-29, 39.

57 Konstan, Pity, pp. 38-40.
%8 Konstan, Pity, p. 43.

% E.g., Cicero, De or. 1.52.225-54.223; Seneca, Clem. 2.5.1. Konstan, Pity, pp. 47-48. Cf. Bultmann,
‘EAeog’, p. 478.
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of the fact that gods are considerate with regard to the vulnerability of humankind and offer
aid to humans: they are “philanthropic’ (dtAdvOpwmos).®® This attribute is also employed to
describe rulers or conquerors.®! Later, around the first century BC, especially in the Library of
History by Diodorus of Sicily (c. 80-20 BCE),% &\eos and ¢pidavbpwmia are nearly synonyms
(Diodorus 13.19-24).%% For example, the gracious action of Alexander the Great towards the
wife of the defeated Darius is described as €Aeog and dlavBpwmic (Diodorus 17.38.3) and
regarded as a ‘good deed’ (xaAdv Zpyov, 17.38.4).%4 Konstan thus comments: ‘The profusion
of terms for humaneness blurs the distinction between the sentiment of pity and a disposition
to gentleness’.®® Therefore, a tension between seeing #\sog as an emotion (a feeling of pain on
persons suffering undeservedly) and seeing &\eog as a virtue (close to dtravbpwmia) has
become apparent.

This tension is clear in Philo,%® especially in his explanation of ‘not to pity a poor man

in judgement’ (mévnta v xploel wi Eleeiv, Spec. 4.72):57

80 Luck, ‘drravBpwmia’, p. 107-9. Among the earliest attestations of the use of ¢piAdvBpwmog, there is one
where diddvpwmog is employed to describe the aid of a god to humans: in Aristophanes (c. 446-385 BCE), Pax
392, Hermes is addressed as ‘the most philanthropic and munificent’ (dptAavBpuwmétate xai ueyadodwpdtate)
among the gods. The Greek text is taken from Aristophanes, Clouds. Wasps. Peace., LCL, 488 (Cambridge, MA:
Harvard University Press, 1998). p. 478.

61 E.g., Xenophon (c. 430-354 BCE) portrays Cyrus as a ruler who is ‘most philanthropic’
(drravbpwméTatos, Cyr. 1.2.1). Luck, ‘dpravlpwmia’, p. 108. The Greek text is taken from Xenophon,
Cyropaedia: Books I-1V, LCL, 51 (Cambridge, MA: Harvard University Press, 1914), p. 10.

62 Konstan, Pity, p. 91.

8 David Konstan, The Emotions of the Ancient Greeks: Studies in Aristotle and Classical Literature
(Toronto: University of Toronto Press, 2006), pp. 215-16. Konstan also notes that, earlier in the writings of
Demosthenes (4" century BC), dihavBpwnic is associated to #Aeos to express a sentiment similar to humane
concern. Konstan, The Emotions, p. 216; Konstan, Pity, p. 94.

64 Konstan, Pity, p. 149 note 36. The Greek texts are taken from Diodorus Siculus, The Library of History,
LCL, 12 vols (Cambridge, MA: Harvard University Press, 1933-1967).

8 Konstan, Pity, p. 91.
% Cf. Mirguet, Compassion, pp. 57-60.

87 A citation from Exodus 23.3, differs slightly from the LXX, which has: mévyta odx éeroeis év xpioet.
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Totadita Tolg vépolg dyaAuata cuvddavtat xal memolxATal Tpog evmopiav @mopwy, olg
gl uovns xploews eAeeiv ol Beutdy: Eeog yap Em’ GTuxnuacty, 6 0° éxouain yvouy
TIOVYPEVOILEVOG OUX ATUXNS, GAN’ &dixog. Tipwplal 0° m Gdixolg dg émt dixalols Tipal
BeBarotobuwoay: dote undeis woxbnpds dmopos vmeidhwy xal UTOTTEMWY dypnuatiog
olxtew TO Obxny dolvar mapaxpovéchuw, dedpaxis olx éAéov — mdbev; — AN Spyfic &
(Spec. 4.76-77)

Such ornaments being interwoven in the laws work together to the assistance of the
needy; only before judgement we are not allowed to pity them. For pity is for
misfortunes, and he who acts wickedly of his own free will is not unfortunate but
unjust. Let punishment be meted to the unjust as surely as honours to the just. And
therefore let no cowering, cringing rogue of a poor man evade his punishment by
exciting pity for his penniless condition. His actions do not deserve pity, far from it,
but anger.®

In this passage, the laws for the ‘assistance of the needy’ (mpog edmoplav amopwy) refer to ‘the
precepts towards mercy and philanthropy’ (ta eig Ekeov xal didavlpwmiav diatdypata, Spec.
4.72), which exhort people to give and share (Spec. 4.73-75). The use of the word &\eog in
this context shows that it can refer to a virtue of showing kindness. However, Philo also
mentions that, in a judicial context, ‘pity’ refers to an emotion due to the undeserved
misfortune of the innocent: ‘pity is for misfortunes’ (8\eog ém’ dtuynuactv), and the deeds of
the unjust person ‘do not deserve pity but anger’ (o0x éAéov GAN dpyiis d£a).%® This refers to
the emotions which are elicited in an ancient Greek judicial context. According to Konstan,
the emotions of ‘pity’ (¢Aeog) and ‘anger’ (6py») are both legitimate in the situation that ‘pity’
is elicited for the innocent and ‘anger’ is elicited for the wicked.”® In Philo’s terms, ‘pity” is
legitimate for preventing the innocent from undeserved punishment, and ‘anger’ is legitimate
for meting out deserved punishment on the wicked.

Philo also uses £\eog to denote the ‘emotion’ (mabog) which leads to ‘kind deeds’

(xpnora épya) towards unattended infants (Spec. 3.116; cf. Mos. 1.15). The fact that Philo

8 Colson’s translation; slightly modified.

89 Cf. Decal. 69: “pity’ (¥Aeog) is for a ‘misfortunate’ (dtuyév) person, ‘punishment’ (xé\aois) is for a
‘depraved’ (noxOpés) person.

0 Konstan, Pity, pp. 43, 81-83.
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juxtaposes g\eog with ddavBpwic in his discussion of the laws which pertain to the duty to
fellow humans (Spec. 4.72) shows that £€\eog can at times refer not only to an emotion, but
also to the actual deeds resulting from this emotion. The description of ‘showing mercy’ is
often expressed in terms of €Aeog or its cognate verb éiesw with concrete actions mentioned.
For example, ‘showing mercy’ (Aafelv €Aeov) to abandoned infants and give them food (Spec.
3.116), and ‘showing mercy’ (éAeelv) to an exposed body to bury it (los. 25), etc.”t For Philo,
€)eog is similar to dtdavBpwmia in that both can be regarded as duties towards fellow humans.
For example, Philo uses the phrase t6 €é\eog xal T dixaie (‘mercy and justice’) to describe the
duty to consider the right of certain unfortunate people to offer the Passover sacrifice on a day
other than the fourteenth day of the first month (Mos. 2.228). This use of the word &\eog
shows that it is almost understood as a virtue like dptravfpwmia.’

Similarly, Philo’s description of God’s ¢pthavbpwmia is often associated with God’s
€\eog, and it can be said that Philo understands both dbiiavBpwmia and €\eog as virtues of
God,” just as he understands both as human virtues. On God’s benevolence towards humans,
sometimes Philo discusses this in terms of didavlpwmia, and sometimes he discusses the same
in terms of £\eog. For example, God is considerate to the frailty of human nature and bestows
gifts upon humankind:

Amric &v 7 Tov Bedv dre dddpetov xal dddxadov xal mpoaéTt GLAdvhpwmov Téyabde
adTépata mapaoyelv € étolpou 6 yével-(Opif. 81)

L As discussed in Chapter 5, giving food and burying the dead are typical deeds of kindness, often named as
glenpoatvy. It is intriguing that the word éienpoatvy does not appear in Philo’s extant treatises. In the
Pentateuch LXX, éXenpoatvy appears three times: twice as the translation of 772 (Deut 6.25; 24.13); once as
the translation of TorT (Gen 47.29).

72 Philo also juxtaposes &\eog with mpourfeia (‘forethought [of a wise man]’; Sacr. 121), and with wioTig
(‘trustworthiness [of a king]’; Mos. 1.34). In both texts, these terms are likely employed to refer to virtues.

3 Cf. Spec. 4.177, in which Philo describes God’s justice towards orphans and widows in terms of God’s
virtues (apetai); cited above, pp. 224-25.
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There would be hope that God, being the lover of virtue and the lover of what is good
and beautiful and also the lover of humankind, would provide for our race good things
all coming forth spontaneously and all in readiness.”

God, being a ‘lover of humankind’ (btAavBpwmog, ‘philanthropic’), provides good things to
the human race. It is noteworthy that the same idea is mentioned several times in terms of
God’s ‘mercy’ on the human race: ‘Showing mercy to our race’ (éAenoag Nudv To yévog), God
gives virtues to aid the illness of the soul (Leg. 1.45). Similarly, ‘in mercy for our race’ (o1’
€Aeov ToU yévoug nudv, Her. 112; Somn. 1.112), God sends down the copy of divine virtue
(Her. 112), and sends illumination to human minds (Somn. 1.112; cf. Somn. 1.147; Praem
163).

God’s providence to humankind is also described in different passages in terms of
philanthropy and mercy respectively. For example, ‘showing mercy, inasmuch as he is
saviour and lover of humankind” (AaBv oixtov dte cwtip xal dAdvbpwmog), God increases
the fertility of humankind (Abr. 137). God is ‘philanthropic’ (d1tAdvBpwmos, Spec. 3.36) or
‘merciful’ (Aews, Mos. 2.61) so that he preserves the species of humans and animals; the
preservation of the human race is also described as God’s ‘mercy’ (¢éAgog, Deus. 76).

In terms of ‘mercy’, Philo also discusses God’s aid to those who suffer from
deficiency or vulnerability. For example, God ‘shows mercy’ (¢\eov AapPavet) to Jacob and
provides guidance to help him overcome his fear and uncertainty (los. 255); he ‘shows mercy’
(éAeéw) on Jacob and bestows blessings on him (Sacr. 42; cf. Her. 38). God ‘shows mercy’
(EXeov AaPav) to Israel and saves them from their slavery in Egypt (Mos. 1.86; cf. Mos. 1.72).
God ‘shows mercy” (¢leov AapBavet) on those who are vulnerable, helpless or being

oppressed (Spec. 1.307-308; 4.180; Flacc. 121). The ‘merciful’ (fAewg) God cares for orphans

4 Colson’s translation; slightly modified.
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and widows (Spec. 1.310). In one passage, God’s help for the vulnerable is described in terms
of both philanthropy and mercy (Mos. 1.184-200): God is ‘merciful’ ({Aews, 1.185), and
because of his ‘philanthropy’ (dtdavlpwmia, 1.198), he ‘shows mercy’ (éAeéw, 1.198) to
relieve the people of Israel from the suffering of thirst and hunger in the wilderness.
Therefore, in Philo’s discussion of God’s benevolence towards humans, the concept of
‘philanthropy’ (btAavBpwmia) overlaps to a considerable degree with the concept of ‘mercy’
(EAeog). God’s philanthropy is often described as God’s mercy shown to humans in different
ways. This includes giving gifts on the consideration of the frailty of human nature, and the
providence given generally to the human race without regard to their specific situation.
Closely related to this is God’s response to the need of specific people, ‘showing mercy’ in
terms of providing aid to relieve sufferers from distress, or to provide care to the vulnerable.
God’s deeds of philanthropy and mercy are also often described with reference to God’s
character: God is ‘merciful’ (ews, Mut. 129; Fug. 95).”° The close relation of philanthropy to
the character of God suggests that the legislation, which is filled with precepts of
philanthropy, directs the ways in which humans can imitate God: to acquire virtues just as
God has virtues. While the laws have the highest heads ‘philanthropy’ (dtAavBpwmic) and
‘justice’ (Otxatootvy) as the summary of duties to fellow humans (Spec. 2.63), the focus is not
only on the pursuit of virtues: it points towards God’s character, and precisely Philo mentions
imitating God in his discussion of justice (Spec. 4.186-188) and philanthropy (Virt. 168-169).
It is also clear that Philo understands imitating God as not only for rulers but also for ‘human
beings’ (@vlpwmot) in general (Spec. 4.73). For Philo, imitating God is the goal of human
existence, and from this concept the relation of the imitation of God to Law observance can

be further understood.

7> See above, pp. 228-29.
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7.1.2.3 Philo’s understanding of imitating God as the goal of human life

The preceding discussion shows the ways in which Philo emphasises the virtue ‘philanthropy’
(brravBpwmia) in his Exposition of the Law. He discusses philanthropy with reference to
God’s merciful nature, and mentions the importance of imitating God as God is benevolent to
human beings. Philo regards deeds of mercy and philanthropy as the most effective actions
for human beings to perform to resemble God, and he understands imitation of God as the
best thing with regard to human existence (Spec. 4.73).”® This might suggest that Philo’s
emphasis on philanthropy is based on his understanding of imitating God as the ‘goal’ (Té\og)
of human life, which is worthy of further exploration.

As discussed above, Philo mentions imitating God in his discussion of the laws
pertaining to the virtues dixatoatvy and ddavBpwmia respectively (Spec. 4.187-188; Virt.
168-169). Both passages show that Philo understands ‘imitating’ (wipeiocfat) God’s deeds of
benevolence as contributing to ‘assimilation” (¢§opolwatg) to God:

talta wpelobal mpoarxel Tovg dyalobs dpxovtag, el Yé Tig adTois dbpovtis EaTLy
géopolwaews Tic mpds Bedv. (Spec. 4.188)

These things [i.e., God’s deeds of benevolence] good rulers must imitate if they have
any aspiration to be assimilated to God.”’

GMwg Te xal pdbnua dvadiddoxet Tf Aoyuf] dloel TpemwdéoTatov, uueiohal fedv xald’
8aov oidv e, undtv mapalimévta TAV els TV évdexopévny Eopoiway. (Virt. 168)

And elsewhere he teaches the rational nature a most appropriate lesson, to imitate God
as much as possible, neglecting none of the things contributing to such assimilation.”

Philo’s mention of assimilation to God in the discussion of virtues can be further understood
from his discussion of the creation of human beings, in which he relates the ‘goal’ (Télog) of

human existence to both ‘virtues’ and ‘assimilation to God’:

76 Cited above, p. 227.
7 Colson’s translation.

8 Wilson’s translation.
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ouyyevns Te xal dyxlomopog @v Tol Yyeuovos, dte 0% moAkol puévtog eis adTov Tol Belov
TVEURATOG, TAVTA xal AEYew xal TpatTew éomoldaley eis dpéoxeiay Tol maTpds xal
Bagiréws, Embuevos xat’ Tyvos adTé Tais 600, &g Aewddpous | dvatéuvouay épetal,
oot wovarg Yuyals Béuig mpoaépyeadat Télog nyouuevals T Tpdg TOV yewwhoavta Bedv
¢¢opolwatv. (Opif. 144)

He was closely related and akin to the Director, because the divine spirit had flowed
into him in ample measure, and so all his words and actions were undertaken in order
to please the Father and King, in whose footsteps he followed along the highways that
the virtues mark out, because only those souls are permitted to approach him who
consider the goal of their existence to be assimilation to the God who brought them
forth.™

Philo’s understanding of the goal of human existence as ‘assimilation to God” (¢4opoiwats
mpds Bedv) is based on the fact that human beings came into existence ‘after God’s image and
after his likeness’ (tov dvBpwmév yeyevijohar xat eixéva beol xal xad dpotway, Opif. 69).8 In
this text (Opif. 144), Philo relates assimilation to God to following the footsteps of God. This
shows that he is aware of the formulations of TéAog (the ‘goal’ of human existence)® by the
Platonists and the Stoics respectively, and he further formulates télog as ‘to please the Father’
(els apéoxelav Tol matpds). More importantly, Philo’s concept of Télog shows the ways in
which he understands the imitation of God as pertaining to the observance of the Law and

becoming ‘perfect’ (TéAeLog).

" Translation is taken from Runia, On the Creation, p. 85.

8 Cf. Opif. 72, where Philo cites and discusses Gen 1.26 LXX: motjowuev &vbpwmov xat eixdva Huetépay
xal xaf’ opoiway (‘let us make a human being according to our image and likeness’). See also Wendy E.
Helleman, ‘Philo of Alexandria on Deification and Assimilation to God’, Studia Philonica Annual, 2 (1990), 51—
71 (pp. 56-57).

81 See Runia’s translation of Télog as ‘the goal of their existence’ in Opif. 144. Similarly, té\og in such
context can be understood as referring to ‘the purpose of life’ (Dillon) or ‘the aim of life, the final goal of every
human action’ (Torri). John M. Dillon, The Middle Platonists: 80 B.C. to A.D. 220, rev. edn (New York: Cornell
University Press, 1996), p. 145; Paolo Torri, ‘The Telos of Assimilation to God and the Conflict between
Theoria and Praxis in Plato and the Middle Platonists’, in Thinking, Knowing, Acting: Epistemology and Ethics
in Plato and Ancient Platonism, ed. by Mauro Bonazzi, Filippo Forcignano, and Angela Ulacco, Brill’s Plato
Studies Series, 3 (Leiden: Brill, 2019), p. 229.
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The formulations of télog concern the quest for ‘well-being’ (eddatpovie) in human
life.82 Philo also has 0daiwovia in mind when he mentions téog (Opif. 144).8 According to
Runia, schools of thought in Hellenistic and Imperial philosophy varied in their interpretation
of eddapovia in terms of their particular formulation of télog.3* In Opif. 144, Philo regards
TéENoG as ‘assimilation to God’ (é§opolwats mpds Bedv), a concept which he also knows from

)® is ‘to become just and holy with prudence’

Socrates: ‘likeness to God” (6uoiwatg He
(Sxatov xal 8aiov petd dpovioews yevéaar, Fug. 63, citing Plato’s Theaetetus 176b).8
Theaetetus 176 concerns the pursuit of virtues, stating that human beings ‘ought to avoid
wickedness and pursue virtue’ (3eiv movnplav putv debyew, Gpemiy Ot dwxew).t” Philo agrees
with Socrates,® and regards attaining virtues as a way to become like God, just as God

possesses those virtues and shows them through his deeds.®° Philo explains this concept

further by continuing his citation of Theaetetus 176 in Fug. 83, stating that God is ‘the most

82 Runia, On the Creation, p. 342.
8 Cf. Decal. 73, Spec. 1.345; 2.236; Mos. 2.151; Plant. 1.37, 49; Mut. 216.

8 Runia, On the Creation, p. 342, who also mentions that there is a list of these formulations in Clement of
Alexandria’s Strom. 2.127-131.

8 As Runia notes, Philo prefers the word ¢£opoiwatg to époiwats. The latter appears only in Philo’s citation of
the LXX and Plato. Runia, On the Creation, p. 344.

8 Philo cites Theaetetus accurately such that he is regarded as having ‘a text of Plato at hand’. Helleman,
‘Deification’, p. 54.

87 The Greek text is taken from Plato, Theaetetus, Sophist, LCL, 123 (Cambridge, MA: Harvard University
Press, 1921); the English translation is taken from Plato: Theaetetus, ed. by Lesley Brown (Oxford: Oxford
University Press, 2014), p. 55.

8 Philo regards this saying from Theaetetus as ‘noble utterance’ (neyadetétepov) from ‘a man highly
esteemed, one of those admired for their wisdom’ (71 Tév éml codia bavpacdévrwy dvip déxipog, Fug. 63).
Colson’s translation.

8 As discussed above, Philo mentions ‘assimilation to God” (2§opolwais mpds Hedv) in his discussion of
virtues (Spec. 4.188; Virt. 168), focussing on imitating God’s benevolence towards humans. Helleman
investigates the relevant texts in Philo (Fug. 63, 82; Spec. 4.186-188; Virt. 163-169; Opif. 144; Migr. 127-131,
QG 2.62) and concludes: ‘Such assimilation involves a choice based on knowledge and reason, a choice to
pursue goodness, and to cultivate the virtues which are in turn imitations of divine virtues or powers’. Helleman,
‘Deification’, p. 70.
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just” (dueatdtatog) and humans would be more like God when they become just to the greatest
possible extent: ‘there is nothing that is more like him than the man who is as just as possible’
(00x EoTwv adTd) dpotdTepov 0LV %) O &v NuGY ad yévntat 8Tt Sucandtatos, Fug. 82).%° In
Theaetetus 176, neither the term Télog appears, nor is ‘assimilation to God” explicitly
designated as the purpose of life.%! Later, however, Socrates and Plato are regarded as
understanding the téAog as ‘assimilation to God’:

Socrates and Plato agree with Pythagoras that the human goal is assimilation to God

(Té)og opoiwaty Bed). Plato articulated it more clearly by adding ‘in respect of what is

possible’ (xata T6 duvatdv), and it is only possible by wisdom, that is to say, by living

in accordance with virtue. In God resides the capacity to create the cosmos and to

administer it, in the wise person establishment and regulation of a way of life are

present. Homer hints at this when he says: ‘proceed in the footsteps of God’ (xat’
Ixvia Baive Beoio), while Pythagoras after him says: ‘follow God’ (£mov 6e63).%

This text, preserved in a selection of texts by Stobaeus (5 century CE), is regarded as
originating from Eudorus of Alexandria,® and is regarded as the earliest explicit attestation of
the formulation of Té\oc in terms of assimilation to God.%

On the other hand, ‘follow God’ (¢mou fe6), a maxim attributed to Pythagoras,®

appears as a formulation of Télog by the Stoics: Epictetus mentions ‘the goal is to follow

% Yonge’s translation; slightly modified.
% Torri, ‘The Telos’, p. 236.

%2 Stobaeus, Eclogae 2.7.3f. The English translation is taken from Mauro Bonazzi, ‘Towards Transcendence:
Philo and the Renewal of Platonism in the Early Imperial Age’, in Philo of Alexandria and Post-Aristotelian
Philosophy, ed. by Francesca Alesse, SPhA, 5 (Leiden: Brill, 2008), pp. 233-51 (p. 246). The Greek text is taken
from loannis Stobaei Anthologium, ed. by Curt Wachsmuth, 5 vols (Berlin: Weidmann, 1884), 11, pp. 49.

% Dillon, Middle Platonists, pp. 122-23; Torri, ‘The Telos’, p. 232 note 12. According to Dillon, Eudorus
was earlier than Strabo (64 BCE-19 CE) and was active approximately fifty years before Philo; Dillon, Middle
Platonists, pp. 115, 182.

% Torri, ‘The Telos’, p. 245.

% As stated in Stobaeus, Eclogae 2.7.3f. See also lamblichus, On the Pythagorean Way of Life 137, in which
lamblichus (3" century CE) describes the way of life of Pythagoras and his followers as arranged ‘for following
the deity’ (mpdg T6 dxoloubelv 16 Be@). The Greek text and the English translation are taken from lamblichus, On
the Pythagorean Way of Life, trans. by John M. Dillon and Jackson P. Hershbell (Atlanta, GA: Scholars Press,
1991), p. 156-57.
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gods’ (Tédog goTi O Emecbau Beoic), and attributes this teaching to Zeno (Epictetus, Discourses
1.20.15).%® Zeno’s concept of TéAog entails a life in accordance with virtues and in conformity
with nature. Philo speaks of Zeno (Zyvwvetog) when mentioning the formulation of Té\og as to
éxohotBuws Tij dlael {iv (‘to live in conformity with nature’, Prob. 160).%” Clement of
Alexandria (c. 150-215) reports Zeno’s formulation of TéAog as ‘a life in accordance with
virtue’ (téhog o xat’ dpethy Gjv).%8 Diogenes Laertius (3" century CE) reports Zeno’s
formulation of Té)og as “a life in agreement with nature’ (TéAog To dporoyovpévmg T4 dioel
{iv), and explains it as ‘the same as a life in accordance with virtue’ (8§mep €0l xat’ dpeThv
Gijv).% Philo recognises the concept of téAog as following God and its relation to a virtuous
life in agreement with nature. He not only mentions ‘in whose [God’s] footsteps he followed
along the highways that the virtues mark out’ in the context where he regards the téAog as

assimilation to God (Opif. 144; cited above), but also clearly states ‘the goal is to follow God’

(Téhog eaTt o Emecfor Bed, Migr. 131) in a passage where he also mentions éiog as “a life of

following nature’ (1o dxolovbwg T dvoet v, Migr. 128).

% See also Discourses 1.30.4: ““What is the goal?” “To follow you [God].”” (TéAog 0¢ Ti; O gol dxoAoubely).
The Greek text is taken from Epictetus, Discourses: Books 1-2, LCL, 131 (Cambridge, MA: Harvard University
Press, 1925). These texts are mentioned by Gerhard Kittel, ‘dxolouféw,” TDNT, I, p. 210.

7 Cf. The notes on Migr. 128 in Abrahams Aufbruch: Philon von Alexandria, De migratione Abrahami, ed.
by Maren Niehoff and Reinhard Feldmeier, SAPERE, 30 (Tubingen: Mohr Siebeck, 2017), p. 123 note 152. See
also Plant. 49 and its commentary by Albert C. Geljon and David T. Runia, Philo of Alexandria, On Planting:
Introduction, Translation, and Commentary, PACS, 5 (Leiden: Brill, 2019), pp. 164-65.

% Strom. 2.129; Clement continues to report the formulation of té\og in terms of ‘in accordance with nature’
(xata ¢puow) by the Stoics. The Greek text is taken from Clement of Alexandria, Stromata Buch 1-VI, ed. by
Ludwig Friichtel and Ursula Treu, GCS, 52 (Berlin: Akademie, 1985); the English translation is my own.

% Diogenes Laertius, Lives 7.1 Zeno 87.
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Philo’s statements concerning téAog show that he understands imitating God, which he
identifies as both ‘assimilation to God’ and ‘following God’,% as the purpose of human
existence, the goal of human life. His understanding of téAog includes concepts which are
attested in Platonic and Stoic literature; however, he expands the concept and discusses it
based on the teachings from the Pentateuch. As Runia comments on Opif. 144: ‘Philo alludes
to two well-known formulations of the telos and adds a biblical formulation of his own”.1%
Philo’s concept of TéAog includes being well-pleasing to God.

When discussing the creation of human beings, Philo regards the goal of human life as
assimilation to God and relates it to ‘to be pleasing’ (eis apéoxeiav) to God (Opif. 144). He
also gives a clear formulation ‘the goal is to be well-pleasing to God’ (téAog ebapeotely Heid)
in another treatise (Abr. 235; cf. Praem. 24). ‘To be well-pleasing to God’ (edapeotely TG
Bed), a phrase which Philo most likely takes from the Pentateuch, is a description of Enoch

and Noah (Gen 5.22, 24; 6.9 LXX),1%2 whose lives are discussed in Philo’s Exposition of the
Law (Abr. 17-47).1% This description applies to Abraham, too: God told Abraham ‘be well-

pleasing before me’ (ebapéotel évavtiov épodi, Gen 17.1 LXX),'* a text which Philo also cites

and discusses (Mut. 39, 47; Gig. 63). Philo’s formulation of TéAog as ‘to be well-pleasing to

100 1t is noteworthy that Philo employs all the terms gmeafau 6ed (‘following God’), pipelodar (‘to imitate’)
and égopolwats mpds Bedv (‘assimilation to God’) in his discussion of dixatoatvy to explain the reason why rulers
should benefit people (Spec. 4.187-188; cited above). Helleman, ‘Deification’, pp. 55-56.

101 Runia, On the Creation, p. 342. Cf. Dillon, who comments on Opif. 142-44 and thinks that Philo
combined the Stoic, Platonic and Pythagorean terminology of té)og, ‘duly reclaimed for the true father of
philosophy, Moses’; John Dillon, ‘Philo and the Telos: Some Reflections’, The Studia Philonica Annual, 28
(2016), 111-19 (pp. 117-18).

102 The LXX translates all occurrences of D ToRT-NR 51N (‘he walked with God’) in Genesis (5.22,
24; 6.9) as ‘he was well-pleasing to God’ (ednpéotnaey Té He&). See also Sir 44.16.

103 phjlo cites Gen 5.24 in Abr. 17, and Gen 6.9 in Abr. 31. His citations accord with the LXX. See also Mut.
34; Deus. 109, 117-18.

104 Epapéaret évavtiov uol is a translation of 2325 '['7.'m.'r (‘walk before me’); cf. Gen 5.22, 24; 6.9.
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God’ is probably inspired by the description of Noah as ‘perfect’ (TéAelog) and ‘well-pleasing
to God’ (edapeoteiv Té Bed) in Genesis 6.9 LXX. He explains a perfect person as one who
‘acquired, not just one virtue, but all of them, and having acquired them continued to practise
each of them as occasion arose’ (o0 piav apeTny GAAG TATAG EXTNOATO XAl XTHTAUEVOS EXATTY
xaté T émPBaAlov ypwuevos dietédeaey, Abr. 34).1%° A virtuous life is a life that imitates God.
Through the understanding of being ‘perfect’ (téetog) as acquiring and practising virtues as
much as possible, Philo readily connects ‘to be well-pleasing to God’ to the goal of human
life: to imitate God as God possesses and practises all virtues.

In this way, the Law and its observance are indispensable for human beings to reach
the goal — to be perfect and well-pleasing to God. Philo clearly understands the Mosaic
legislation as helping people reach the goal. He regards the teachings in the ‘legislation’
(vopobecia) as persuading people ‘deeming the life lived in accord with virtue to be the sole
end [or: goal]” (8v wév Télog fyouuévous T xat’ dpetiyv Prodv, Virt. 15).1% Furthermore,
Philo’s reading of Abraham’s life reflects the ways in which Law observance relates to
perfection and the goal.

For Philo, Abraham is a prominent exemplar of following God and obeying God’s

commandments (Abr. 60-61), and a living law who lives a virtuous life (Abr. 4-6).1" He
describes Abraham as a person who pressed forward to the ‘goal’ (TéAog), which is ‘to be
well-pleasing’ (edapeatijoat) to God (Praem. 24). To be well-pleasing to God entails being

‘perfect’ (TéAetog, Gen 6.9 LXX) and ‘blameless’ (&pepntos, Gen 17.1 LXX).1%8 Specifically,

105 The translation is taken from Birnbaum and Dillon, Abraham, p. 95.

106 Wilson’s translation.

197 For Philo’s understanding of Abraham as a living law, see the discussion above, Chapter 3, pp. 69-71.

108 1t is noteworthy that Téletog in Gen 6.9 LXX and &pepntog in Gen 17.1 LXX are the translations of the
same 0N (Gen 6.9; 17.1 MT).
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Philo describes how Abraham is obedient to God’s words, and discusses these in terms of
Tédog as “‘following God’ (Emecfar B, Migr. 127-131). Describing Abraham’s journeying in

accordance with what God spoke to him (Migr. 127-131),1 Philo states that ‘the actions of

the wise man are nothing else than the words of God’ (t& €pya Tol codol Aéywv ddiadopely
Belwv, Migr. 129).11° Philo shows that the concept of following God as doing God’s Law is
based on the Pentateuch. He cites the Pentateuch and identifies the ‘words’ (Aéyot) of God as
‘alaw’ (vépos), 't and regards Abraham’s doing God’s words as ‘Abraham did all my [God’s]
law’ (émoinoev APpady mavre tov vépov wou).M? Philo also explains the meaning of following
God by citing ‘you shall walk after the Lord your God’ (émicw xupiou ToU Beol gou
mopedamn),t3 regarding this verse as ‘to bring out how the soul should comply with those
Divine ordinances’ (thv tfic Yuydis mpds té Bela ddypata mapiotas dxolovbiav, Migr. 131).14
By citing and explaining the Pentateuch, Philo states that ‘the goal is, according to the most

holy man Moses, to follow God’ (Télog ot xata Tov lepayTatov Mwuaijy o émecbar Bed,
Migr. 131).1%°

Philo’s reading of Abraham’s life thus shows the ways in which he understands téiog
in terms of the Law, the virtues and the imitation of God. The goal of human beings is to
follow God and be well-pleasing to God, which is done by obeying the words of God, that is,

the observance of God’s Law. For the ‘living laws’ (such as Abraham), these people manage

109 Philo cites and explains Gen 12.4.
110 Colson’s translation.

11 Migr. 130, citing Deut 33.3—4 LXX.
112 Migr. 130, paraphrasing Gen 26.5.
113 Migr. 131, citing Deut 13.4 LXX.
114 Colson’s translation.

115 Colson’s translation; slightly modified.
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to follow God and live a virtuous life without being taught by the written laws; for the others,
the Mosaic legislation is indispensable for guiding them to imitate God just as God possesses
and performs all virtues, notably justice and philanthropy.!'® Therefore, for Philo, the ‘goal’
(TéAog) is to do all God’s commandments and to be ‘perfect’ (téletog) in performing all

virtues, like God.

7.1.3 Summary and concluding remarks
The above discussion has clarified the ways in which Philo highlights the importance of
philanthropy. He regards philanthropy as a virtue which is akin to the most prominent virtues,
piety and justice, and regards these two virtues with philanthropy as the ‘highest heads’ of the
Law. The life of a pious and just person, Abraham, is characterised by philanthropy. Philo
often understands philanthropy in terms pertaining to ‘mercy’ (¢Aeog) in the sense that both
can be regarded as God’s virtues and related to God’s merciful character.

The reason why Philo highlights philanthropy in his discussion of the Law can be

discerned from Philo’s understanding of the goal of human life.}'” For Philo, the goal is to

116 As Martens points out, Philo acknowledges that ‘except those few heroes of the past and present-day
sages who could follow the law of nature [...], people needed the written law and had to follow its
commandments’. John W. Martens, ‘The Meaning and Function of the Law in Philo and Josephus’, in Torah
Ethics and Early Christian Identity, ed. by Susan J. Wendel (Grand Rapids: Eerdmans, 2016), pp. 27-40 (p.
239).

117 Regarding the prominence of philanthropy in Philo’s Exposition of the Law, some scholars argue that
Philo intends to respond to the accusation against Jewish people about their ‘misanthropy’ (puoavfpwmia); for
example, Katell Berthelot, Philanthrépia Judaica: le débat autour de la ‘misanthropie’ des lois juives dans
[’Antiquité, SupJSJ, 76 (Leiden: Brill, 2003), pp. 188—321; Peder Borgen, Philo of Alexandria: An Exegete for
His Time, NovTSup, 86 (Leiden: Brill, 1997), pp. 251-53. Berthelot’s extensive discussion on this issue is
responded to by Wilson; Wilson, On Virtues, pp. 23-37.

Berthelot argues that Philo’s discussion of philanthropy is to show that the Mosaic legislation emphasises a
human relationship which is not limited to the Jewish community, it is thus a response to the accusation of
misanthropy. Berthelot, Philanthrdpia, pp. 266-68; cf. Wilson, On Virtues, p. 25. However, as Wilson points
out, Philo’s discussion of philanthropy does not express a major concern for social relationships to non-Jews.
Wilson, On Virtues, pp. 25-27. Moreover, the apologetic tone is only slight in Philo’s discussion concerning
philanthropy. Therefore, more evidence is still needed for seeing Philo’s emphasis on philanthropy as
specifically responding to the accusation of misanthropy.
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imitate God just as God possesses and performs all virtues, among which philanthropy is the
very virtue that reflects God’s merciful character and his benevolence to human beings. The
fact that the life of a perfect person who follows God is characterised by philanthropy, and the
fact that the Mosaic legislation is full of precepts guiding people towards philanthropy and
mercy, point to the fact that human beings should imitate God by showing kindness to fellow
humans. Above all, the purpose of human existence cannot be realised without performing
mercy and philanthropy in accordance with God’s Law because human beings are created
after the image of God, who is merciful.

Philo is one of those who highlight God as philanthropic or merciful with regard to the
imitation of God. For example, Musonius Rufus, a Stoic from the first century, highlights God
as ‘philanthropic’ (btAavlpwmog) in a discussion concerning a human being as ‘an imitation of
God’ (uipnue Beot).t!8 Similar emphases on God’s merciful character also appear in
Hellenistic Jewish literature. In the Letter of Aristeas, in a context which mentions how a king

should “follow’ (xataxorovféw) God and ‘imitate’ (wpéopat) God (Let. Aris. 205, 210), the
suggestion for the king who wants to be ‘philanthropic’ (btAavbpwmog) is: to show ‘mercy’
(¥Aeog) towards humans like the ‘merciful’ (éAeruwv) God does (Let. Aris. 208).1° Likewise,
the Gospel of Matthew highlights ‘merciful” (éAenuwv) as the attribute of the blessed (Matt

5.7), and includes a parable to illustrate why humans must show mercy: just as God ‘shows

118 The Greek text is taken from Cora E. Lutz, ‘Musonius Rufus: “The Roman Socrates™”’, Yale Classical
Studies, 10 (1947), 3-147 (p. 108), in which Lutz also provides an English translation (section 17). Cf. Gretchen
Reydams-Schils, ““Becoming like God” in Platonism and Stoicism’, in From Stoicism to Platonism: The
Development of Philosophy, 100 BCE-100 CE, ed. by Troels Engberg-Pedersen (Cambridge: Cambridge
University Press, 2017), pp. 142-58 (p. 156).

119 | et. Aris. 203-220 is a self-contained unit narrating the second symposium of the king with the
translators; Wright 111, Aristeas, p. 55.
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mercy’ (éAegw) to them, so also they must ‘show mercy’ (éAew) to fellow humans (Matt
18.33). For Matthew, to be perfect like God must include to be merciful like God.*?

In this way, Philo’s emphasis on philanthropy as the summary of the laws and as the
virtue of God for humans to imitate suggests similarity to Matthew. A comparison between
Matthew and Philo regarding their understanding of kindness and the Law might further shed

light on our exploration of the meaning and significance of Hosea 6.6 in Matthew.

7.2 Matthew and Philo: points of similarity and distinctiveness concerning their emphasis on

love for humans and its relation to the whole Law
Philo and Matthew can be put in comparison concerning their emphasis on love for humans
and its relation to the Law. Both of them regard love for God and love for humans as the all-
encompassing element threaded throughout all the commandments, and the commandments
concerning love for God and the commandments concerning love for humans as equally
important.*?! Both of them highlight love and kindness for humans as the character of God,
who must be imitated.'?? As will be shown below, this comparison facilitates our exploration

of the implications of Matthew’s double citation of Hosea 6.6.

7.2.1 Kindness as the all-encompassing element suffusing the whole Law

With regard to the Law, both Matthew and Philo highlight love and kindness towards humans.
Matthew mentions this in terms of ‘love’ (d¢yamaw) and ‘mercy’ (¢Aeog): ‘love’ for fellow
humans, alongside love for God, are the most important commandments (Matt 22.40); and

‘mercy’, alongside justice and faithfulness, are ‘the weightier matters of the Law’ (Matt

120 See also the NT notions of imitating God or Christ in mercy, love, or kindness: Luke 6.36 (oixtippcv,
‘merciful’); John 13.34 (dyamdw, ‘love’); Eph 4.32-5.2 (xpnotds ‘kind’; elomiayyvos, ‘tender-hearted’;
xepiépevos, ‘forgiving’; dydmn, ‘love’).

121 As discussed in Chapters 2 and 3.

122 As discussed in Chapter 6 and earlier in the present Chapter.
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23.23). Philo mentions this in terms of ‘philanthropy’ (diAavBpwmic): ‘philanthropy’ and
justice towards humans, alongside piety and holiness towards God, are the ‘highest heads’ of
all the commandments (Spec. 2.63). Comparative language is employed in these descriptions,
and both Matthew and Philo show that these descriptions are for the purpose of indicating
what are the all-encompassing elements being threaded throughout the whole Law. Matthew
describes this by the hanging image: the double love commandments as the overarching
principle on which the whole Law hangs (Matt 22.40).12% Similarly, Philo describes this by a
cutting image (whole and part relationship) and the genera-species relationship, pointing out
that the highest head of the laws is like the origin of a fountain and the root of a tree, to which
all the particular laws can be referred.?

Therefore, in Matthew’s gospel and Philo’s treatises, the use of comparative language
such as the ‘highest heads’ and ‘the weightier matters of the Law’ means neither that there are
less important commandments in the Law, nor that the cultic commandments are replaced by
these ‘highest heads’ and ‘weightier matters’. These descriptions are only for highlighting
what elements encompass all the commandments, indicating what fruits must be yielded from
the observance of the Law. This suggests that Matthew’s citation of Hosea 6.6 is intended to
identify ‘mercy’ (¢Aeog) as what God demands from the observance of the Law. For Matthew,
those who observe the Law must not neglect to perform the ‘weightier matters’ because they
are the essential elements of the ‘exceeding righteousness’ which God desires from his
people. Without these, a person is not regarded as having done the will of God (Matt 5.20,

7.21).12%5

123 See Chapter 2 (8§2.2) for the discussion.
124 See Chapter 3 (83.2) for the discussion.

125 See Chapter 7 for the detailed discussion concerning Matthew 5.20 and 23.23.
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7.2.2 The imitation of God as the goal of Law observance

Both Matthew and Philo highlight kindness towards humans as the deeds of God, whose
merciful character and deeds must be imitated. Both of them regard God’s commandments as
directing people to imitate God: to be perfect just as God is perfect in possessing and
performing all virtues.'?® Philo discusses these in relation to the ‘goal’ (té\og) of human
existence as imitating God, which he understands as doing God’s Law, being perfect and
being well-pleasing to God. Being merciful and doing philanthropy are indispensable in
reaching the goal because philanthropy is the virtue of God and the character of the Law. The
lives of the living laws (e.g., Abraham and Moses) are characterised by philanthropy, so also
the written legislation is full of precepts of mercy and philanthropy.

Philo’s notion of téAeiog (‘perfect’) in relation to imitating God and being well-
pleasing to God might shed further light on our understanding of Matthew’s notion of TéAetos.
Like Philo, Matthew understands the aim of Law observance as imitating God. Matthew does
not express this in terms of téAog but shows this by the ways in which he structures the
Antitheses: he concludes the Antitheses with a statement of ‘to be perfect, as your heavenly
Father is perfect’, which shows that is thus the goal of Law observance (Matt 5.48).1%
However, Matthew further indicates that following Jesus is indispensable for being perfect.
On the one hand, Jesus teaches and does God’s Law by explaining the intended meaning of
the commandments and by demonstrating them through his deeds. On the other hand, only
Jesus is God’s son with whom God is well-pleased, a fact which Matthew emphasises by

linking Jesus’s transfiguration to his baptism and his deeds of mercy with the description God

126 For Matthew’s description of God’s mercy and kindness towards humans, see Chapters 4 and 5. For
Matthew’s understanding of kindness and its relation to perfection, see Chapter 6. For Philo’s understanding of
philanthropy and its relation to perfection, see the discussion earlier in the present Chapter. Regarding the
imitation of God, the relevance of Matt 5.48 and Philo’s On the Migration of Abraham 127-131 is mentioned by
Feldmeier, ‘As Your Heavenly Father’, p. 433; Abrahams, Studies in Pharisaism: 2, pp. 156-57.

127 See Chapter 6 for the detailed discussion.
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‘is well-pleased with’ (eddoxéw).*?® This description, which Matthew picks up from Mark, can

be understood as similar to the expression ‘be well-pleasing to God’ (edapeotiicatl T6 O,
Gen 6.9 LXX and Philo). In light of Philo’s view of imitation of God and being well-pleasing
to God as the goal, and in light of Matthew’s emphasis on Jesus as the son in whom God is
well-pleased who fulfils all righteousness (Matt 3.17) and performs deeds of mercy and
justice (Matt 12.18-21), the point which Matthew makes by relating perfection to following
Jesus is strengthened: only those who follow Jesus can be on the right path towards
perfection, that is, to follow Jesus’s way of completely doing the will of God, keeping the
commandments, practising virtues and being well-pleasing to God. On the one hand, Law
observance without learning from Jesus cannot reach the goal of being perfect like God. On
the other hand, following Jesus does not mean the observance of the Law is no longer

necessary.

7.2.3 Matthew’s use of éeog and Philo’s use of piiavOpwmia

Both Matthew and Philo understand &€\eoc as more than an emotion. For them, &\eo¢ can mean
‘kindness’, a virtue which humans perform by following God and keeping his
commandments. Philo relates both Z\eog and drdavbpwmia to God’s merciful character (TAgwg)
and describes the Law as full of precepts which guide people practising €\eog and
drravBpwmia (Spec. 4.72). These notions show the close affinity of €keog and didavbpwmia in

Philo’s understanding of God, his character, his deeds and his commandments.?° In

128 This description appears thrice in Matthew (3.17; 12.18; 17.5), whereas Mark and Luke only include this
description in Jesus’s baptism (Mark 1.11; Luke 3.22).

129 The relation of ¢p1havBpwnia to the Law and God’s merciful character is also found in The Letter of
Aristeas, which, in a narrative concerning the translation of the Pentateuch and in the context concerning the
imitation of God, describes the ways in which the king can aim to be ‘philanthropic’ (d1AdvBpwmog): to observe
the suffering of humans and ‘turn to mercy’ (mpds Tov EXeov Tpamnoy), considering that ‘God is merciful” (6 Bedg
glenuawy gotw, Let. Aris. 208); see also above, p. 245 note 119. As Wright 111 mentions, in the latter part of the
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discussing the Law in terms of ‘virtue’ (¢pety), it is natural for Philo to use the term
drravbpwmia to discuss the commandments concerning God’s merciful character and his will
for kindness because didavBpwmia is regarded as a spectacular virtue in the Graeco-Roman
world at the turn of the Common Era.**°

By contrast, Matthew does not use the term ¢davfpwmic,!3

although he also
understands &\eoc as kindness and relates it to God’s merciful character, and describes &\eog
as among ‘the weightier matters of the Law’, a description that is similar to Philo’s
description of dthavbpwria as among the ‘highest heads’ of the Law. ®idavBpwmia does not
appear in the Greek translations of the Law and the Prophets;*3? this could be a possible
reason why Matthew does not use the term ¢lavbpwmia and uses éieos. For Matthew, the
term &\eog is helpful for identifying God’s will for mercy and kindness described in the Law
and the Prophets. Matthew has received the term é\eéw from Mark’s description of Jesus’s

mercy (éAeéw)™®® on the sick and his compassion (emAayyvilouat)t3* on the crowd who are like
sheep without a shepherd, and strengthens the link between these descriptions and the
promises concerning the eschatological shepherd-king foretold in the Prophets. Moreover,
Matthew might have recognised the allusion to Hosea 6.6 in Mark 12.33; by turning this

allusion into a double citation, he further develops the theme of €\cog in his narration of

Jesus’s story. For Matthew, God’s will for £Aeog stated in Hosea 6.6 and the manifestation of

narrative, ‘philanthropy’ (dtlavBpwia) is regarded as the most necessary possession of a good king (Let. Aris.
265, 290); Wright 111, Aristeas, p. 360.

130 E.g., Seneca, Epistles 88.28-30; see above, p. 216.

181 In the NT, ¢rdavBpwnia only appears two times. One appearance relates to kindness towards strangers
(Acts 28.2), another one relates to God’s benevolence towards humans in salvation (Titus 3.4).

132 See above, p. 216 note 11.
133 Matt 20.30 // Mark 10.47; cf. Matt 9.27; 15.22.
134 Matt 9.36; cf. Matt 14.14; Mark 8.2.
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xploig (‘justice’) foretold in Isaiah 42.1-4 have been fulfilled in Jesus’s life ministry. The
designation of xpiais and &\eog as ‘the weightier matters of the Law’ in 23.23 recalls not only
God’s oracles in the Prophets but also the ways in which Jesus has performed these virtues.
The term £Aeog effectively connects the Law, the Prophets and the deeds of Jesus together,
fitting Matthew’s portrayal of Jesus as God’s beloved son to whom the disciples should listen.

Therefore, with regard to kindness and the Law, despite the fact that both Philo and
Matthew are similar in understanding kindness as an all-encompassing element in the Law
which guides people to imitate the merciful God, there is also a difference between them.
Their difference includes not only their use of terms such that Matthew does not use

drravBpwmia but Philo does. More importantly, for Matthew, there are further implications
with regard to the merciful God and his kindness towards humans: £\eog is also about the

fulfilment of God’s will and promises upon the coming of the Son of David, Jesus Christ,

whom Philo does not know but Matthew recognises and follows.

7.2.4 Understanding Matthew’s use of Hosea 6.6 in Philo’s terms

With regard to ‘mercy’ and ‘sacrifice’, it can be concluded that both Matthew and Philo
highlight ‘mercy’ and at the same time affirm the importance of ‘sacrifice’. Philo most likely
did not cite Hosea 6.6,% but Philo’s discussion of mercy and philanthropy in his Exposition
of the Law shows that some laws that pertain to sacrifice are also for teaching people to
imitate the merciful God. He explicitly identifies the laws concerning Sabbath observance
(cultic laws) and the laws concerning the first fruits (sacrifices) as reflecting God’s

philanthropy and as teaching people to perform philanthropy.**® Philo regards philanthropy as

135 Citations from Hos 14.9-10 appear in Philo’s extant treatises, and Philo states that it is an oracle from
one of the prophets (Plant. 138; Mut. 139), but citations from Hos 6.6 are not found. See the index of texts from
the Old Testament in Colson’s edition, I, p. XXXiV.

136 See above, pp. 222-23.
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one of the virtues which are given by God, who expects those who possess virtues to share
these gifts for the benefits of fellow humans. The virtues and the actions in accordance with
virtues, in turn, are ‘perfect and blameless sacrifices’ (TéAeta yap xal duwpa tepeia, Fug. 18)
in which God ‘rejoices’ (xaipw, Spec. Leg. 1.271-72).1%7

In this way, these notions in Philo might shed further light on the understanding of
Matthew’s double citation of Hosea 6.6. In the first pericope, concerning God’s mercy
towards sinners (9.9-13), the citation emphasises the obligation of those who have received
God’s mercy: they should show mercy towards fellow humans in forgiveness. Perhaps this
can be rephrased in Philo’s terms: just as they have received God’s gift of merciful
forgiveness, so also they are expected to share this gift by forgiving fellow humans. In the
second pericope, concerning Sabbath observance (12.1-14), the citation does not regard
‘mercy’ and ‘sacrifice’ as antithetical. If Sabbath observance is a sacrifice, what God demands
from this sacrifice is ‘mercy’: deeds of kindness. Perhaps this can also be rephrased in Philo’s
terms: with regard to Sabbath observance, the perfect sacrifice in which God rejoices is the

virtue philanthropy.

7.3 Conclusion

The above exploration of Philo with regard to philanthropy and the Law shows that Philo’s
understanding of philanthropy and the imitation of God can shed further light on the relevant
concepts in Matthew. It affirms that the meaning of £\eog in Matthew is comparable to the
meaning of ¢thavbpwmia in Philo: both are understood as kindness towards humans, which is

the virtue of the merciful God who should be imitated. It also suggests that Matthew’s

187 Spec. 1.271-72 speaks of virtues as sacrifices in which God delights in view of certain people who offer
sacrifices to God, but whose lives are full of covetousness and unjust (Spec. 1.270). See also Spec. 1.215; Plant.
108.
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concern for Law observance is, above all, following Jesus and imitating God. "EAeog, on the
one hand, pertains to the kind and merciful character of God, Jesus and the Law. On the other
hand, it is a word focussing on God’s mercy shown to sinners. These point to Matthew’s
concern for Christology: Jesus comes to save his people from their sins (Matt 1.21, 20.28,
26.28), and to show his people the ways in which they should do God’s Law and be well-

pleasing to God, like Jesus himself.
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Chapter 8

Conclusions

The present study has explored the significance of a distinctive and intriguing point in the
Gospel of Matthew: the double citation of Hosea 6.6 ‘I desire mercy but not sacrifice’ (EAeog
6é\w xal ob Buaiav). By comparing Matthew with Mark, we have paid attention to a
fundamental issue which was overlooked in the previous studies regarding Matthew’s use of
Hosea 6.6: there is a high possibility that Matthew has omitted the allusion to Hosea 6.6
which he probably detected in Mark’s account of the double love commandments.! Moreover,
by comparing Matthew with Philo of Alexandria, we have demonstrated the ways in which
both Matthew and Philo regard love for God and love for humans as the summary of the Law
and how they understand this summary and its relationship to all other commandments in the
Law. These comparisons, featuring both similarities and differences, have enabled a clearer
appreciation of what Matthew might (and might not) have intended by his citation of Hosea
6.6. Our findings suggest that Matthew’s use of the citation is not likely to be intended to
negate or downgrade sacrifice. Furthermore, the comparison between Matthew and Philo has
demonstrated how they regard love and kindness as the overarching principle of the Law.
This comparision also leads to an exploration of the ways in which they understand the
relationship between Law observance and following God. These outcomes thus relate to and

can be helpful for further reflections on the larger debates concerning Matthew and Judaism.

1 As mentioned in §1.2.2.
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8.1 Love for God and love for humans as a summary of the Law
‘I desire mercy but not sacrifice’ suggests a comparison and contrast between ‘mercy’ and
‘sacrifice’. This comparison appears in Mark 12.28-32, the pericope concerning the
commandments of love for God and love for one’s neighbour, with which the present study
begins. Mark narrates a dialogue between Jesus and a scribe regarding ‘which commandment
is the first of all’. The dialogue concludes with the scribe agreeing with Jesus’s answer: no
other commandment is greater than the commandments of love for God and love for one’s
neighbour. The scribe then states that these two commandments are much more than all burnt
offerings and sacrifices. The comparative language ‘greater’ (uei{wv) and ‘much more’
(reproadTepov) in this pericope reflects a tendency to prioritise the double love
commandments over all other commandments, in which the cultic commandments are
specified. The description of something more than sacrifices might allude to 1 Samuel 15.22
and Hosea 6.6, and the allusion to Hosea 6.6 can be stronger because the whole verse of
Hosea 6.6 can be understood as: God desires kindness to humans and the knowledge of God
more than all sacrifices.? Therefore, in Mark’s narration, the allusion to Hosea 6.6 is
connected to a priority of the double love commandments over the cultic commandments.
Prioritising commandments can imply non-observance of some commandments. On
the one hand, the commandments with a higher priority might override those with a lower
priority. Concepts which understand some commandments as overriding other
commandments are attested in rabbinic literature, which offers an idea of the possible ways in
which ancient Jews might have assigned a priority when they discussed the observance of the
commandments. On the other hand, regarding certain commandments as less important might
gradually set them aside. Mark’s tendency to set aside the cultic commandments is further

suggested by his understanding of Jesus’s dispute with the Pharisees concerning purity: he

2 As discussed in §2.1.1.2.
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regards Jesus as ‘declaring all foods clean’ (Mark 7.19), a comment that implies that the food
laws are abrogated.

By contrast, Matthew’s narration of the same stories shows that he is concerned about
the tendency to set aside any commandments. Matthew omits the comment of ‘all foods are
clean’ in his narration of Jesus’s dispute with the Pharisees concerning purity (Matt 15.17 //
Mark 7.19). Moreover, he modifies Mark’s account of the double love commandments story
so that the story no longer appears to assign priority among the commandments. When
narrating the same story (Matt 22.34—40), Matthew adjusts Jesus’s reply by modifying mpwy
(‘the first”) with peydAy (‘the most important’) and deutépa (the second) with époia adT
(‘similar to it”). This clarifies that the adjectives ‘first’ and ‘second’ in Jesus’s reply refer to a
list without ranking the two commandments; it also shows that Matthew understands the
dialogue as a discussion of the most important commandments, in which love for one’s
neighbour is similar to love for God in the sense that both of them have the same great
importance.

Moreover, Matthew replaces the scribe’s statement of love as better than sacrifice with
Jesus’s statement which describes the whole Law and the Prophets as hanging on the double
love commandments (Matt 22.40). This indicates that Matthew understands the double love
commandments as the most important in the sense that they are the summary of all the
commandments: love for God and love for one’s neighbour form an overarching principle
which encompasses the whole Law. The double love commandments neither replace nor
downgrade other commandments but are the fundamental principle on which every
commandment depends. Every commandment is based on and points towards love for God
and love for fellow humans. In this way, Matthew regards the discussion between Jesus and

the scribe as summarising rather than prioritising the commandments.
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Love for God and love for fellow humans also appear together as a summary of the
commandments in parabiblical literature. In Jubilees and The Testament of the Twelve
Patriarchs, love for God and love for brothers are juxtaposed as a summary of the instructions
given by the patriarchs at their deathbeds to their children. Similarly, The Letter of Aristeas
describes the Law in terms of ‘piety’ (eboéele) and ‘justice’ (Oixatootvy), while Philo states
that the ‘highest heads’ of all the commandments are piety and holiness towards God and
justice and philanthropy towards fellow humans. Philo has written several treatises to discuss
the Law; therefore, in the present study, comparable concepts found from Philo’s treatises are
explored so that the ways in which a first-century Jew understands and summarises the Law
can be further discerned.

Philo’s exposition of the Pentateuch shows that, in a discussion of the Law and the
commandments, although terms of comparison and contrast are employed, the importance of
all of the laws is at the same time emphasised. Philo understands the Pentateuch as containing
two parts: the “unwritten laws’ (vopot &ypadot) and the ‘written laws’ (vopor avaypadévreg,
Decal. 1). The part ‘unwritten laws’ refers to the lives of the Patriarchs (the historical part of
the Pentateuch), contrasted with the part ‘written laws’, which refers to the Mosaic legislation.
As discussed in Chapter 3, in the first-century Graeco-Roman world, one feature of the
concepts around ‘unwritten law’ places the ‘unwritten’ over the ‘written’ in terms of the
superiority of God over human, universal over particular, and eternal over temporary. Philo
also uses the terms ‘originals’ and ‘copies’ to contrast the unwritten laws and the written laws,
but he carefully explains the relationship between the two to show that he does not regard the
written laws as inferior.

Philo understands the unwritten laws in two ways. First, the Patriarchs are the living
laws, who lived in accordance with the divine law and did all the divine commands. Second,

the unwritten laws are the originals, and the written laws are the copies of the originals. The
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copies are not inferior because they carry the same function as the originals. The originals
display examples of virtuous lives which do all the divine commands, and the copies are the
written form of these divine commands for people to follow by observing the written laws.
The written laws are neither redundant nor superfluous because both the unwritten laws and
the written laws are of the one divine law. For example, Abraham did the divine law and all
the divine commands; he himself'is a law, being the ‘original’ of the written laws, which are
the ‘copies’. Philo summarises the life of Abraham as a life of piety and justice, just as he
regards the written laws as pointing to the ‘highest heads’ of piety and justice. For Philo, both
the unwritten laws and the written laws share the same essential character.

Concerning the written laws, Philo regards the Decalogue commandments as the heads
summarising the particular laws. He further summarises the Decalogue commandments as
duties towards God and duties towards humans, and emphasises that both duties are equally
important such that none of them can be ignored. Philo’s differentiation of the Decalogue
commandments from the particular laws does not undermine the particular laws. He carefully
illustrates their relationship by using a genera-species relationship. The Decalogue
commandments are ten ‘generic heads’ (yevixa xedparaia), which Philo describes as ‘roots’,
‘sources’ and ‘fountains’ to explain the role of the Decalogue as the origin of the particular
laws: all the particular laws come forth from the Decalogue.

In addition, Philo regards the laws as intended for building up virtues. He discusses
the particular laws by relating them to prominent virtues such as justice and philanthropy.
Philo’s emphasis on virtues, however, does not imply that the laws are to be reduced to
virtues or ethical principles. He points out the importance of the literal practice of the
particular laws: both the literal practice and the symbolic meaning of the laws are essential.
The pursuit of virtues and the emphasis on ethical principles go hand in hand with the literal

practice of the laws.
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Therefore, Philo’s discussion of the Law shows how a summary of the laws as piety
towards God and justice towards fellow humans emphasises both love for God and love for
humans but does not downgrade the particular commandments. The pursuit of virtues does
not replace the literal practice of the laws. Rather, the practice of the particular laws can yield
virtues. In light of Philo’s summary of the Law, it can be suggested that Matthew understands
the double love commandments in a similar way: the highlighting of love for God and love
for one’s neighbour as the most important commandments does not make other
commandments inferior. Matthew’s illustration of all the laws as hanging on the double love
commandments is comparable to Philo’s illustration of all the particular laws as originating
from the Decalogue commandments inscribed on the two tablets, which Philo describes in
terms of ¢i1Adbeog (‘having love for God’) and ¢ptddvBpwmog (‘having love for humankind’,
Decal. 110). Matthew and Philo are similar in their understanding of love for God and love

for humans as the overarching principle encompassing the whole Law.

8.2 Matthew’s double citation of Hosea 6.6: mercy but not sacrifice?

Matthew omits the allusion to Hosea 6.6 in his narration of Jesus’s discussion of the double
love commandments. Instead, he adds the citation of Hosea 6.6 to another two pericopae
which he has also received from Mark. The first pericope is about Jesus’s table fellowship
with sinners, and the second pericope is about Jesus’s dispute with the Pharisees on the
Sabbath (Matt 9.9-13; 12.1-14 // Mark 2.13-17, 23-28).

Following Mark’s overall structure, Matthew places the story of the table fellowship
amongst several healing stories. Both Mark and Matthew narrate the table fellowship
immediately after Jesus’s healing of the paralysed man — the two stories which reflect a
connection between healing and forgiveness of sins. This suggests that Matthew’s citation of

Hosea 6.6 pertains to his portrayal of Jesus as the one who brings healing and forgiveness of
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sins. Further distinctiveness of Matthew’s narration of Jesus’s healing ministry (Matthew 8-9)
indicates the possible purpose of citing Hosea 6.6 in the table fellowship story. First, Matthew
cites Isaiah 53.4 to show that Jesus’s healing fulfils the promise of God (Matt 8.16-17).
Second, Matthew describes Jesus as the Son of David who shows mercy (éAeéw) to the sick, a
description which he picks up from Mark and places into the group of healing stories in
Matthew 8-9. This suggests that Matthew intentionally uses both éAecw (9.27) and £ieog

(9.13) in this self-contained block of the healing stories. These two points of distinctiveness
have two points of significance.

First, Matthew regards Jesus’s healing and forgiveness of sins as a fulfilment of God’s
promise. He relates this to Jesus’s identity as the Son of David, suggesting that he understands
Jesus as the Davidic shepherd-king promised in Ezekiel 34 who heals the people of God.
Matthew’s emphasis on Jesus as the Son of David also connects to the description of Jesus as
the king who saves his people from their sins by the blood of covenant, bringing forgiveness
of sins. These, in turn, suggest that Hosea 6.6 is cited in relation to God’s promise of healing
and forgiveness as fulfilled through Jesus, who shows mercy to the sick and sinners.

Second, Matthew’s use of both é\eéw (9.27) and €Aeog (9.13) in the same context
which depicts Jesus’s merciful actions towards the sick and sinners suggests that the cognates
are employed to the same end: mercy is shown on the sick and sinners. This reading is further
supported by the ways in which Matthew understands Jesus’s ministry: in summarising
Jesus’s ministry, Matthew uses omAayyvilopat (‘have compassion’) to describe Jesus’s
compassion on the crowd (9.36). Therefore, in this context, Hosea 6.6 is cited to indicate
God’s will for showing mercy on the sick and sinners to fulfil his promises spoken through
the prophets. Moreover, the use of Hosea 6.6 also indicates that God demands his people to be
kind and merciful: just as they have been shown mercy and their sins are forgiven, so also

they are expected to show mercy to fellow humans with forgiveness and to show kindness to
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accept those who are forgiven by God. This is supported by the fact that Matthew also uses
both éAeéw and omAayyvifopat to depict God’s forgiveness and God’s demand on his people to
forgive their fellow humans (18.27, 33).

Regarding the negation ‘mercy but not sacrifice’ in Matthew 9.13, the lack of mention
of ‘sacrifice’ in the context suggests that it is not likely that Matthew intends to transfer the
prophetic critique of sacrifice into his narration of Jesus’s healing and forgiveness of sins. The
negation is likely rhetorical in that it is employed to focus on ‘mercy’. This is supported by

the fact that Matthew inserts Hosea 6.6 right before a rhetorical negation ‘not ... but’ (od ...

aAda, 9.13): not the righteous but sinners Jesus has come to call. This negation is rhetorical,
which is meant to emphasise Jesus’s mission for sinners and iS not meant to deny or
downgrade the righteous. In light of this, ‘I desire mercy but not sacrifice’ should be
understood similarly as a rhetorical negation that merely emphasises God’s will for mercy.
Just as the contextual features in Matthew 8-9 are decisive for understanding
Matthew’s use of Hosea 6.6 in the table fellowship story, so also the contextual features
around the Sabbath stories (12.1-14) contribute to the meaning and the significance of
Matthew’s second citation of Hosea 6.6. Both Mark and Matthew narrate the two Sabbath
stories as a self-contained section, but Matthew adds further descriptions of Jesus around this
section. Right before the first Sabbath story, Matthew narrates Jesus’s promise of rest to the
burdened (11.28-30). After the second Sabbath story, Matthew describes Jesus as God’s
beloved servant who helps the afflicted (12.15-20). These descriptions, again, identify Jesus
as the Davidic shepherd who gives rest to his people (Ezekiel 34) and God’s servant (Isa
42.1-4; 53.4) who gives relief to the weak and the afflicted. They, together with the citation
of Hosea 6.6, link the depiction of Jesus in the Sabbath stories to that in the healing ministry,
indicating that the citation of Hosea 6.6 in Matthew 12.7 should be understood in light of

these descriptions.
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Matthew’s narration of Jesus’s promise of rest, which mentions Jesus’s yoke as ‘kind’
(xpnoTds), suggests that the subsequent Sabbath stories show the ways in which Jesus
demonstrates God’s will for Sabbath observance with reference to the fact that both God and
his Law are ‘kind’. This is also suggested by Matthew’s distinctiveness in his account of the
Sabbath stories. First, Matthew adds one more éeativ (‘lawful’) to the stories by modifying
the beginning of the second story with a question of what is ‘lawful’ (¢eotwv, 12.10),
indicating that attention should be paid to the deeds which are allowed on the Sabbath. The
mention of the work of priests on the Sabbath shows that there are ‘lawful’ activities on the
Sabbath and suggests that keeping God’s commandments is part of Sabbath observance.
Second, Matthew highlights the hunger of Jesus’s disciples, showing that both Sabbath stories
concern deeds of kindness: feeding the hungry and caring for the sick. As discussed in
Chapter 5, deeds of kindness are in accordance with the descriptions of Sabbath observance in
the Law: Sabbath observance pertains to giving relief to the afflicted because the Sabbath
laws give people rest from toil and release from debts and slavery. Third, Matthew includes
an illustration of ‘one sheep’ in the second story, linking Jesus’s healing on the Sabbath to the
shepherd who goes and searches for his ‘one sheep’ (Matt 18.12), whose action echoes that of
the Davidic shepherd depicted in Ezekiel 34. In this way, Jesus’s care for the hungry and the
sick on the Sabbath shows how the promise of giving rest is fulfilled and demonstrates how
one should observe the Sabbath in accordance with God’s will for relief to be given to the
afflicted on the Sabbath.

The appearance of the hungry and the sick further links the Sabbath stories to the Son

of Man’s judgement (Matt 25.31-46). This link sheds light on the meaning of £\eog in the
Sabbath stories: &leog most likely has a similar sense to éAenpoaivy that refers to deeds of

kindness, which are frequently mentioned as feeding the hungry and clothing the naked. They
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are ‘lawful’ on the Sabbath not only because they are allowed; more importantly, the Sabbath
is honoured precisely by showing kindness towards the needy and the afflicted.

In the Sabbath stories, Matthew cites Hosea 6.6 for the second time, in a context
where both ‘mercy’ and ‘sacrifice’ are mentioned and the importance of both are recognised:
deeds of ‘mercy’ accord with God’s will for Sabbath observance, and ‘sacrifices’ are offered
by the priests on the Sabbath according to God’s commandments. This suggests that the
negation ‘I desire mercy but not sacrifice’ in this pericope is best understood as a rhetorical
negation that merely emphasises God’s will for ‘mercy’, which is similar to what it functions
in its first appearance in the gospel. The citation is not meant to regard deeds of kindness as
competing with or replacing the Sabbath commandment but to emphasise God’s will for

deeds of kindness, which are not allowed to cease even on the Sabbath.

8.3 Kindness, Law observance and the imitation of God
The third and last occurrence of £\eog in Matthew also appears in a language of comparison,
where &\eog is juxtaposed with xpiaig and wioTig, and the trio are designated as ‘the weightier
matters of the Law’ (Matt 23.23). The comparative ‘weightier’ (fapiTepa) might imply a
priority, and in this context, the contrasted counterpart is the tithes. However, this saying does
not marginalise the tithes or the cultic matters. It is part of Jesus’s polemical speech against
the Pharisees and is employed to point out the ‘blindness’ of the Pharisees. Kpiats, éAeog and
mioTis are described as ‘weightier’ in the sense that these matters are all-encompassing,
embedded in every law. Everyone should be able to see and not neglect them if they are not as
‘blind’ as the Pharisees.

The meaning of xpiots, EAeog and mioTis can be discerned in light of the details in
Matthew 23.23: the trio appear as the objects of the verb motéw (‘practise’), and they are

related to Law observance. Examples from the Septuagint (e.g., Ezekiel 18; Sir 15.15, etc.)
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show that, in a context with reference to Law observance, the terms motéw xplo, €ieos, and
mioTv have been employed to express the practice of justice, kindness, and faithfulness. This
is likely the meaning expressed in Matthew 23.23.

The significance of naming €\eog as among ‘the weightier matters of the Law’ in
Jesus’s polemic against the Pharisees can be explored in light of the points of similarity
between Matthew 23.23 and 5.17-20: both texts mention Law observance in a depiction of
the contrast between Jesus and the Pharisees. The Pharisees are regarded as lacking in
‘righteousness’ (duatootvy, 5.20) and in their practice of ‘the weightier matters of the Law’
(23.23). This, in turn, suggests that Matthew understands the practice of justice, kindness and
faithfulness as entailing the righteousness of Jesus’s disciples which exceeds that of the
Pharisees.

For Matthew, duxatootvy can be a term summing up ‘the weightier matters of the
Law’. It entails doing God’s will and keeping all God’s commandments wholeheartedly. First,
dixatoauvy entails doing God’s will. Matthew depicts Jesus as doing the will of God and
fulfilling all righteousness. He highlights Jesus’s ministry as fulfilling God’s will for bringing
forth justice and mercy (xpioig: 12.18, 20; &\eog: 9.13; 12.7), the ‘weightier matters of the
Law’. Second, duatootvy entails keeping all God’s commandments wholeheartedly. The
meaning of the ‘exceeding righteousness’ is expounded in the Antitheses (5.21-48), which
conclude with an exhortation to be perfect like God. The word ‘perfect’ (téAetog) reflects
completeness and wholeheartedness with regard to Law observance. In this way, ‘perfect’ is
likely another term Matthew uses to describe those who possess the righteousness which is
required for entering the kingdom of heaven.

Just as €\eog is highlighted as among ‘the weightier matters of the Law’ so that Law

observance must not lack the practice of kindness, so also kindness towards humans is
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highlighted in the exhortation ‘to be perfect’. Matthew connects the teaching regarding the
‘exceeding righteousness’ (5.17—48) to the story of the rich young man (19.16-22) through
the theme of ‘to be perfect’. In both texts, kindness towards humans is highlighted. For
Matthew, ‘to be perfect’ is to imitate God. One way of imitating God is to show kindness, just
as God is benevolent to humans, both the good and the wicked (5.44-48). ‘To be perfect’ also
pertains to following Jesus and showing kindness to humans, such as caring for the poor
(19.21-22). The connection of the two texts strengthens the point which indicates that deeds
of kindness are indispensable with regard to doing the will of God and perfection. Showing
kindness towards humans is the will and the deeds of God and Jesus, both of whom the
disciples should follow and imitate by observing the commandments of God.

Matthew understands €Aeog (‘kindness towards humans’) as among ‘the weightier
matters of the Law’. Similarly, Philo understands ¢iAavlpwmia (‘philanthropy: love for
humans’) as among the ‘highest heads’ of all the particular laws. As demonstrated in Chapter
7, an exploration of Philo’s emphasis on philanthropy sheds further light on the concepts
around kindness, Law observance and the imitation of God.

For Philo, philanthropy relates closely to piety and justice, that is, the summary of the
Law. He summarises the life of the living law Abraham as a life of piety and justice, showing
that a pious person must also be philanthropic and exhibit justice towards fellow humans
(Abr. 208). Moreover, when Philo discusses the laws in terms of philanthropy (Virt. 51-174),
he firstly highlights the legislator’s (Moses’) philanthropy, mentioning his obedience to God’s
commands (Virt. 63), and subsequently shows the ways in which the laws pertaining to
philanthropy also have connotations of piety and justice. Philanthropy is interwoven with
piety and justice across the whole body of the legislation, just as the life of Abraham, who did

all God’s commandments, is also characterised by these virtues.
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The emphasis on philanthropy and its close affinity to piety and justice in Philo’s
discussion of the Law can be understood in light of Philo’s concept of Law observance and
the imitation of God. Philo mentions imitating God in his discussion of the laws pertaining to
the virtues of justice and philanthropy respectively (Spec. 4.187-188; Virt. 168-169),
focussing on imitating God’s deeds of benevolence, which he regards as contributing to
‘assimilation’ (¢§opoiwaig) to God. The specific deeds mentioned are ‘benefitting” people and
‘giving graciously’ (wdeAelv, Spec. 4.186; yapileahar, Virt. 168). Philo understands God’s
benevolence towards humans as closely associated with God’s philanthropic and merciful
attributes. He often describes God’s ‘mercy’ (¢\eog) towards humans in terms of these
attributes. This shows that, for Philo, the term £\eog can be employed to refer to God’s (and
humans’) virtue in the sense that €\eog is similar to dtdavbpwnia. He does not hesitate to use
both &\eog and dravBpwmia together to describe the legislation as suffused with precepts
which are for the purpose of showing mercy and philanthropy towards humans (Spec. 4.72).
Living according to the precepts in the Law builds one up with virtues such as justice and
philanthropy.

For Philo, to live a virtuous life is important because it is a life imitating God and
pleasing to God, which is the ‘goal’ (TéAog) of human existence (Opif. 144). Through the
description of the life of Abraham, Philo describes a life in pursuit of the goal as a life
following God and doing the words of God, which Philo understands as God’s Law (Migr.
127-131). Moreover, Philo understands to be pleasing to God as to be ‘perfect’ (Téetog),
which he explains as possessing and performing all virtues, like God. In this way, Philo links
up the observance of God’s Law to the concepts around the ‘goal’, namely: imitating God,
following God, possessing virtues and being well-pleasing to God. Law observance is

indispensable for pursuing the goal.
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The ways in which Philo regards ‘mercy’ and ‘philanthropy’ as suffusing the Law and
connects them to the merciful character of God is similar to the ways in which Matthew
emphasises ‘mercy’. Both of them regard the observance of the Law as indispensable because
the commandments direct people to imitate God: to possess and perform virtues like God
does, a prominent example of which is to be merciful. In light of Philo’s view of imitation of
God and being well-pleasing to God as the ‘goal’, a possible point of significance which
Matthew makes by connecting ‘perfection’ to following Jesus (19.21) can be discerned:
Matthew, by depicting Jesus as pleasing to God by doing the will of God, indicates that, on
the one hand, Law observance without learning from Jesus cannot reach the goal. On the
other hand, following Jesus does not mean that Law observance is no longer necessary.

In light of the observation that both Matthew and Philo regard all the laws as based on
and pointing towards love for God and love for humans, it can be concluded that both of them
highlight ‘mercy’ and at the same time affirm the importance of ‘sacrifice’. It is also possible
to further understand Matthew’s citation of Hosea 6.6 by rephrasing this in Philo’s terms.
Concerning God’s mercy towards sinners (9.9—13), the citation indicates that those who have
received God’s mercy should show mercy towards fellow humans in forgiveness. Perhaps this
can be rephrased in Philo’s terms: just as they have received God’s gift of merciful
forgiveness, so also they are expected to share this gift by forgiving fellow humans.
Concerning Sabbath observance (12.1-14), the citation shows that, if Sabbath observance is a
sacrifice, what God demands from this sacrifice is kindness. Perhaps this can also be
rephrased in Philo’s terms: with regard to Sabbath observance, the perfect sacrifice in which
God rejoices is the virtue philanthropy.

The close affinity between ¢lavBpwmia and €\eog in Philo’s discussion concerning the
Law and the imitation of God might shed light on discerning the sense of the word &\eog in

Matthew. Similar to Philo’s connection of &\eog to dthavbpwmia, Matthew also connects €\eog
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to kindness towards humans, showing that €Aeog can mean not only ‘mercy’ but more broadly
‘kindness’. In Matthew 9.13, £\eog not only relates to God’s mercy towards the sick and
sinners but also relates to God’s demand for kindness to be shown to accept repented sinners.
In Matthew 12.7, €Aeog is connected to xpnotos, and they are employed together to show that
deeds of kindness accord with God’s will for the Sabbath. However, in terms of giving a
translation of €\eog in Matthew, if translating it as ‘mercy’ can effectively link it to the verb
¢lecw (‘showing mercy’) and thus the merciful actions of God and Jesus depicted in Matthew,
then ‘mercy’ perhaps is the most fitting choice. For Matthew, £Acog is important in doing the

will of God because God and Jesus are merciful.

8.4 The findings in relation to current scholarship

As our survey of recent research shows,? the views on Matthew’s use of Hosea 6.6 vary with
fundamental disagreement concerning the meaning of €\eog and the purpose of the citation in
Matthew. The suggestion which regards £\eog in the citation as meaning ‘covenant
faithfulness’ has appeared from time to time.* Whether the citation negates cultic
commandments or places them in a lower priority is also still debated.®> Our findings show
that a better understanding of Matthew’s citation of Hosea 6.6 can be achieved by comparing
Matthew with Mark and with Philo. The following sections will summarise how these

findings contribute to the research of the subject matter itself and indicate the ways in which

3 See above, 81.2.

4 Earlier by Glynn (1971) and Hill (1977), and most recently by Ribbens (2018) and Ahn (2020); as
mentioned in §1.2.1.

5 For example, Keith and Ribbens regard the citation as indicating that &\eog has replaced fucia (although
they understand the meaning of &\eog differently), and Kubi$ suggests that the citation does not negate or
downgrade sacrifice; as mentioned in §1.2.1.
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the present study might have wider relevance to scholarship in Philo and Matthew, as well as

Matthew and Judaism.

8.4.1 The fundamental issues concerning the study of Matthew’s use of Hosea 6.6
The present study has addressed two fundamental issues reflected in the previous studies of
the subject matter. First, the citation of Hosea 6.6 should not be read in isolation from the
larger context of Matthew, and second, the implications of Matthew’s omission of the allusion
to Hosea 6.6 in the pericope about the double love commandments should be duly recognised.
As mentioned above,® the reading of #Aeog as ‘covenant loyalty’ has divorced &\eog
from its cognate verb éAeéw in the same context and thus fallen short of recognising the
significance of Matthew’s deliberate use of the cognates in the same block of the healing
stories. The present study confirms that the cognates work together in Matthew’s depiction of
Jesus as the merciful Davidic shepherd-king. Our reading accords with the view which
regards the purpose of the citation as indicating that God’s mercy, through Jesus’s life
ministry, has been brought towards his people.” Furthermore, the portrait of Jesus as the
Davidic shepherd-king appears in both contexts where Matthew cites Hosea 6.6, affirming the
suggestion which considers the citation’s second appearance (Matt 12.7) as recalling what it
has meant in its first appearance (9.13).2 With regard to this view, our findings may support a

further point: the third appearance of €\eog (23.23) also recalls the preceding stories in which
Matthew uses &Aeos (9.13; 12.7) and portrays Jesus as fulfilling God’s will by performing

deeds of kindness.

® See above, §1.2.2.
7 As Keith and Seeanner suggest; mentioned in §1.2.1.

8 Keith’s suggestion; mentioned in §1.2.1.
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Some of those who regard £Aeog in Matthew as meaning ‘covenant loyalty’ suggest
that &\eog is integral to the righteousness which exceeds that of the Pharisees.® Although the
present study refutes the reading of €Aeog as ‘covenant loyalty’, the relationship between £Aeog
and this ‘exceeding righteousness’ is further expounded. Our findings recognise that those
who have this ‘exceeding righteousness’ are those who do the will of God, which must
include performing €Aeog towards humans, just as Jesus himself does. Since Matthew
designates £€\eog as among ‘the weightier matters of the Law’, perhaps those commentators’
understanding of £Aeog as ‘covenant loyalty’ can be clarified and articulated in this way:
Matthew’s use of Hosea 6.6 does not regard €\eog as ‘covenant faithfulness’ towards God;
rather, the disciples’ faithfulness towards God is reflected by whether they do the will of God
and take heed of God’s commandments. Regarding this, £\eos, kindness towards humans, is
highlighted as one of the elements that encompasses the whole Law.

With regard to the relationship between Matthew’s citation of Hosea 6.6, his
designation of £\eog as among ‘the weightier matters of the Law’, and his narration of the
double love commandments, the present study has made a distinct contribution to scholarship
by comparing Matthew with Mark and comparing Matthew with Philo. Our examination of
the difference between Matthew and Mark in their narration of the double love
commandments offers a significant basis for investigating Matthew’s use of Hosea 6.6 and his
use of the comparative language ‘weightier matters of the Law’. Matthew’s omission of the
allusion to Hosea 6.6 in Mark’s account of the double love commandments indicates that
Matthew is concerned about prioritising the commandments. This provides an important clue
for understanding Matthew’s double citation of Hosea 6.6: it is not likely to be intended to

mean a downgrade of cultic laws. Bearing this observation in mind in examining the passages

% As Glynn and Hill suggest; mentioned in §1.2.1.
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where Matthew cites Hosea 6.6, the present study further confirms that the citation does not
mean a downgrade or a denial of sacrifice: the negation rhetorically emphasises God’s will for
gAeog. Our reading is contrary to the often-recognised view which relates Hosea 6.6 to the
double love commandments and regards Matthew as prioritising ‘mercy’ over the cultic laws
(such as Sabbath observance),’? but it finds further support by comparing Matthew with Philo.
As discussed above,!! both Matthew and Philo summarise the Law as love for God
and love for humans. While Matthew describes this in a short statement (22.40), Philo
explains the relationship between the ‘heads’ and the particular laws in several treatises, an
exploration of which has facilitated our understanding of Matthew. The findings support
reading Matthew’s notion of ‘the weightier matters of the Law’ as identifying the all-
encompassing elements of the Law, one of which is €\eog. This, in turn, clarifies the debated
relationship between €\eog and Sabbath observance in Matthew 12.1-14: &\eog, kindness, does
not override Sabbath observance. Instead, Sabbath observance is about performing kindness
(towards humans, even towards animals) because &\eog is the essential element of the Sabbath
laws. Philo’s discussion of the Sabbath laws also sheds light on this: he explains how these
laws point towards philanthropy. The above is an example of the ways in which a comparison
between Matthew and Philo can be helpful. The following section will give further reflections

regarding the use of Philo in Matthew studies.

8.4.2 Philo and Matthew
Philo’s writings have been recognised as an important window for seeing the world of
Hellenistic Judaism at the turn of the first century and useful for understanding the New

Testament in the context of the Jewish tradition and the cultural environment during that

10 Mentioned above, §1.2.2 and §5.2.3.1.

11 See §7.2.1 for the summary and the comparison.
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time.22 Philo has long and often been used in studies of Paul, John and Hebrews; much
attention has been paid to the ‘parallels’ in language and concepts between Philo and them.®
By contrast, studying Matthew by using Philo as a comparison counterpart remains a much-
neglected task.} This is probably because the similarity in language and concepts between
Philo and Matthew is relatively smaller. Even if there is similarity, it is not necessarily
peculiar to Philo and Matthew. For example, the phenomenon of regarding love for God and
love for humans as a summary of the commandments also appears in other ancient Jewish
literature.®

However, as the present study has demonstrated, the task of comparing Matthew with
Philo does not merely identify “parallels’. It also investigates the texts in their own right and
recognises both similarity and difference between the texts. Philo’s Spec. 2.63 has been
recognised as one of key points of comparison with Matthew 22.40. This ‘similarity’ serves as
a starting point, and our task of comparison recognises the ‘difference’ by investigating the
two short texts further in their own context in order to explore Matthew’s and Philo’s
concerns, respectively. Two outcomes significant to the subject matter are then obtained.
First, as mentioned, the findings are helpful for articulating the relationship between the
summary and all other commandments in the Law, as our exploration of Philo’s Exposition of

the Law has shown. Second, by discussing Matthew’s emphasis on €\eog and Philo’s

12 Gregory E. Sterling, ‘Philo Has Not Been Used Half Enough’: The Significance of Philo of Alexandria for
the Study of the New Testament’, Perspectives in Religious Studies, 30 (2003), 251-69 (p. 252); Larry W.
Hurtado, ‘Does Philo Help Explain Early Christianity?’, in Philo und das Neue Testament: wechselseitige
Wahrnehmungen: I. Internationales Symposium zum Corpus Judaeo-Hellenisticum, 1.-4. Mai 2003,
Eisenach/Jena, ed. by Roland Deines and Karl-Wilhelm Niebuhr, 172 (Tibingen: Mohr Siebeck, 2004), pp. 73—
92 (p. 74).

13 Runia, Philo in Early Christian Literature, pp. 66-83; Hurtado, ‘Does Philo Help Explain Early
Christianity?’, pp. 74-79.

14 Mentioned above, p. 15 note 87.

15 As discussed in §2.2.2.
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emphasis on ¢dtdavlpwmia in their own context, further points of similarity can be discerned:
both Matthew and Philo express their deeper concerns regarding Law observance, that is,
imitating God and being well-pleasing to God.'® Other than these outcomes, the present study
also shows that it is possible to rephrase Matthew’s use of Hosea 6.6 in Philo’s terms.*’

With the growing amount of research resources, perhaps the task of comparing Matthew
with Philo will be performed more frequently in the future. Scholars have been compiling
more lists of ‘cross references’ between Matthew and Philo. For example, Sterling has offered
a list of Philo’s texts which are relevant to the Gospels (such as the Passion narrative and the
sayings of Jesus).!® Moreover, some scholars have recently published a handbook for
comparing Matthew with other texts, in which Philo’s texts are also listed.!® Furthermore, the
recent publication of a series of commentaries on Philo’s treatises is instrumental for studying
Philo in his own right, 2° adding resources which facilitate the task of comparison.

By observing the similarity and distinctiveness between Matthew and Philo, the
present study confirms the view which regards Matthew as affirming Law observance for
Christians. Our findings thus have a wider relevance to the debates concerning Matthew and

Judaism, as will be explained in the following section.

16 See above, §7.2.2.
17 See above, §7.2.4.

18 Gregory E. Sterling, ‘Philo of Alexandria’, in The Historical Jesus in Context, ed. by Amy-Jill Levine,
Dale C. Allison, and John Dominic Crossan (Princeton: Princeton University Press, 2006), pp. 296—308.

19 Bruce Chilton and others, A Comparative Handbook to the Gospels of Matthew and Luke: Comparisons
with Pseudepigrapha, the Qumran Scrolls, and Rabbinic Literature, The New Testament Gospels in Their
Judaic Contexts, 2 (Leiden: Brill, 2021).

20 That is, the Philo of Alexandria Commentary Series published by Brill.
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8.4.3 Matthew and Judaism

By demonstrating the ways in which Matthew’s emphasis on love and mercy does not regard
the love commandments as competing with other commandments, the present study has
offered a solution to a puzzle: a tension which might have resulted from Matthew’s double
citation of ‘I desire mercy but not sacrifice’ (9.13; 12.7) and his insistence that none of the
commandments (including the cultic laws) should be neglected (5.17-19; 23.23). This shows
that a discussion of Matthew’s use of Hosea 6.6 is part of a larger debate concerning Matthew
and Law observance, which can be extended further to the debate concerning Matthew and
Judaism. In fact, the three places where Matthew cites Hosea 6.6 and mentions Aeog all depict
the Pharisees and the scribes negatively, playing a prominent role in the gospel’s overall
polemic towards them.

The debates concerning Matthew and Judaism over recent decades relate to the quest
of the situation of Matthew’s community. Kilpatrick’s description of ‘within Judaism’?* and
his notion of Matthew’s depiction of ‘the synagogues’ as ‘their synagogues’?? have appeared
in later discussions;?® Bornkamm’s notion of ‘[t]he struggle with Israel is still a struggle
within its own walls’?* is taken up by later scholars such that the terms intra muros (‘within

the walls’) and extra muros (‘outside the walls’) since then have been employed to describe

2L G. D. Kilpatrick, The Origins of the Gospel According to St. Matthew (Oxford: Clarendon, 1946), p. 122.

22 The places where Matthew adds adtév after cuvaywyal from Mark’s parallel accounts include: Matt 10.17
// Mark 13.9; Matt 12.9 // Mark 3.1; Matt 13.54 // Mark 6.2. Kilpatrick, The Origins, p. 110.

23 Cf. Graham Stanton, A Gospel for a New People: Studies in Matthew (Edinburgh: T&T Clark, 1992), pp.
119-20.

24 Bornkamm, ‘End-Expectation’, p. 39. The phrase intra muros appears in Bornkamm’s original words:
‘Der Kampf gegen Israel ist noch ein Kampf intra muros’; Giinther Bornkamm, ‘Enderwartung und Kirche im
Matthiusevangelium’, in U berlieferung und Auslegung im Matth4usevangelium, by Giinther Bornkamm,
Gerhard Barth, and Heinz Joachim Held, WMANT, 1 (Neukirchen: Neukirchener Verlag, 1960), pp. 13-47 (p.
36).
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Matthew’s relationship with Judaism.?® The definition of the ‘walls’ varies,?® and the views of
the scholars are nuanced such that the dichotomy of intra muros/extra muros is often
unhelpful in articulating the complex issue and different points of view.?” Despite these, the
intra muros/extra muros debate is ongoing,? as is also the related issue of Matthew’s
understanding of the Law. For example, Foster, challenging the intra muros viewpoint,
regards Matthew’s community as ‘having already taken its first steps away from Judaism’.?
He regards the Antitheses as indicating that Jesus interprets the Law either by ‘redefining’ or

‘replacing’ its commands, and the authority of Jesus ‘overrides that of Torah’.%° Similarly,

Deines opposes the intra muros viewpoint,3! disagreeing with the view that regards Matthew

2 For example, Davies, Setting, p. 290.

% For example, the relationship between Matthew and Judaism has been discussed in terms of ‘Matthean
Judaism and formative Judaism’ (Overman), ‘the church and the synagogue’ (e.g., Stanton), ‘the church and
Israel’ (e.g., Konradt), etc. J. Andrew Overman, Matthew’s Gospel and Formative Judaism: The Social World of
the Matthean Community (Minneapolis: Fortress, 1990), pp. 2-5; Stanton, A Gospel, pp. 126-31; Konradt,
Israel, pp. 7-13.

2" In a recent article, Konradt suggests that a move beyond ‘the within or outside alternative’ (i.e., either
intra or extra muros) is necessary to articulate the ‘multi-faceted relations’. Matthias Konradt, ‘Matthew within
or outside of Judaism? From the “Parting of the Ways” Model to a Multifaceted Approach’, in Jews and
Christians — Parting Ways in the First Two Centuries CE?, ed. by Jens Schréter, Benjamin A. Edsall, and Joseph
Verheyden, BZNW, 253 (Berlin: De Gruyter, 2021), pp. 144-45.

28 Konradt considers that the intra muros viewpoint has emerged as a ‘new perspective’ in current research
of Matthew; Konradt, ‘Matthew Within or Outside’, pp. 121-22; Matthias Konradt, ‘The Role of the Crowds in
the Gospel of Matthew’, in Matthew within Judaism: Israel and the Nations in the First Gospel, ed. by Anders
Runesson and Daniel M. Gurtner, ECL, 27 (Atlanta: SBL, 2020), pp. 213-31 (p. 214). See also the introduction
of a collection of recent studies related to the ‘“Matthew-with-Judaism’ perspective by Anders Runesson and
Daniel M. Gurtner, ‘Introduction: The Location of the Matthew-within-Judaism Perspective in Past and Present
Research’, in Matthew within Judaism: Israel and the Nations in the First Gospel, ed. by Anders Runesson and
Daniel M. Gurtner, ECL, 27 (Atlanta: SBL, 2020), pp. 1-25.

2 Paul Foster, Community, Law, and Mission in Matthew’s Gospel, WUNT, 2/177 (Tbingen: Mohr
Siebeck, 2004), p. 260.

%0 Foster, Community, p. 139.

31 Roland Deines, ‘Jesus and the Torah according to the Gospel of Matthew’, in The Gospel of Matthew in
Its Historical and Theological Context: Papers from the International Conference in Moscow, September 24 to
28, 2018, ed. by Michail Seleznév, William R. G. Loader, and Karl-Wilhelm Niebuhr, WUNT, 459 (Tibingen:
Mohr Siebeck, 2021), p. 299; Deines, ‘Not the Law’, p. 57.
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as expecting his community ‘to keep all the commandments of the Torah’,*? insisting that
“‘Matthew should not be read as advocating a law abiding Christian life-style’.3® By contrast,
the intra muros viewpoint is often accompanied by a description of Matthew as affirming the
validity of the Law and the obligation of its observance for Jesus’s disciples.®*

In these debates, Matthew’s understanding of the double love commandments is
sometimes mentioned. For example, Deines suggests that, for Matthew, the kingdom of God
is based on ‘the double commandment of love’, and only Jesus’s commandments are relevant
for the disciples: ‘The Torah no longer has a separate function in addition to the
commandment of Jesus’.*® Stanton, regarding Matthew’s community as having ‘recently
parted company painfully with Judaism’,*® mentions that, for Matthew, the law and prophets
are still authoritative for Christians with the condition that they are interpreted according to
Jesus’s love commandment,®” which expresses the ‘very essence’ of the laws and the prophets
but does not contradict them.3 Similarly, Luz suggests that Matthew’s community had ‘lived
through the painful break with the synagogue’, and they in practice ‘probably subordinated
the Torah’s many individual commandments to the love commandment as their center’.3®
In light of the relevance of Matthew’s understanding of the Law to the above debate,

the findings of the present study might offer some points for further consideration. First,

Matthew regards the double love commandments as the essential element which is embedded

32 Deines, ‘Jesus’, p. 299; cf. Deines, ‘Not the Law’, pp. 82-83.

33 Deines, ‘Jesus’, p. 326.

3 See, for example, Konradt, ‘Matthew Within or Outside’, pp. 138-40, 142.
% Deines, ‘Not the Law’, p. 79.

% Stanton, A Gospel, p. 169.

37 Stanton, A Gospel, p. 49.

3 Stanton, A Gospel, p. 383.

3 Luz, Matthew 1-7, p. 223.
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in all the commandments of God.*° Matthew does not see them as a love commandment of
Jesus which competes with God’s other commandments. To the contrary, in Matthew’s
narration, Jesus condemns those who transgress ‘the commandment of God’ (v évtoAyy Tol
feot) and make void ‘the word of God’ (tov Aéyov ol Beov).*! Therefore, for Matthew,
Jesus’s authority does not compete with that of the Law which is from God. Instead, Jesus’s
authority overrides that of the leaders of the Jews, who are in fact the blind guides
(concerning their understanding and teaching of the Law)*? and bad shepherds (concerning
their deeds, contrasting the deeds of the merciful shepherd Jesus).*® In this way, all the
commandments (the whole Law and the Prophets) are valid and authoritative for Jesus’s
disciples, who learn to observe them through learning from Jesus.

Second, Matthew is concerned about Law observance because he is ultimately
concerned about doing the will of the heavenly Father and being pleasing to him. For
Matthew, the only way to pursue being perfect like God is to follow the ways in which Jesus
obeys God and does the will of God, completely and wholeheartedly.** The use of Hosea 6.6
and the depiction of God and Jesus as merciful are meant to give concrete illustrations for the
disciples to understand the will of God and to imitate God. The commandments of God are of
utmost relevance to this because the will of God is conveyed through his commandments, and
every single one of them indicates how to be pleasing to God. It is in this sense that Matthew
understands that completely and wholeheartedly observing the Law and following Jesus go

hand in hand.

40 As discussed in Chapter 2.

41 Matt 15.3, 6.

42 As discussed in Chapter 6.

4 As discussed in Chapters 4 and 5.

4 As discussed in Chapter 6.
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