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Abstract 

This thesis examines the use of Zechariah traditions in Matthew's Gospel. It analyzes 
and interprets the ways Matthew transmits, alters or adds Zechariah traditions to his sources. 
Instead of looking at portions of the Gospel in light of Zechariah 9-14 only, this study addresses 
the entire Gospel and all of Zechariah. 

In focusing on Zechariah tradition, the thesis has kept the following considerations in view. 
First, the content and function of Matthew's explicit uses of Zechariah are examined. Second, ways 
in which tradition derived from Zechariah may have exerted influence on portions of the gospel 
sub-structure are identified. Third, it explores the extent to which Matthew alludes to characteristic 
Zechariah themes. Together, these components illuminate how Matthew's Gospel incorporates its 
Zechariah material, whether alone or in combination with other prophetic traditions. Thus the 
methodological approach of the thesis is not only grounded in classical methods of biblical criticism 
but is also open to recent literary methods. 

In addition to explicit citations, numerous allusions and echoes of Zechariah tradition are 
present in Matthew. They appear in Matthean materials and in traditions Matthew has taken from 
Mark and Q. Because the focus of this thesis is open to both the Gospel and the Zechariah 
traditions in their entirety, two important observations have been made. First, traces of Zechariah 
material are found in the Infancy and Gaililean healing Narratives as well as in the Passion 
Narrative. Not only is the impact of Zechariah 9-14 observed, but important sections of Zechariah 
1-8 are also discerned in Matthew's narrative structure. Moreover, Matthew's Son of David 
Christology is enriched and partially defined by Zechariah's prophet-shepherd imagery, as well 
as by the royal messianic motif. 
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INTRODUCTION 
Matthew's Use of Scripture Traditions 

6 

. . .Toirro 6e bXov yeyovev iva rrXriptoGukjiv a i ypa^al Ttoy TTpocjmTwv. 

Yet all of this happened in order that the writings of the prophets might be fulfilled —Matthew 26.56 

Jesus' early followers understood his life, death, and resurrection to be a fulfillment 

of scripture. The present study is concerned with the use of the Jewish scriptures' in the 

Gospel of Matthew. That the First Evangelist was particularly interested in portraying 

significant events in Jesus' life as the fulfillment of scripture is fundamentally undisputed. 

Scholars have approached Matthew's use of the scriptures in several ways.2 For 

example, a scholar may survey and analyze the kinds of biblical texts that appear; another 

may focus on which parts of the Bible figure most often in Matthew's Gospel. Inasmuch as 

it incorporates so much of the Gospel of Mark, some scholars may examine the scriptural 

insertions into Matthew's Markan material in order to discern the First Gospel's particular 

theological interests. Other scholars may choose to compare the use of Q-materials in 

Matthew and Luke, with respect to specific biblical themes.3 

Matthew's employment of biblical tradition is not limited to explicit citations alone; 

his Gospel is replete with the implicit or allusive use of scripture as well. In a study of the 

gospel's own use of scripture, that is, apart from source-critical or text-critical comparison 

alone, the extent to which Matthew has added or restored materials from biblical traditions 

'By the Jewish scriptures, I mean the traditions preserved in the Christian "Old Testament." 

2See references to pertinent studies below. 

3This thesis accepts Markan priority and assumes that Matthew drew upon Markan tradition as 
well as a "sayings source," such as Q. The designation "Matthew" assumes nothing about the identity 
of the First Evangelist, other than that he was most likely a Jewish Christian who had access to Jesus 
traditions, oral or written, in addition to Mark and Q. 
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to his source(s) yet remains to be ascertained. Within the confines of a thesis, it becomes 
possible to analyze implicit applications of scripture i f one focuses on a particular biblical 
tradition.4 This is what is proposed here: one area, largely neglected until now and 
deserving of deeper investigation is the degree to which Zechariah material may have 
influenced Matthew's Gospel.5 

In casting the spotlight on Zechariah tradition, the present thesis shall attempt to 

keep the following procedures in view. First, I will examine the content and function of 

Matthew's explicit uses of Zechariah. Second, I will seek to identify ways in which 

tradition derived from Zechariah may have exerted an influence on the sub-structure of 

certain portions of the gospel. Third, I will explore the extent to which Matthew alludes to 

themes and motifs that are characteristic of the Zechariah tradition.6 In these ways my 

"Michael Knowles has fruitfully explored Matthew's use of Jeremiah traditions in Jeremiah in 
Matthew's Gospel: The Rejected-Prophet Motif in Matthaean Redaction (JSNTSup 68; Sheffield: JSOT 
Press, 1993). 

5Some commentaries and other studies that focus on the book of Zechariah refer to the NT citations 
of Zech 9.9 (Mt 21.5; cf. Jn 12.15) and Zech 13.7 (Mt 26.31||Mk 14.27); some mention the attribution of 
Zech 11.12-13 to Jeremiah in Mt 27.9-10; others note possible influences of Zech 14 on apocalyptic 
material. (See body of thesis for pertinent references.) I am aware of no scholarly attempts to address the 
influence of Zechariah on the Gospel of Matthew. There are two works that study the impact of Zech 9-14 
on the Passion Narratives of the Gospels: F. F. Bruce, "The Book of Zechariah and the Passion Narrative," 
BJRL 43 (1960), 336-53; and M. C. Black, "The Rejected and Slain Messiah Who is Coming with the 
Angels: The Messianic Exegesis of Zechariah 9-14 in the Passion Narratives," (Ph. D. diss. Emory 
University, 1990). In contrast with these, I include Zech 1-8 as well as 9-14; I concentrate my study on 
Matthew's Gospel, and I open up the field of enquiry to examine the whole gospel for possible Zechariah 
influence. 

6This thesis will discuss the possible (inter)dependence between Zechariah and Isaiah, Jeremiah 
and Ezekiel only where it is pertinent, e.g., where overlapping biblical themes affect the interpretation of 
the First Gospel. The interdependence of prophetic themes (and texts) is a complex field of study, and this 
thesis has no aspirations of setting dates for any parts of Isa, Jer, Ezek, Zech, etc. One work related to this 
topic with respect to Zechariah is Janet E. Tollington, Tradition and Innovation in Haggai and Zechariah 
1-8 (JSOTSup 150; Sheffield: JSOT Press, 1993),170, 237, in which she says, e.g., that Jer 33.15-16 
postdates Zech 1-8, for it is not in LXX, and that Zech 8.20-22, 23 may be earlier than some Isa texts 
having similar themes. Of course, there is no way to know what the evangelist had in mind with regard to 
such issues; it is something to ponder as a caution against assuming that "minor prophet" automatically 
means less influence. 
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thesis will illuminate how Matthew's gospel as a whole has incorporated Zechariah 
materials, whether it is Zechariah alone or this prophetic tradition in combination with other 
scriptures and more contemporary Jewish sources. 
THE RECENT STUDY OF MATTHEW'S "USE OF BIBLICAL TRADITION" 

In their research into the New Testament's fulfillment of the Old, scholars have 

incorporated a broad spectrum of texts: some have limited their study to the canon, while 

others have included extra-canonical documents.7 In the arena of Gospel studies, some 

scholars have concentrated on the Passion Narrative in one or more of the Gospels.8 

Several scholarly works on Matthew's Gospel have drawn on a wide range of methods in 

their analysis of its use of scripture.9 With special reference to the Old Testament in 

Matthew's Gospel, the studies of Robert Gundry and Krister Stendahl are notable for their 

'See C. H. Dodd, The Old Testament in the New (London: Athlone, 1952); F. F. Bruce, New 
Testament Development of Old Testament Themes (Grand Rapids: Eerdmans, 1968); Barnabas Lindars, 
New Testament Apologetic (London: Westminster, 1961); also see essays by Andrew Chester ("Citing the 
Old Testament"), and Max Wilcox ('Text Form"), in Zf is Written: Scripture Citing Scripture (ed. D. A. 
Carson and H. G. M. Williamson; Cambridge: Cambridge University Press, 1988), 141-69, 193-204. 

"See Frank J. Matera, Passion Narratives and Gospel Theologies: Interpreting the Synoptics 
Through Their Passion Stories (New York and Mahwah: Paulist, 1986); and Donald P. Senior, The Passion 
Narrative According to Matthew: A Redactional Study (Leuven: University Press, 1975); D. J. Moo, The 
Old Testament in the Gospel Passion Narratives (Sheffield: Almond, 1983). 

'Scholars vary with respect to which other texts from early Judaism are pertinent to their topic. 
Some focus on one particular theme in Matthew, others limit their work to one OT book. In addition to 
Knowles, Jeremiah in Matthew's Gospel, see Dale C. Allison, Jr., The New Moses: A Matthean Typology 
(Edinburgh: T & T Clark, 1993); Blaine Charette, The Theme of Recompense in Matthew's Gospel 
(JSNTSup 79; Sheffield: JSOT Press, 1992); Terence Donaldson, Jesus on the Mountain: A Study in 
Matthean Theology (JSNTSup 8; Sheffield: JSOT Press, 1985); David E. Garland, The Intention of 
Matthew 23 (Leiden: Brill, 1979); M. D. Goulder, Midrash and Lection in Matthew (London: SPCK, 
1974); Daniel Marguerat, Le jugement dans I'Evangile de Matthieu. (2e edition augmentee; Geneve: Labor 
et Fides, 1995); Brian M. Nolan, The Royal Son of God: The Christology of Matthew 1-2 in the Setting of 
the Gospel ( OBO 23; Gfittingen: Vandenhoeck & Ruprecht, 1979); David E. Orton, The Understanding 
Scribe: Matthew and the Apocalpytic Ideal (JSNTSup 25; Sheffield: JSOT Press, 1989); David C. Sim, 
Apocalyptic eschatology in the gospel of Matthew (SNTS 88; Cambridge: Cambridge University Press, 
1996); Donald J. Verseput, The Rejection of the Humble Messianic King: A Study of the Composition of 
Matthew 11-12 (New York/ Frankfurt: Peter Lang, 1986); Dorothy Jean Weaver, Matthew's Missionary 
Discourse: A Literary Critical Analysis (JSNTSup 38; Sheffield: JSOT Press, 1990). 



hypotheses regarding the mixed textual forms of the Matthean quotations.10 Matthew's 

so-called "formula quotations" have attracted much scholarly attention; in addition to 

specialized studies, many commentaries also address this topic.11 

In order to ground the study of Matthew's use of scriptural traditions, some care 

needs to be taken to locate the evangelist's exegetical methods within the context of first 

century Judaism. Before the advent of Jesus, the scriptures of Israel had been interpreted 

in creative ways adapted to meet the needs of different believing communities. Some early 

interpretations survive in writings now labeled the Old Testament "Apocrypha" and 

"Pseudepigrapha." The preserved writings of Josephus and Philo also contribute to an 

"The scriptural materials in Matthew appear to come from both Septuagintal and Masoretic 
traditions in addition to variant traditions no longer extant, apart from their use in the First Gospel. See 
Robert H. Gundry, The Use of the Old Testament in St. Matthew's Gospel (NovTSup 18; Leiden: Brill, 
1967); Krister Stendahl, The School of St. Matthew and its use of the Old Testament (Ramsey, NJ: Sigler, 
1990) . A helpful overview of Matthew's use of the OT is in Donald Senior, What are they saying about 
Matthew? (New York: Paulist, 1983) 37-46; see also Graham Stanton, "Matthew's Use of the Old 
Testament," 346-63, in A Gospel for a New People: Studies in Matthew (Edinburgh: T & T Clark, 1992). 

"In addition to Stendahl, School, and Donaldson, Jesus on the Mountain, see George M. Soares 
Prabhu, The Formula Quotations in the Infancy Narratives of Matthew: An Enquiry in to the Tradition 
History ofMt. 1-2 (AnBib, 63; Rome: Pontifical Biblical Institute, 1976); R. T. France, "The Formula-
Quotations of Matthew 2 and the Problem of Communication," NTS 27 (1981), 235-51; R. S. McConnell, 
Law and Prophecy in Matthew's Gospel (Basel: Friedrich Reinhardt, 1969). Also see discussions of the 
formulaic quotations and other uses of scripture in Matthew commentaries and monographs: those 
consulted for this thesis include Willoughby C. Allen, A Critical and Exegetical Commentary on the Gospel 
According to S. Matthew (Edinburgh: T & T Clark, 1907); Francis Wright Beare, The Gospel According to 
Matthew (Oxford: Basil Blackwell, 1981); O.Lamar Cope, Matthew: A Scribe Trainedfor the Kingdom of 
Heaven (Washington, D. C : Catholic Biblical Association of America, 1976); Margaret Davies, Matthew 
(Sheffield: JSOT Press, 1993); W. D. Davies and Dale C. Allison, Jr., Matthew ( 3 vols.; Edinburgh: T & T 
Clark, 1988-97); J. C. Fenton, The Gospel of St Matthew (London: Penguin, 1973); R. T. France, Matthew: 
Evangelist & Teacher (Exeter: Paternoster, 1989); F. W. Green, The Gospel according to Saint Matthew 
(Oxford: Clarendon, 1936); Robert H. Gundry, Matthew: A Commentary on His Handbook for a Mixed 
Church under Persecution (2nd ed.; Grand Rapids: Eerdmans, 1984); Donald A. Hagner, Matthew (2 vols.; 
Dallas: Word, 1993-95); Daniel J. Harrington, The Gospel of Matthew (Collegevitte: Liturgical Press, 
1991) ; Ulrich Luz, Matthew 1-7: A Commentary (trans. Wilhelm C. Linss; Minneapolis: Augsburg, 1989); 
idem., Das Evangelium nach Matthaus (Band I, II, H3; Zuruck/Neukirchen-Vluyn: Benzinger/Neukirchner, 
1985- 97); Leon Morris, The Gospel according to Matthew (Grand Rapids: Eerdmans, 1992); Daniel Parte, 
The Gospel according to Matthew: Structural Commentary on Matthew's Faith (Philadelphia: Fortress, 
1987); Eduard Schweizer, The Good News According to Matthew (trans. David E. Green; London: SPCK, 
1976); Graham Stanton, A Gospel for a New People: Studies in Matthew (Edinburgh: T & T Clark, 1992). 
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understanding of the diversity of Jewish biblical thought in the first century. 

After their discovery, the importance of the Dead Sea Scrolls for the study of the 

biblical traditions of many early Jewish and Christian communities has also been recognized. 

As with the literature of other early Jewish groups, a variety of interpretive methods are 

evident at Qumran. Some Qumran documents paraphrase and interpret such already-

accepted messianic "prophecies" as Gen 49.8-9, Num 24.17, Isa 11.1-10, and 2 Sam 7.1 2 

As an increasing body of evidence came to light, scholars began to devote considerable 

attention to the presence of testimonia found in the Judean desert; this brought back into 

focus the question whether collections of scriptures sharing a particular theme might have 

played an important role in the formation of the New Testament writings. Did the 

evangelists have access to such collections, based on previous juxtapositions or conflations 

of the scriptures, or, at a secondary stage, did they attempt to put such scriptures together 

in order to address more contemporary concerns? The strength of the study of testimonia 

consists in the appropriate recognition that biblical traditions had been read in tandem by 

Jewish communities prior to the common era. However, the presence of scripture 

collections at Qumran has not strengthened the hypothesis that portions of the Gospels may 

have drawn their quotations of the Old Testament from a collection of "messianic" or 

Christian apologetic texts per seP 

12Among scholars whose works trace early uses of scripture, see Geza Vermes, Scripture and 
Tradition in Judaism: Haggadic Studies (2nd rev. ed.; Leiden: Brill, 1973); some of the Targums also follow 
similar interpretive methods and contain similar "messianic" texts (see below on use of the Targums in this 
study). With reference to early Christian "messianic exegesis" of these texts, see Nils Alstrup Dahl, Jesus 
the Christ: The Historical Origins of Christological Doctrine (ed. Donald H. Juel; Minneapolis: Fortress, 
1991), 53-54; and Donald H. Juel, Christological Interpretation of the Old Testament in Early Christianity 
(Philadelphia: Fortress, 1998). 

"Donald Senior, What are they saying about Matthew?, 42-43, nicely summarizes Stendahl's 
proposal that the "formula quotations" were the product of a Qumran-like school. In this overview of 
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Likewise, the suggestion that the gospel writers may have utilized a pesher method 
of exegesis similar to examples found at Qumran has also lost favor in some scholarly 
quarters, not least because of the ambiguity of the terminology. Moreover, the organizing 
principle of the pesher consists of a running commentary on a portion of the biblical text. 
Matthew's gospel is not structured around the sequential use of the biblical tradition, but 
rather it is a narrative on the life of Jesus which, in turn, is iUuminated by the scriptures. 

In this thesis, the ways in which early interpretive groups went about doing 

"messianic exegesis" will be compared with the exegetical strategies of the First Gospel, 

particularly where they may apply to Zechariah. This study will include pertinent materials 

from the Qumran scrolls, "apocryphal" and "pseudepigraphal" literature, from Philo 

and Josephus, and from targumic sources, in addition to the biblical texts. With these 

interpretive traditions in view, the following study has strengthened the conviction that 

Matthew uses the Old Testament in ways both continuous and discontinuous with his 

exegetical predecessors and contemporaries, for the "construction of a gospel...is a 

new technique."14 

contemporary Matthean studies, Senior also rejects Strecker's view that the messianic testimonia, although 
unreflective of the evangelist's theology, were interjected into Matthew's text. See also Graham Stanton, 
"Matthew's Use of the OT," 346-53, for a helpful review and evaluation of research on Mt's use of OT 
textual traditions. 

I 40. Lamar Cope, in Matthew: A Scribe Trained for the Kingdom of Heaven, 125, concludes, "The 
requirements of writing a gospel have meant for Matthew the task of drawing together into a unit the 
disparate elements available to him as Jesus tradition. The string which he provides for these beads, is, in 
some significant cases, the OT citation or allusion and its subsequent connections with the gospel pericopes. 
It is apparent that this creative joining of the two traditions, the OT and the stories about Jesus, has been 
made by Matthew, whether or not he used Mark. The roots of Matthew's thought and technique may lie in 
first-century Judaism, but his creative skills are most evident in his inventive organization of the gospel." 
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THE FORM OF MATTHEW'S SOURCES 

With reference to the form in which the First Evangelist found his biblical materials, 

there are two major issues. Generally speaking, some of his sources were written, others 

were oral, and on occasion, he may have had access to variants of the same tradition.15 In 

the case of a "conflated text," like the mixed citation of Isa 62.11/Zech 9.9 in Mt 21.5, one 

cannot assume that Matthew found these already combined in a source; it is possible that he 

contributed a sizeable portion of scriptural material to his narrative, having put them 

together for his own purposes. I f some scriptural allusions derive from memory, while 

others are carefully constructed from texts, the reader cannot assume how much of the 

"original" context of a citation or allusion is intended to be recalled. Hence the present 

study in the gospel attempts to remain open to a variety of explanations for Matthew's use 

of biblical traditions. 

More specifically, it is helpful to note the form of biblical texts of Zechariah and the 

use of Zechariah traditions around the turn of the common era. There is not a large body 

of material related specifically to Zechariah, but a few things may be said. R. E. Fuller's 

doctoral work on the Minor Prophets manuscripts at Qumran16 concludes that the Hebrew 

text of 4QXIP (4Q80) "is closely related to the Old Greek...." Of most interest to this 

thesis is the fragment corresponding to Zech 12.7-12, which confirms that a dalet/resh 

l5See James D. G. Dunn, "Matthew's Awareness of Markan Redaction," in The Four Gospels 1992 
(Vol. 2; ed. F. Van Segbroeck et al.; Leuven: Leuven University Press/Uitgeverij Peeters, 1992), 1349-59; 
this article caused me to think about whether Matthew may have known some (Markan) traditions which 
differed from the Markan gospel to which he had access. With regard to Matthew's changes to Mark, 
perhaps some of them reflect an alternate (in Matthew's view, a more original?) gospel tradition. 

I 6R. E. Fuller, "The Minor Prophets manuscript from Qumran, Cave 4" (Ph.D. diss., Harvard 
University, 1988). Fragments of Zech in 4QXIP (4Q76): 14.18?; in 4QXIIe(4Q80): 1.4-6,9-10, 13-14; 
2.10-14; 3.3-4.4; 5.8-6.5; 8.3-4, 6-7; 12.7-12; and in 4QXIIg(4Q82): 10.12-11.2. 
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confusion explains the origin of the Greek reading in Zech 12.10 (npn MT;" Hp~i " 

L X X ) . 1 7 It is also interesting to note that 4QXTIe (4Q80) contains textual fragments of 

passages corresponding to parts of both Zech 1-8 and 9-14. There is one fragment of 

Zech 1.1-4 in the text from Murabba°at;1 8 it figures in the discussion of "Zechariah, the son 

of Berechiah, son of Iddo" with relation to Matthew's identification of the Zechariah figure 

named in Mt 23.35. A third early Zechariah text comes from the Greek Minor Prophets 

Scroll fromNahal Hever (8HevXIIgr); 1 9 it is of interest as another fragmentary source for 

Zech 1.1 -4.20 There are some short citations or allusions to Zechariah in other Qumran 

texts, but few overlap with Matthew's use of Zechariah; the exception is the presence of a 

reference to Zech 13.7 in CD-B. 2 1 

In the study below, excerpts of Hebrew and Greek biblical texts are presented when 

they are deemed to illustrate Matthew's use of Zechariah.22 Targum citations shall be cited 

for purposes of comparison, though no assumption is made that a particular text predates or 

"Ibid, 139. Zech 12.10 does figure in the study of Mt 24.30 in this thesis. 

I 8P. Benoit, J. T. Milik, and R. de Vaux, Les Grottes de Murabbcfat (DJDII; Oxford: Clarendon, 
1961), 205. 

"Emanuel Tov, The Greek Minor Prophets Scroll from Nafjal Hever (8HevXIIgr) (DJD VIII; 
Oxford: Clarendon, 1990). Fragments of Zech: 1-4,12-14; 2.2-4, 7-9, 11-12, 16-17*; 3.1-2, 4-7; 8.19-
21,23; 9.1 -5. Again note that the text contains fragments of Zech 1 -8 and part of Zech 9. For Zech 1.14, 
see 66-67, (Column 28), and Plate XVI. This figures in the study of Mt 23.35 also. 

^For data on all three of these texts from the Judean Desert, see Russell Fuller, "The Form and 
Formulation of the Book of the Twelve: The Evidence from the Judean Desert," in Forming Prophetic 
Literature: Essays on Isaiah and the Twelve in Honor of John D. W. Watts (JSOTSup 235; ed. James W. 
Watts and Paul R. House; Sheffield: Sheffield Academic Press, 1996), 86-101. 

2lSee thesis section on Jesus as the Stricken Shepherd for a comparison of the gospel use with CD. 
For Zech material in the DSS and T12P, see R. T. France, Jesus and the Old Testament (Downers Grove: 
Inter-varsity, 1971), 175-78, 183. 

^Textual variants will be cited where they are deemed to have an impact on the outcome of the 
exegetical study, a more general text-critical study on these MT and/or LXX traditions is outside the scope 
of this thesis. 
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derives from the first century. Bruce Chilton's caution about the use of the targums in 
New Testament scholarship should be heeded: 

The history of interpretation is littered with instances of both citing Targumim, 
as if they were uniformly pre-Christian, and of ignoring them, as if they were 
utterly unreflective of that Judaism which is the milieu of the New Testament 
in its earliest phase. 

METHODOLOGY 

My approach to Matthew's use of Zechariah is grounded in classical methods of 

biblical criticism and is also open to more recent literary methods. Some attention has been 

given here to the areas of textual criticism, particularly when I compare some Hebrew and 

Greek textual traditions as they relate to Matthew's appropriation of Zechariah. In 

comparing the exegesis of Zechariah and other prophetic traditions from the interpretive 

communities of early Judaism, I also rely on some history-of-traditions analysis. 

Beyond direct quotations of a text, recent research methods of study on "the use of 

the Old Testament in the New" have sought to clarify the concepts of allusions to, and 

echoes of, scripture as well as the means to distinguish themes. Because of the intertextual 

nature of this study, I have adapted some methodology from Echoes of Scripture in the 

Letters of Paul, by Richard Hays.24 His concept of allusive echo is helpful: 

Allusive echo functions to suggest to the reader that text B should be understood 
in light of a broad interplay with text A, encompassing aspects of A beyond those 
explicitly echoed. This sort of metaleptic figuration is the antithesis of the metaphysical 
conceit, in which the poet's imagination seizes a metaphor and explicitly wrings out 
of it all manner of unforeseeable significations. Metalepsis, by contrast, places the 

aBruce Chilton, "Reference to the Targumim in the Exegesis of the New Testament," SBLSP 
1995, 77. He writes, 80, "A Targum of a date later than the New Testament might, on occasion, represent 
a tradition which was current in the period of the New Testament, albeit not in a Targumic context." The 
best use of the Targums for the student of the NT "lies in their provision, not of antecedents, but analogies." 

24Richard Hays, Echoes of Scripture in the Letters of Paul (New Haven: Yale University Press, 
1989). 
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reader within a field of whispered or unstated correspondences. 2 5 

The concept of allusion depends both on the notion of authorial intention and on the 
assumption that the reader will share with the author the requisite 'portable library' 
to recognize the source of the allusion; the notion of echo...finesses such questions; 
[for it] does not depend on conscious intention. 2 6 

When I began to examine possible Zechariah influence in Matthew, I considered 

Hays' "seven tests" for hearing echoes. Would this method work for a non-epistolary genre 

like the Gospel? As a test case, I chose two texts from my list, one in which Matthew 

incorporates a citation from Zechariah (Mt 21.5/Zech 9.9), and one that, at the time, 

seemed fairly obscure—this second example became the basis for the thesis section on Jesus' 

Galilean ministry (chapter 2 below)! In both instances, and in subsequent textual analysis, 

the nature of my material did not allow a "wholesale" use of the "seven" tests proposed by 

Hays. However, when the "tests" have been abbreviated and adapted, they form one basis 

from which to approach Matthew's use of Zechariah. These modified "seven tests" are 

listed below in italics; each is then followed by comments or questions as they have emerged 

in relation to the present study:27 

(1) Availability. Was the proposed source of the echo available to the author and/or readers? 
For Matthew and his community, the availability of the scriptures is assumed. The issue becomes 
more complex when one asks whether Matthew had access to Hebrew and Greek traditions, oral or 
written. 

(2) Volume. To what degree is the explicit repetition of words or syntactical patterns present? 
How distinctive or prominent is the precursor text within scripture? How much rhetorical stress 

KIbid, 20. Hays' book is the springboard for my method, but I do not adhere to it slavishly or 
uncritically. His tests for hearing echoes provide a way to bring a measure of control into a situation which 
could otherwise go off on a tangent of "parallelomania," (as Sandmel once cautioned). In this thesis, I do 
not follow Hays beyond what is outlined in this methodology section. 

26Ibid, 29. Although Hays sees his terminology as flexible, he generally uses allusion to refer to 
"obvious intertextual references" and echo to "subtler ones." See below, where I bring terminology from 
another source into the discussion. 

21 Ibid., 29-32. I have abbreviated and adapted Hays' "seven tests" to reflect their use in Matthean 
study. Where appropriate, I indicate how a test may relate to Matthew's use of Zechariah. 
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does the echo receive in the discourse? There are two problems here: first, the task is to determine 
the extent to which Matthew uses Zechariah; therefore, one cannot assume the prominence of the 
precursor text; second, 'rhetorical stress' is problematic for a narrative, rather than epistolary, 
context. 

(3) Recurrence. How often does the author elsewhere cite or allude to the same scriptural 
passage, or to specific words or large portions of a given text? Proposed echoes from a known 
source or context receive added credence. Again, looking at one gospel, in contrast with several 
epistles, requires some modification of this test. For example, in only a few places Matthew cites or 
alludes to specific verses of Zechariah more than once (although there are at least two places where 
this does apply: Zech 11.11-13; 14.4-5). In addition, for this test, the "same scriptural passage," or 
"larger portions of a given text," puts all of Zechariah into view. Since two of Matthew's explicit 
quotations are from Zech 9.9 and 13.7, and are recognizable as such, this should enhance the 
possibility of finding Zechariah allusions elsewhere. Another modification of this test might involve 
the way(s) the evangelist uses repetition of a word or theme; the impact is then perceived in an inner-
gospel resonance set up by the repetition of the Zechariah motif.28 

(4) Thematic Coherence. How well does the alleged echo fit into the line of argument? Is its 
meaning consonant with the author's use of other quotations from the text? Do the image and 
ideas in the precursor text illuminate the present text? This might be a way to approach Matthew's 
use of Isa 62.11 to introduce Zech 9.9 in Mt 21.5, for example. Is there something Matthew does 
not want to say from the opening words of Zech 9.9, or is there something he wants to emphasize 
from Isaiah, which is related to the omitted expression from Zechariah? The second part of this test 
is more difficult to apply to Matthew; his understanding of the "fulfillment of scripture" is not 
bounded by a preconceived monochrome approach. 

(5) Historical Plausibility. Could the author have intended the alleged meaning effect? Could the 
readers have understood it? (We should also bear in mind that the author might have written 
things not readily intelligible to the actual readers.) This test...necessarily requires hypothetical 
constructs of what might have been intended and grasped by particular first century figures. Hays 
demands that this criterion be met, that one must limit the interpretive scope to what would have 
been proper for a first century (Jewish) believer. Insofar as this is possible, this cautionary test is 
appropriate. 

(6) History of Interpretation. Have critical, or pre-critical, readers heard the same echoes? Yet, 
this kind of intertextual analysis is a "process of reclamation. " This test is rarely to be used as a 
negative test when other tests yield positive answers. 

(7) Satisfaction. Does the proposed reading make sense? Does it illuminate the surrounding 
textual material? Does it produce for the reader a satisfying account of the effect of the inter-

28Here I am thinking of the kinds of "interior allusion" that Francis Martin notes in "The Image 
of Shepherd in the Gospel of Sant [sic] Matthew," ScEs 27 (1975), 269-70; under "key words," Martin 
suggests "laos" and "[h]aima." In the thesis, I investigate the possibility of increasing resonance from 
Matthew's use of irpavs in Mt 5.5; 11.29; 21.5 (Zech 9.9); a second sort of "key word" resonance is set up 
with reference to the prophet Zechariah himself and his words (e.g., Mt 23.35); a third possibility here is 
the resonance set up in the Infancy Narrative with the meaning of Jesus' name (save from sins), and the 
words of institution (his blood saves from sins). 
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textual relation? This may be particularly helpful when a proposed echo helps resolve something in 
the text. For example, when seeking the degree to which Zechariah exerts influence, in combination 
with Jeremiah (cf. Mt 23.29-39; Mt 27.3-10), does one text shed light on the other, and on Matthew? 

The application of Hays' "seven tests" can be a helpful way to begin the study of 

a particular passage in Matthew, although the outcome of such testing may yield only 

preliminary results that require further analysis before a conclusion can be reached. In 

two ways, at least, a positive diagnosis of Zechariah influence requires fine-tuning: (1) a 

comparison with traditions containing similar imagery may help to determine whether the 

Matthean expression is most like something from Zechariah, or whether it may be from a 

combination of sources, or from a broader "stock" expression (see on Schaefer below); 

and (2) the impact of some part of the Zechariah tradition upon the sub-structure of part 

of Matthew's gospel may not be determined merely by applying "tests" for echoes and 

allusions. 

One helpful addition or correction to Hays' method is the distinction Konrad 

Schaefer brings to the study of inner-biblical exegesis. In this instance, Schaefer analyzes ^ 

Zechariah 14 for its use of earlier prophetic traditions. His terminology may help to refine 

questions which arise with respect to Matthew's use of earlier prophetic traditions: Schaefer 

proposes that parallels with previous literature fall into two categories, quotation and 

allusion, of the latter there are two types, the conscious (direct/intentional) and the echo. 

Allusions are limited to a word, a brief phrase, or an image that constitutes an indirect 
reference, but which can sometimes be traced to a source. An allusion may be intentional 
or it may be an echo. [The essence of the first] is the author's intention to recall previous 
oracles with their context; once the reader recognizes the reference, the horizons for 
comprehension are expanded...A single word or phrase can be an echo, often unintentional, 
which results from the use of stock language in common circulation. The author., .may be 
unaware of the background source... 2 9 

29Konrad R. Schaefer, "Zechariah 14: A Study in Allusion," CBQ 57 (1995) 68-69. 
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Schaefer also looks for three types of parallels: (1) structural — language and themes occur 
in a similar order; (2) thematic— in which an entire section is based on a literary precedent 
or theological theme; and (3) verbal — whenever at least two words of more than minor 
significance are parallel between a passage and its source, the significance of which 
increases with the word count.30 There may be places in Matthew where these categories 
are more helpful than Hays' seven tests. While it cannot be denied that the author/editor of 
the First Gospel would have been aware of much of the Zechariah tradition, one needs to 
allow for the possibility, if not the likelihood, that he may not always have made conscious 
use of the tradition (see Schaefer above, on the unconscious use of "stock language"). 

This thesis is therefore not a "quest of the historical Matthew," nor in most 

instances does it seek to discern Matthew's "intentionality." Of primary interest is the task 

of discerning where Zechariah is at work in the text of Matthew's gospel. Which traditions 

from Zechariah are present and perceived in his sources (Mk, Q)? What do the added (or 

enhanced) Zechariah traditions contribute to the understanding of Matthew's text? Where 

does the First Gospel contain Zechariah themes or motifs that occur nowhere else? In this 

thesis, the Gospel of Matthew is read as the work of one author/editor, who used all the 

resources and methods available to him to demonstrate how Jesus was the Messiah foretold 

in the scriptures. In order best to determine where and how Zechariah traditions exert 

influence, it is important to take the entire Gospel of Matthew into account. Scholars have 

already established that the Gospel Passion Narratives derive much of their imagery from 

Zech 9-14,31 but is there more to be discovered by focusing on Matthew's Passion Narrative 

"Ibid, 70-72. 

3'See references in note #5 above. 
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with all of Zechariah in view? Scholars have likewise recognized that Matthew's Passion 
Narrative recapitulates some themes from his Infancy Narrative (Matthew 1-2).32 I f there 
are Zechariah traditions operating at any level in Matthew's Infancy Narrative, do they not 
also enhance the thematic resonances of the beginning of the gospel that occur when Jesus 
enters Jerusalem in chapter 21 ? The possibility of Zechariah material in the Galilean 
section of the gospel (Matthew 3-20) suggests that the importance of this prophetic 
tradition may be more thorough-going than scholars have previously observed. 

The structure of this thesis will follow the order of Matthew's text, insofar as it is 

possible, in order to allow the highest degree of respect for the integrity of the structure 

of Matthew's narrative. Broadly speaking, then, the study will begin with the Infancy 

Narrative, with the questions noted above as the focal point. An investigation of the middle 

chapters of the gospel follows, with particular concentration on Jesus' healing ministry: 

is there potential Zechariah influence which would permit the Galilean ministry section to 

be a link, rather than a bridge, between Matthew's Infancy and Passion Narratives? Finally, 

Jesus' ministry in Jerusalem and the Passion Narrative will be examined in depth to mine for 

explicit and implicit Zechariah traditions. 

Therefore, this thesis will organize its study around the three broad divisions of the 

Gospel: the Infancy Narrative, Jesus' ministry in Galilee, and the Passion Narrative. Its goal 

will be achieved if it opens up the understanding of how Zechariah traditions influenced 

Matthew's understanding and portrayal of Jesus as Messiah. 

With reference to Mt 1.18-25, see Davies & Allison III, 111; for Mt 2.1-4, see Hagner I, 27-28. 
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CHAPTER ONE 
Jesus, the Newborn King 

Davidic Branch, Savior, Emmanuel, Nazarene 
[Matthew 1.18-25; 2.1-6, 23/Zechariah 6.12; 8.7, 11-13, 20-23; 9.16] 

BipXog yevecrews 'Iriaou XpiaToO viov Aaui.8 viov 'APpad|x (Mtl . l ) . In 

order to assess the possible significance of Zechariah traditions for Matthew 1 -2 (the 

Infancy Narrative), it is necessary to consider the setting within which the story of Jesus 

is introduced. From the beginning, Matthew tells his reader that Jesus-Messiah is the 

Son of David. David is twice set apart from other biblical characters in the genealogy 

section (1.2-17): (1) David is the only person called the king (Mt 1.6) and (2) David's 

importance as a pivotal figure in Israel's history is stressed by Matthew's division of the 

genealogy into three groups of fourteen generations—Abraham to David, David to the 

captivity, and the captivity to the Messiah (1.17).' The Messiah-David-Abraham 

inclusio formed between Mt 1.1 and 17 secures this judgment. Nevertheless, the 

primacy of the Davidic framework of Matthew 1-2 can be missed if one chooses to read 

the story in the first chapter with a Moses-typology in mind.2 Similarly, readers of the 

'Robert H. Gundry, Matthew, 19, agrees that the fourteen divisions may derive from the sum of 
the value of the Hebrew letters in David's name. Here is an early indicator that Matthew may have 
known Hebrew himself: "Readers limited to Greek may not have caught the point, but Matthew himself 
probably intended it and might well have expected Jewish addressees to understand. Otherwise the 
correspondence between the repetitious genealogical fourteen and David's name seems too unlikely." 

2For the tendency to use a Moses template, see Davies & Allison I, passim. They say, 192, 
"The key to understanding Mt 1.18-2.23 is to be found in the haggadic traditions about Moses." I 
disagree with their tenet that Moses is the "key" to the Matthean infancy narrative; however, they do 
acknowledge, 194, that three particular elements remain after subtracting "redactional contributions, 
the certainly historical elements, and the items with parallels in the legends about Moses...--virginal 
conception by the Holy Spirit, birth in Bethlehem, and magi following a star. Significantly enough, 
each of these can be linked with a Davidic Christology." I am persuaded that the Davidic imagery is 
much more significant than Mosaic parallels in Matthew's portrayal of Jesus. See also John Mark 
Jones, "Subverting the Textuality of Davidic Messianism: Matthew's Presentation of the Genealogy and 
the Davidic Title," CBQ 56 (1994) 256-72, who affirms that "the genealogy gives primary attention to 
the relation between Jesus and David. [...This] relation is typological. David is the messianic type, 
Jesus the antitype. Matthew may underscore this typological motif more consistently than any 
typological motif in his gospel." Jones, 267, credits Matthew with some Mosaic typology, but writes, 
"it is not as well developed, either implicity or explicitly, as the Davidic typology." Nolan, Royal Son, 
60-61, looks at the possible significance of the number 14 here, in light of Qumran, as well as 
apocryphal and apocalyptic connotations. 
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chapter might overlook the centrality of Davidic motifs if they concentrate primarily on 
its geographical contours.3 

Some messianic expectations that Matthew envisions as having been fulfilled in 

the birth and infancy of Jesus may be found in relation to echoes of Zechariah; several of 

these royal Davidic motifs will re-emerge in Matthew's Passion Narrative (Mt 21). In 

three places, the reader of Matthew's Infancy Narrative is informed that the Messiah,4 

the Son of David, will be given a designation: he is to be called '\T)OOV<S (1.21), 

'E\i[Lavovr\\ (1.23), and Na£ajpcuos (2.23). On the first occasion, an angel of the 

Lord instructs Joseph to name the child Jesus; in the second and third instances, the 

appellations are proclaimed as divine fulfillments of prophecy.5 It is possible that 

Zechariah encompasses these three prophetic concepts in a way that may inform 

Matthew's christological theology at a very deep level.6 

Matthew 1.18-25 

Matthew's story of the birth of Jesus-Messiah is certainly cast in Davidic terms. 

Mary's husband Joseph has already been listed in the line of David in the messianic 

genealogy (1.16). Indeed, the angel of the Lord, who appears to Joseph in a dream, 

3Krister Stendahl's influential article, "Quis et Unde— Who and Whence? Matthew's 
Christmas Gospel," Meanings: The Bible as Document and as Guide (Philadelphia: Fortress, 1984), 
71-84, can be read in a way that merely accepts the geographical proofs of Jesus' messiahship without 
retaining the Davidic emphasis in the references. For example, Stendahl himself, 80 (n. 16, 17), says 
that the Na£wpaios/NaCapT|v6s issue is "purely geographical" and that Nazareth is only important to 
justify Jesus' "Galilean point of departure." As I will argue, Stendahl is onto something in Matthew 1 
(see Mt 1.18-25 as legend of divine name-giving, 75 f f), but I think that all three calling texts (1.21, 23; 
2.23) belong together in a much more integral way than Stendahl recognizes. 

41 use Messiah rather than Christ in this thesis, assuming that xpio~ro? refers to Jesus as the 
Messiah and is not a reference to his name (1.1, 16, 18). 

5The present section will focus on the first two names, Jesus and Emmanuel. See the 
discussion of Na£upatos KXT)0T|O'€TCII, "He shall be called a Nazarene" (Mt 2.23), below. 

6This argument will be especially valid if the three Matthean concepts of Jesus, Emmanuel, 
and Nazarene are found together only, or most clearly, in Zechariah. 
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addresses Joseph as son of David.1 The angel not only tells Joseph what the son is to be 

called but also explains to him the significance of the name Jesus. The angel tells Joseph 

to name the son Jesus, "for he will save his people from their sins" (Mt 1.21):8 

'Iuxrr|<j> uiog A O U L S , \LX\ (|>oPT|9f)5 TrapaXaPelv Maptav TT)V y w a i K a GOV T O yap 
ev avrr\ yewnOev eic m>ev\iaT6g eonv dyiou. 9 Te£eTai Se vlov, Km KaXeaei? 
T O bvo[ia airrov Tnaow' airrog yap awaei T O V Xaov airrot) OTTO TWV duapTiujv 
avrdv. -MtlJ20b-21 

Matthew is not the first writer to associate the meaning of the name Jesus/ 

Joshua1 0 with the person's character. Ben Sira evoked the etymology of the name when 

he wrote that Joshua, the son of Nun, became icard T O 6vo|xa amov ueyas e m 

awTripia eKXeKTtov auTou. As Moses' successor, Joshua won great victories for the 

people of God and entered the promised land. Philo (Mut 121-22) employs similar 

etymology in reference to the same biblical Joshua, 'InaoO? 8e aovrripia Kupiou, e^etog 

6vo[La rf\g dptCTTng.11 

7This is the only place in the Gospel where someone other than Jesus is called a son of David. 
Ulrich Luz, Mathew 1-7, 120, rightly says, "Matthew is concerned with explaining the engrafting of the 
son of the virgin into the descendancy of David." 

8Matthew is being careful to establish the fact that Jesus is legitimately a son of David. See 
Raymond E . Brown, Birth of the Messiah (New York: Doubleday, 1977), 138-39, for a succinct 
discussion of the issue of legal paternity. The fact that Joseph names Jesus, although he is not his 
biological father, is his legal acknowledgment of the child as his son. While Jesus becomes Son of God 
through Mary, he becomes Son of David through Joseph. In genealogical terms, the divine begetting 
takes place through the agency of the Holy Spirit, while the legal begetting involves Joseph naming the 
child, all of this according to God's will. 

9The Holy Spirit was expected to be powerful in the life of the Messiah (e.g., Is 11.1-2; Pss.Sol. 
17.37). See Davies & Allison I, 200-202, for more on the role of the Spirit in messianic expectations. 

, 0The name Jesus itself might recall either of two prominent Joshuas from the Bible. There has 
been a modest amount of scholarship suggesting that the OT hero, Joshua, son of Nun, may have been a 
type of messiah. In the messianic speculations of Qumran and elsewhere, Joshua the high priest and 
Zerubbabel, the "two sons of oil" (Zech 4.14), were likely seen as types of the messiah(s) of Aaron and 
Israel. See the excellent discussion of this and other Zechariah passages as the most likely biblical 
sources for the concept of a diarchical or twin messianism, in S. Talmon, "The Concepts of M A S T A H 

and Messianism in Early Judaism," in The Messiah (ed. James H. Charlesworth; Minneapolis: 
Fortress, 1992), 79-115, especially 104ff. 

"Sir 46.1. Sirach's name was also Jesus, or Joshua Ben Sira; see Sir Prologue, line 6 and 
50.27. See also Lester L. Grabbe, Etymology in Early Jewish Interpretation. The Hebrew Names in 
Philo (Atlanta: Scholars Press, 1988), 168, who cites Philo's derivation of Joshua in Mut. 121 as 
acoTripia Kupiou "safety of the Lord." He says, "In Philo this is correctly analyzed as Yah plus vesac 
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Matthew, however, is telling his readers that Jesus is savior in a completely 
different way: he himself will save his people from their sins.12 The name Jesus, 
'InaoO?, is the Greek form of the name Joshua — Yehoshua ( SJWiiV ), meaning 
"Yahweh saves," or the shortened form, Yeshua ( ), which means "he will save."13 

As it is characterized in verse 21, with the emphatic avrog, clearly Matthew takes Jesus' 
name to have been Yeshua, for it is he (himself) who will save his people. This 
etymology is assumed by the yap in the angel's instructions to Joseph.14 The 
messenger's announcement confirms that Jesus' name prefigures his saving function. 
In Matthew, what is truly revelatory in the giving of the name Jesus to this Son of David 
is that his messianic salvation of his people is from sin.15 

According to Matthew, the reality embodied in the events of Jesus' birth and 

divine name-giving illustrates the beginning of God's fulfillment of his messianic 

promises through the prophets. The angelic annunciation-appearance to Joseph is 

'salvation, safety.' Most of the sources see 'salvation' in the name though not infrequently omitting 
'Lord'...." Davies & Allison I, 209, note that "Philo... proves that the etymology of'Joshua' was 
recognized outside Palestine. Beyond this, even Hellenistic Christianity would certainly have preserved 
the significance of Jesus' name...." W.C. Allen, Matthew, 9, also covers the etymological question in 
Mt 1.21 and relates it to Philo. 

l2Salvation of the people of God from their political enemies, as Sirach portrayed Joshua, was 
a more universal part of messianic expectation. Davies & Allison I, 210, note texts which link victory 
over sin/iniquity to a figure other than God (T.Lev. 18.9, Tg. Isa. 53.4,6-7 are two references to a 
messianic figure). 

l3From the verb sxr , meaning save, help. 

'"Matthew expects his readers know the derivation of Jesus' name, or will infer it from the 
angel's words. 

,5Davies & Allison I, 210, note that Mt 1.21 brings Jesus' passion into the picture already in 
the Infancy Narrative, "for it is at the crucifixion that Jesus pours out his lifeblood eis afyeoiv 
duap-riuiv (26.28). Thus the entire gospel is to be read in the light of its end." Benno Przybylski, 
Righteousness in Matthew and his world of thought (Cambridge: Cambridge University Press, 1980), 
106, adds, "Compared to Mk 14:24, Mt 26:28... makes it absolutely clear that the blood of the covenant 
which is poured out for many is indeed poured out 'for the forgiveness of sins.'" 
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authenticated by the Gospel's first scripture quotation.16 The Isaianic biblical setting of 
Isa 7.13-14 suits the First Evangelist's purposes. 1 7 The citation itself, i&ov r\ napGevos 
ev yaarpi e£ei icai Te£eTai viov...(Isa 7.14a), is located in the context of a divine 
word directed to the house of David. 18 

At the beginning of Isaiah 7, King Ahaz was facing an attack upon Jerusalem by 

the combined forces of the king of Syria and the king of Israel. When the house of 

David heard the news of the imminent attack, Ahaz was shaken (Isa 7.2). Isaiah went 

out to meet the king with the message not to fear, that God would give Judah the 

victory (Isa 7.3 f f). In spite of Ahaz' refusal to ask a sign from God, Isaiah spoke to the 

house of David concerning the "radical change for the better in Judah's political 

situation" which would occur in the infancy period of the yet unborn child of the 

pregnant young woman. This was to be a sign from the Lord himself, that the child 

should be named Immanuel (Isa 7.13-17).1 9 

"This thesis is not dependent upon any particular theory about Matthew's so-called formula 
quotations or fulfillment citations, as distinct from the first Gospel's other uses of direct quotations, 
allusions to, or echoes of, scripture. 

"Matthew 1.18 has already claimed that the child conceived is of the Holy Spirit, and 1.24-25 
states that Joseph did not have sexual relations with Mary until Jesus was born. Davies & Allison I, 
200, agree that eupeGn. ev yaoTpi exouaa C K TrveuuctTo? ayiov "anticipates the quotation of Isa 7.14 
in 1.23 (ev yaarpl e£ei.)." Matthew has already reported that Mary was expecting a child; therefore, 
he waits until after the angel introduces the child's name to mention the circumstances, incorporating 
these in the fulfillment citation. 

1 8 Stendahl, "Quis et Unde," 77, states that, "while Isa. 7:14 was not~as far as we know-used 
as a messianic prophecy in Judaism, it stands within the Davidic line." Shemaryahu Talmon gives a 
more satisfying explanation of the Immanuel material than merely its placement in a Davidic context. 
He does not mention Isa 7.14 in connection with Mt 1.18-25, however; see discussion below. 

I 9 S. Talmon, "Concepts," 95, argues that the implied promise of the prophetic message 
epitomized in the name Immanuel "is underpinned in an ensuing pericope which speaks of a son born 
to the prophet....[whose] name, 'Speedy-Spoiling-Prompt-Plundering'...(Isa 8.3-4)...epitomizes the 
utter destruction of....the foes of Judah. It thus complements the propitious message encapsulated in 
the name 'Immanuel.."' Talmon, 94, continues to investigate the pericope "in the framework of the 
collection of predominantly pro-Davidic oracles in Isaiah 7-11," and characterizes Is 7.14 as "a first 
royal version of the above-mentioned annunciation type-scene" [ e.g., Isaac, Jacob, Joseph, Samson, 
and Samuel]. Also, 96, the situation in Isaiah is different in at least three other ways: (1) the expectant 
woman was not like the "barren" wives in other narratives, (2) none of those mentioned above were 
ever anointed, and (3) the prophet took the place of the annunciating angel. 
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In the context of Isaiah 7-11, the Immanuel tradition begins with the 
annunciation of the imminent royal heir's birth. As the concept of Immanuel develops, 
it joins a "string of titles" for the Davidic son born in Isa 9.6-7, and culminates in his 
identification with the shoot from the stump of Jesse (Isa 11.1). As Shemaryahu Talmon 
has rightly contended, the Isaianic annunciation imagery, the Geburtsmotif, "is 
recurrently taken up in an ever expanding visionary scope..." from an imminent 
childbirth to the vision of a future son. Talmon argues that the "theophoric name 
Immanuel must be taken as a royal epithet which belongs to the category of the 
Hoheitstitel affiliated with the Davidic anointed."20 

It could be said that...the three Isaiah oracles reflect in their juxtaposition the posited 
three stages in the development of the biblical maSiah theme: historicity (Isa 7:14-16); 
ideation (Isa 9:5-6); idealization (Isa 11:1-10). That progressive dehistorization of the 
maslah notion appears in the oracles of the postexilic prophets Haggai and Zechariah 
concerning Zerubbabel,21 the last anointed of the Davidic line in the biblical era. 2 2 

Matthew's fulfillment quotation begins, "All this took place in order that the 

saying of the Lord through the prophet might be fulfilled" (Mt 1.22). The words the 

angel speaks in Mt 1.21 and the citation in Mt 1.23 are nearly identical to the wording in 

^Ibid, 96. Therefore, while Stendahl, op. cit., 77, is technically correct that Isa 7.14 was not 
used as a "messianic prophecy in Judaism," I am persuaded that Talmon's work, 96f, confirms the place 
of the Immanuel tradition's "incipient messianic soteriology." 

2,Zerubbabel is listed in the genealogy of the Davidic line (1 Chr 3), and in a sense, represents 
an example of an "almost-realized messianism" after the return from the Babylonian exile. However, he 
seems to have faded from the scene, and no post-exilic prophet mentions his descendants. See Talmon, 
"Concepts," 97-98, 108. As Talmon asserts, scholars are baffled by Zerubbabel's "sudden and 
unexplained disappearance from the historical scene." The biblical texts are "totally silent." [note that 
a Zerubbabel is listed in the Davidic genealogy in Mt 1.12-13.] 

aTalmon, "Concepts," 97. Talmon's article treats several Zech passages that bear upon 
the development of the concepts of messianism. Much of Daniel Schibler, "Messianism and Messianic 
Prophecy in Isaiah 1-12 and 28-33," in The Lord's Anointed Interpretation of Old Testament 
Messianic Texts (ed. Philip E . Satterthwaite, Richard S. Hess, and Gordon J. Wenham; Carlisle: 
Paternoster, 1995), 87-104, follows Talmon's article cited above. Schibler, 99-100, writes, "The 
truth encapsulated in the name Immanuel is emphasized in Isaiah 8:8,10 and has for that reason 
probably led to the belief that it is more than just a promise made to Ahaz; it is a... foreshadowing of 
additional things...to come...." On 101-2, he also notes the importance of Isa 9.1,11.1 in Matthew: 
Isa9.1/Mt4.14-16;Isa I l . l /Mt223 . 
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Isaiah 7.14 LXX. 23 

Mt 1.21 Mt 1.23 Is 7.14 

federal 8e viov, 
Kai KaXeaeis T O 6vo\ia aiiToO 
'ItiaoOv.... 

LSOIJ f| TrapGevos kv yaaTpi efei 
Kai Te£eTai uiov, 

Kai KaXeaouatv T O 6vo|ia aiiToO 
'Ep.(i.avouTiX.... 

[Sou f] uapGevos iv yaarpi e£ei 
Kai Te^erai viov, 
Kai KaXeaeis T O ovo\ia airrou 
E|i(iai>otir|X. 

There is no alteration after Te^eTai...uLoy, Kai KaXeaeis T O 6uop:a auTou, 2 4 except 

for the change of the name Emmanuel from Isa 7.14 to Jesus (Mt 1.21). This reflects no 

confusion over Jesus' real name; rather, Matthew is highlighting the significance of the 

title Emmanuel.2 5 While Matthew assumes the reader will recognize the etymology of 

the name Jesus from the angel's announcement in 1.21b (...mi KaXeacis T O 6vo\ia 

ai)ToO 'InaoOv auTog yap awaei T O V Xaoy auToO diro r&v dfiapTttoy ai/rwv), he 

explicitly translates the meaning of Emmanuel —God with us— in 1.23.26 In this way the 

nature and source of messianic ministry come together. 

Matthew's concept of Emmanuel is innovative—God is uniquely with his people 

in Jesus, who will save his people from their sins. Jesus is the savior who will come to 

be known by his people as Emmanuel. The Mt 1.18-25 pericope begins and ends with 

the identification of the Messiah as Jesus. The Emmanuel Geburtsmotif, embedded in 

the Matthean infancy annunciation, stresses that this Son of David has come to fulfill 

"From the perspective of Talmon's model (note 19 above), I think it is significant that 
Matthew has re-inserted the angel of the Lord into the annunciation-type scene in 1.20ff, but as 
narrator, he has cited the fulfillment quotation of Is 7.14 in the form of a prophetic annunciation-type 
scene. 

24Hagner I, 21, is right to attribute the minor change from KaXeaei? to KaXeaouaiv (1.23) to 
Matthew's desire to avoid a conflict between Jesus' given name (and its corresponding etymological 
meaning) and his appellation as Emmanuel (which signals Jesus' function as God with us). 

25Immanuel, which first occurs in Isa 7.14, also appears in Isa 8. 8, 10; Matthew must be aware 
of this. 

26Brown, Birth, 150-52. In a footnote, 153, Brown puts to rest any qualms about word order in 
Mt 1.23b, by pointing out the same inverted order of the Greek words ('with us God') in Isa 8.10; cf. 
Davies & Allispn I, 217. 
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God's promises in a unique way: Jesus is the long-awaited Messiah.2 7 

Emmanuel, as a name or title, occurs only in Isa 7.14; 8.8, 10; and Mt 1.23. 

Other biblical traditions affirm that God was with his people in the past (e.g., Num 

23.21; Deut 2.7). Jewish hopes also focused on God being with his people in the 

eschatological future (e.g., Isa 43.5; Ezek 34.30; 37.27; Zech 8.23; Jub 1.17; 

1 lQTemple 29.7-10; Rev 21.3). 2 8 Granting that Matthew attributes the mlfillment 

T O O 8e 'Inaou XpiaToO r\ yeveais (Mt 1.18) to Isa 7.14, one yet suspects that the 

Matthean angelic annunciation to Joseph is informed by something more than Isaiah 

alone, for the Isaiah setting sheds little light on the command to name the Davidic son 

Jesus. 

In the quest for a comparable concept of Emmanuel as also one who saves, 

Zech 8.23 is very promising, both in its setting and for linguistic reasons. As chapter 8 

opens, the word of the Lord comes to Zechariah: God will return to dwell in the midst 

of Jerusalem; life in the streets will once again be safe and peaceful (8.3-4, 11-12), and 

God promises to save his people: 

TdSe Xeyei. icupios TravroKpaTtop 'I8ou eyco dvaauj£u) rbv Xdov pou 
diro yf|S dwrroXcov rat anrb yfjs O I K J U W I A . . . --Zech 8.7 

ica! vw...\eyei laipios uaim)KpdTtop...8ei£uj elptivT|v ,...Kal raTaKXripovourjato 
T O L S KctTaXoiTTOig T O O Xaou \iov Trdyra Taxrra. ral ... O I K O ? lou8a m l O I K O S 

Iapar|X, oirrcus Siaacoato v\ias Kal eaea9e ev euXoyia. -Zech 8.11-13a 

2 7 In spite of the acknowledged recapitulation of the Emmanuel motif of Mt 1.23 in 28.20, 
Luz, op. cit, 121, goes too far in saying that the title Emmanuel is the "dominant motif of the whole 
prologue." Matthew's emphasis on the name Jesus, who is Son of David, is evident by the inclusio 
formed by 1.18 and 1.25. Stendahl, "Quis et Unde" 75, rightly perceives that the angelic revelation 
and Joseph's obedience are the nucleus of the pericope, "As a divine giving of the name, 1:18-25 has its 
genuine Matthean point of climax in its last words...." 

28Davies & Allison I, 218, mention these texts as examples of Jewish traditions but do not 
suggest a relationship between any of them and Isa 7-8 or Mt 1. Isaiah 43 is a promise to be with the 
redeemed in trouble; the Ezekiel texts mention God's presence when his peaceful covenant is made; 
1 lQTemple is in the context of God accepting the people's sacrifices, Jubilees talks of the people 
returning to God, when God will dwell with them, and in Rev 21.3 the heavenly voice proclaims that 
God's dwelling is with his people. Zech 2.11 also refers to the nations coming to the Lord, when God 
will dwell in their midst. See below for the importance of Zech 8.23. 
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In both passages of the L X X , God refers to his people ( T O V Xdov |iou) and promises to 

save them.29 Another passage in the sequence of words of the Lord to Zechariah in 

chapter 8 continues the vision of the future: 

Thus says the Lord of hosts: Peoples shall yet come, even the inhabitants of many cities; 
the inhabitants of one city shall go to another, saying, 'Let us go at once to entreat the 
favor of the Lord, and to seek the Lord of hosts; 1 am going.' Many peoples and strong 
nations shall come to seek the Lord of hosts in Jerusalem, and to entreat the favor of the Lord. 
In those days, ten men from the nations of every tongue shall take hold of the robe of a Jew, 
saying, 'Let us go with you, for we have heard that God is with yoW (TTopeixropeGa perd uov, 
8I6TL dicr|K6a|a.ev o n 6 9e6s pe9' up.<jju ecmv) . 3 0 ~ Zech 8.20-23 (RSV) 

Although there may be no direct link between Zechariah 8 and Matthew 1.18-25, it is 

intriguing to observe that Zechariah 8 is the one place where the two things Matthew 

intertwines in the Geburtsmotif are found together. In Mt 1.21 the angel commands 

Joseph to name the son Jesus, for he will save his people [derived from "Yahweh will 

save"]; in Zech 8.7, 1 l-13a, God promises to save his peopled Furthermore, after the 

double promise of salvation, Zech 8 foresees peoples and nations (Xaoi T T O X X O I icai 

eGvr) TToXXd) wishing to go before the Lord in Jerusalem because they have heard that 

God is with the 'louSaioi. God has renewed his promises to save those who have heard 

the words ...of the prophets (Zech 8.9) and he will be with them. 

On no occasion does Isaiah 1-11 use any of the forms of awCa> or JJtZF; in fact, 

there are no listings for "save" in this sense listed in concordances of the MT or the 

L X X before Isaiah 25.9 (cf. 33.22; 35.4; 37.35; 43.3; 45.17; 59.1; 60.16). These latter 

texts do not include the concept of Emmanuel, nor do they explicitly mention that God 

2 9 A variant text of Zech 8.7 uses au>£u) instead of dmawCw; while Zech 8.13 employs 
8iaaai£w; however, all three -ato£uj words translate the Hebrew hiphil of Wfr (save, help, rescue) of the 
MT. 

3 0The last clause in the MT reads, DDQP Dt^K ^DB? '3. Is 7.14 and 8.8 have the 
identical f o r m , m v ; Is 8.10 reads, % mu 'O. 

3 1As note 29 explains, the Greek translates the same Hebrew word from which Jesus/Joshua is 
derived. In this sense, Jesus means savior, additionally, the object of salvation is also his people. Note 
also that in Zech 8.7 L X X the eyoi is emphatic, as is auras in Mt 1.21. 
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is saving his people. On the other hand, there are several Zechariah texts that use o-u>£u) 

for ITCT; Zech 9.16 is especially notable (cf. Zech 2.7 (11); 9.9; 10.6; 12.7): Kal awaei 

airrous Kupios 6 9e6s axrr&v ev TT) T|p.epg eiceivrj, d>s Trp6|3aTa Xaov C U I T O O . . . 3 2 

The First Evangelist has transferred the salvific presence of God, at least in part, 

to Messiah Jesus, who will be called Emmanuel and who will save his people (from their 

sins). 3 3 On the surface level of the Matthean text, the connection between these two 

attributes is not immediately apparent; however, Zechariah may help to explain 

Matthew's juxtaposition of the savior and Emmanuel motifs. The recognition that these 

two key components of the messianic tradition are found together in Zechariah (but not 

in Isaiah), permits the hypothesis that Zechariah may contribute to a Davidic messianic 

macro-structure upon which Matthew could have drawn, even if unconsciously.3 4 

Matthew 2.1-2 

Matthew 2.1 announces that "wise men from the East" (fidyoi d-nb dva-roXcov) 

appeared in Jerusalem inquiring about the one born king of the Jews. They had seen his 

"star at its rising" (jbv daTepa ev Tfj dvaToXrj) and had come to pay him homage 

(Mt 2.2). Reverberations of the Balaam story from Numbers 24 can almost certainly be 

detected in the Magi portion of the Matthean infancy narrative.35 The issue is whether a 

convergence of traditions that included Zechariah may have added to the significance of 

32Zech 9.16 figures in the discussion of Mt 2.6 below; also see excursus on Jesus as Shepherd. 

"Rudolf Pesch, " 'He will be called a Nazorean': Messianic Exegesis in Matthew 1-2," in The 
Gospels and the Scriptures of Israel (trans. Spencer Stadler; ed. Craig A. Evans and Richard Stegner; 
Sheffield: Sheffield Academic Press, 1994), 133, comes to a similar conclusion, but via Ps 130.8, and 
without reference to Zechariah. He says, "the messiah, the Immanuel, acts in place of God." 

"The fact that Matthew quotes from and alludes to Zechariah in the Passion Narrative, often 
in thematic recapitulations from the Infancy Narrative, allows the reader to discern probable Zechariah 
influence here and elsewhere in the Gospel. See thesis chapters on the Passion Narrative, especially 
references to Zech 9.9 (ch 3), 9.11 (ch 7), 9.14 (ch 6); also see Zech 10.2 (ch 2). 

"Brown, Birth, 194-96. Also Nolan, Royal Son, 37,44, 74; Hagner I, 25; Davies & Allison I, 
230ff. 
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the allusion for Matthew. Zechariah 6.12 is the text in question: 

nvr ^ r r n i s nrn nap vnonni iotp nay ej-K-nsn -Zech6 . i2MT 

...'I8oi) dvr|p, 'AvaToXfi 6vou.a auTa>, Kai uTroKaTwGei' airrov dvaTeXel, 
Kai olKo8op.fjaei TOV OLKOV Kupioir ~Zech6.12LXX 

Both versions of the biblical verse concern the mar?6 who will build the house (temple) 

of the Lord, but in place of the Hebrew nn$ (Branch)*7 Zechariah 6.12 L X X reads 

'Ava-roXri.38 

In some Hebrew exegetical traditions Zechariah 6.12 may have been read in 

association with other prophetic passages that pertain to the figure of the Branch. 

One characteristic of the messianic expectations of some early Jewish interpretive 

communities is that Branch imagery is intertwined with other Davidic motifs. For 

example, although the term nn$ does not appear, Isaiah 11.1 incorporates other words 

which would have been read messianically, including "the shoot from the stump of Jesse, 

the Branch from his roots" ~ here Branch is defined as the 7X3. 

3 6My assertion is that Matthew may have read Zechariah 6.12 in light of the Balaam 
prophecies. The "man who will rise" from Zech 6.12 was read messianically, as were the man from 
Num 24.7 and the star and sceptre (or man who will arise in L X X ) from Num 24.17. 

37 nax also occurs in Zech 3.8 and Jer 23.5, both of which are rendered 'Ava-roXf| in LXX. 
rims also appears in Jer 33.15 but the text is not in the Septuagint (in Theod dvaToXf) does appear in 

Jer 33(40). 15). In Zech 3.8 the angel of the LORD tells Joshua the high priest, "Behold, I will bring my 
servant the Branch." For the significance of the shift from nax to 'AvaToXf], and its pertinence for 
Matthew 2, see the discussion below on the Balaam material and the Magi. 

38Extant variants in Greek texts of Zech 6.12 occur, which reflect the sense of rm as sprout or 
bud: a'ava(t>ur| and a'and epp' pXaa-rnua [Aquila, Symacchus, Origen (Heb)]. In Hebrew this verse is a 
pun on the word Branch: "the shoot will shoot up from beneath." See Joyce G. Baldwin, Haggai, 
Zechariah, Malachi (Downers Grove: Intervarsity Press, 1972) 134-37. Note that L X X preserves the 
word-play of the Hebrew text by using cognates: 'AvaToXn. ovoaa airnl), Kai uTroKaTaiOev airroii 
dvaTeXet best reads, "His name is Rising and he will rise from beneath him/it." 

3 9At least four works from Qumran ~ 4Q161 [4QIsaiah Pesher"], 4Q174 [4QFlorilegium], 
4Q252 [4Q Genesis PesherV4QPatriarchal Blessings], and 4Q285 [4QM 8 ?; 4QWar Scroll*] ~ refer 
to the Davidic Branch in eschatological terms. See Florentino Garcia Martinez, The Dead Sea Scrolls 
Translated: The Qumran Texts in English (2nd ed; trans. Wilfred G. E . Watson; Leiden: Brill 
Grand Rapids: Eerdmans, 1996), 123-24, 136-37, 185-86, 213-15. In 4Q161, Frags 8-10, col III, the 
Isa 11.1-5 material is interpreted as the [branch/shoot/sprout] "of David which will sprout...." 4Q174 
interprets 2 Sam 7.10-14 to refer to the Branch of David "who will arise with the Interpreter of the 
law...in the last days...." 4Q252 interprets the elusive sceptre/Shiloh passage from Gen 49.10 by 
making reference to the "Messiah of justice, the Branch of David." The fifth fragment of 4Q285 (see 
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Interpretations of Isaiah 11.1-10 and Jeremiah 23.5 4 0 may have accorded 
messianic significance to the servant-Srawc/i in Zechariah 3.8 and the Branch who 
would build the temple (Zech 6.12).4 1 Certainly by the time the targumic traditions 
were written down, it seems to have made no significant difference whether these Isaiah, 
Jeremiah or Zechariah texts utilized the word "Ei] or nn$-42 The figure of the Branch 

was interpreted messianically, that is, as Davidic king-Messiah; Davidic Anointed One; 

servant-Messiah, in every one, as if the terms and rtO^ were synonymous: 

And a king shall come forth from the sons of Jesse, and the Messiah shall be exalted 
from the sons of his sons. —Tg. Isa. 11.1 

Behold, the days are coming, says the Lord, when I shall raise up for David an 
Anointed One of righteousness, and he shall reign as king.... —Tg. Jer. 23.5 

Garcia Martinez, 124) cites Isa 11.1 and after a blank space reads "the Branch of David..." Also see 
the chapter, "A Shoot from the Stump of Jesse," in John J. Collins, The Scepter and the Star: The 
Messiahs of the Dead Sea Scrolls and Other Ancient Literature (New York: Doubleday, 1995), 
especially 56-65. [ Collins uses earlier designations for the scrolls 4Q161 and 4Q285 and different 
numbering of the fragments of 4Q161.] Reference or allusions to Davidic messianic figures can also be 
found in the Testaments of the Twelve Patriarchs, Psalms of Solomon, other Qumran texts and the 
Damascus Document, as well as the Targums and the New Testament. Pertinent examples will be cited 
below. 

•"Jeremiah 23.5, set in the context of God's promise to supply the flock with good shepherds, 
already links the Branch directly to the expectation of a righteous king. An early portion of the 4Q174 
passage cited in Note #39 above concerns the houses of David and of the Lord, and the (re)building of 
the temple. The only place a biblical prophet refers to the Branch building the temple is Zech 6.12. 
Further along the interpretive trajectory, Tg. Isa. 53.5 states that the Messiah will build the sanctuary, 
which echoes Tg. Zech. 6.12, "...Behold, the man whose name is Anointed will be revealed, and he 
shall be raised up, and shall build the temple of the Lord." See Passion Narrative thesis section on 
Jesus and the Temple Charge (Mt 26.60-61/Zech 6.12). 

41See J. J. M. Roberts, "The Old Testament's Contribution to Messianic Expectations," in The 
Messiah (ed. James H. Charlesworth; Minneapolis: Fortress, 1992), 39-51, in which Roberts traces the 
expectations of a "new David." The oracle of the Sprout of David in Jeremiah was influenced by Is 
11.1, 10. [Roberts uses the term Sprout where others use Branch.] A related cluster of Ezekiel texts 
also envisioned a future Davidic king. The same theme is picked up by the postexilic Haggai and 
Zechariah, whose servant-5/?ro«/ and the Sprout who would build the Temple, was derived from the 
older Jeremiah prophecies. See also the discussion below on the Branch of David and the Balaam 
oracles. 

42rtffii also occurs in Is 4.2, and its targum identifies the Branch as Messiah of the Lord. The 
L X X , on the other hand, assigns different Greek terms for these two Hebrew words meaning branch. 
The continuum of messianic exegesis in early Judaism thus demonstrates an allowance for variation in 
one place and identification in the other. See also Nolan, Royal Son, 212-14, where he discusses the 
"constellation of terms for the Messiah...grouped around the Davidic Branch of Isaiah 11:1..." which 
"is associated with ...nas ..." in the passages listed above. 
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In the cities and in the environs of Jerusalem, in the cities of the house of Judah, 
the people shall yet eagerly pursue the words of the Messiah, says the Lord. In those days 
and at that time I will raise for David an anointed one of righteousness, and he shall 
perform true justice and righteousness in the land....There shall not cease for David a man 
sitting on the throne of the kingdom of the house of Israel. —Tg. Jer. 33. 13, 15, 17 4 3 

Hear now, Joshua the high priest, you and your companions who sit before you, for they are 
men who are worthy that a sign be performed for them; for behold, I will bring my servant 
the anointed One, and he shall be revealed. —Tg. Zech. 3.8 

... 'Thus speaks the Lord of hosts, saying, Behold the man whose name is Anointed will be 
revealed, and he shall be raised up, and shall build the temple of the Lord. He shall build 
the temple of the Lord and he shall assume majesty and shall sit and rule upon his throne; 
and there shall be a high priest beside his throne, and there shall be peaceful understanding 
between the two of them.' -Tg. Zech. 6.12-13 

The Branch has been combined with imagery from other biblical texts among 

which no such direct linguistic relationship is discerned. For example, 4Q252 interprets 

the elusive sceptre/Shiloh text of Genesis 49.10 by referring to the "Messiah of 

Righteousness, the Branch of David" Possibly because of the interpretive connection 

between Genesis 49 and Numbers 24, an affinity between the Davidic Branch and the 

figure foretold in the third and fourth Balaam oracles may also be discerned.44 There is 

a wealth of evidence that the character envisioned in Numbers 24 also appeared in some 

Jewish messianic speculations.45 

4 3This portion of the Jeremiah targum bears some resemblance to Zech 6.12-13 (cf. Zech 4.11-
14). Tg. Jer. 33.18 refers to the priestly office, "And of the priests the Levites there shall not cease a 
man from before me offering up burnt offerings and sacrificing sacrifices...." Verses 20-22 connects 
the covenant between God and David, that there should always be a "son ruling on his throne," with the 
continuity of "Levitical priests who minister before me...." 

^If traces of the third and fourth Balaam oracles are found in the Magi episode in Mt 2.1, and 
if that imagery could have been already connected with the Davidic Branch before the gospels were 
written, the thesis that Zech 6.12 is echoed in Mt 2.2 is more plausible. One example where the Branch 
from Isa 11 is followed by echoes from Num 24.17 and Gen 49.10 is the blessing of the Prince of the 
Congregation, lQ28b, col. 5; lines 25-26 follow Isa 11, and line 27 reintroduces the sceptre imagery 
of line 24. [Note: lines 23-25 also bear a strong resemblance to PsSol 17.35ff.] For more about the 
Num 24/ Gen 49 connection, see note #51 below. 

45Messianic interpretations of Num 24.17 occur in several texts of early Judaism, though not all 
interpret the messiah as a Davidic figure, nor do all see a single figure presaged by the star and scepter. 
See the Num 24.17 L X X , CD 7.18-26, 1QM 11.6, 4Q 175, T. Levi 18.3, T. Jud. 24.1, possibly 
Josephus, War 6.5.4(312f), and the targumim on Num 24.17. In CD, the star is the Interpreter of the 
Law and the scepter is the Prince of the Whole Congregation; in the War Rule, the star and scepter 
seems to refer to a single person, and in context he appears to be a Davidic king; 4Q 175 includes the 
Num text but makes no commentary; after the (anointed) priesthood of T. Levi 17 lapses, in T. Levi 18 
a new priest is raised up, "and his star shall rise in heaven like a king;" T. Jud. 24 is a mosaic of 
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In place of the very difficult Num 24.7 MT, the Septuagint interprets the third 
Balaam oracle to refer to a man whose kingdom will be exalted. 

e^eXevuerai dvGpwTrog eK T O U aTTepu.aTos' ainov 
m l Kvpievaei eGvwv TTOXXOOV, 

Kal ixJjcoGiiaeTai f\ r u y paaiXeta airrou, 
Kdi au^TiGrjaeTai f) PaatXeta avrov. -Num 24.7 L X X 

A man will come forth from his seed and he will rule the gentiles; 
and he will be exalted above the kingdom of Gog; and his kingdom will increase. 

Num 24.17b is a well-known extract from the fourth oracle prophecy of the star and 

sceptre: 

*»T&FE 0 3 0 Dj?l JpV'n -Num 24.17 MT 

A star shall come forth out of Jacob, and a sceptre shall arise out of Israel. 

In its canonical setting, this oracle was most likely read as a prophecy of the "future" 

Davidic monarchy from the perspective of "Moses."46 By the first century, however, the 

sceptre and star terminology had already been applied to the messianic age, and in more 

than one place it referred to the Davidic messiah.47 

The most notable difference between the Hebrew and the Septuagintal texts of 

Num 24.17 is the substitution of man (dvGpcoTros') for sceptre (CDC?). 

dvaTeXei dcrrpov e£ Ia«:a>p\ 

Kal avaoTr\o€Tai avOpumos e£ IapcrnX. -Num 24.17 L X X 

A star will rise out of Jacob, and a man will arise out of Israel. 

eschatological expectations which include Num 24.17 and other Davidic messianic texts. (See note #51 
below.) Tg Ps.-J. reads, "When the strong king from those of the house of Jacob shall rule and the 
Messiah and the strong rod from Israel shall be anointed...." TgNf. reads, "A king is to arise from 
those of the house of Jacob, and a redeemer and ruler from those of the house of Israel...." In the 2nd 
century Rabbi Aquiba hailed Simon ben Kosibah as "son of the star," Bar Kochba. 

"'Roberts, "OT Contributions," 41. Balaam's prophecy of the star of Jacob and the staff of 
Israel (Num 24.17) and Jacob's comment that the "scepter or staff would never depart from Judah 
(Gen 49:10)" probably came from the early monarchic period and refer to the Davidic dynasty. In 
addition to the linking of the Gen 49 and Num 24 motifs of the scepter, Roberts, 42, also notes the 
"close linguistic ties to the oracles of Balaam" which can be seen in the "last words of David" 
(2 Sam 23.1-7). 

47See note # 45 above. 
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There is evidence from various strands of early Jewish traditions that Num 24.7 and 17 
were sometimes read together ~ the occurrence of man in both verses of the Septuagint 
would appear not to be accidental.48 T. Jud. 24 also begins with the star-man 
parallelism: 

Kal n.eTa Tctirra dvctTeAel v\iw dcrrpov e£ 'laidbp1 ev elprjvn, 
Kal avaoTT}0€Tai avQpomos [ C K T O U aTTepp.aTos \iov] 
d>5 rjXios SiKaiocruung, cruu/n"opeu6p.evos roig dvGpanro'ls' 
ev upctoTpTL Kal SLKaiocruur).... -T.Jud. 24.1 4 9 

And after this a star out of Jacob will rise in peace, for you, 
and a man will arise [from my offspring] 
as a sun of righteousness, walking with the people 
in humility and righteousness... 

The phrase in brackets resembles the first line of Num 24.7, e£eXeuaeTai dvGpooTTOs' C K 

T O O o"TTep|j.aT05 auToO, which is part of the blessing Balaam pronounces over Jacob 

and Israel. The status of Testaments of the Twelve Patriarchs as a Jewish document is 

uncertain. If, for the sake of argument, one agrees it was originally a (Jewish) Christian 

composition, it may still be thought to have drawn on Jewish traditions that can be 

projected back to a time from which it might have exerted some influence on the 

4 8 As early as the translation of the Hebrew into Greek, the interpretation seems to be embedded 
in the L X X . Indeed, Num 24.7 "was paraphrased messianically in all ancient versions with the 
exception of the Vulgate," (Martin McNamara, "Early Exegesis in the Palestinian Targum (Neofiti 1) 
Numbers Chapter 24," P.I.B.A. No 16, 1993, 62-63.) See also Geza Vermes, Scripture and Tradition: 
Haggadic Studies (2nd rev. ed.; Leiden: Brill, 1973), 58-60, 159-61. The targums use the terms 
"anointed king" (Tg. Onq.), "king...and redeemer" (Tg. Ps.-J. and Tg. Neof. 1). As noted above, the 
targums also interpret the star and sceptre from Num 24.17 as "king" and "messiah" (Tg. Onq.); as 
"strong king" and "anointed strong rod" (Tg. Ps.-J.); or as "king" and "redeemer and ruler" (TgNf. 1). 

•"Greek text taken from R. H. Charles, The Greek Versions of the Testaments of the Twelve 
Patriarchs (Oxford: Clarendon, 1908), 101. In his text notes, Charles attributes the bracketed phrase to 
Greek and Slavonic (a, (3, and S) mss, but not to A (the Armenian recension). Although Charles did 
not think the insertion of the phrase merits its rejection as a specifically Christian interpolation, this 
kind of textual issue is hotly contested in contemporary scholarship. For H. C. Kee's general overview 
of T. 12 Patr., including a discussion of Charles' text labeling, see the section in OTP1, 775-81; see 801 
for Kee's translation of T. Jud. 24. Among more recent works, see Robert Kugler, The Testaments of 
the Twelve Patriarchs (Sheffield: Sheffield Academic Press, 2001); also, M. de Jonge, Jewish 
Eschatology, Early Christian Christology, and the Testaments of the Twelve Patriarchs. Collected 
Essays ofMarinus de Jonge (Leiden: Brill, 1991); and idem., The Testaments of the Twelve Patriarchs. 
A Study of Their Text, Composition and Origin (2 n d ed.; Assen: Van Gorcum, 1975). 
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Gospels.50 It would be difficult to deny that the text in view (T. Jud. 24.1) has drawn 
significantly on Jewish traditional imagery. These words in T. Jud. 24.1 are also 
reminiscent of the blessings Jacob bestows on his sons, especially the mention of 
"sceptre" in Judah's blessing (Gen 49.10).51 

Not only may T. Jud. 24 combine Num 24.7 and 17, but the text may splice 

together allusions from Isaiah and Zechariah. The terminology of humility and 

righteousness (ev TTpaoTnTi ica! SucaioawT), T. Jud. 24.1) may recall Zech 9.9, which 

portrays the Davidic king riding into Jerusalem S L K C U O S Kai...TTpai3s. 5 2 T. Jud. 24.2 may 

evoke the pouring of the Spirit on the ideal king of Isa 11.1-5; T. Jud. 24. 4-6 

incorporates strands of BrawcA-language reflective of Isaiah, Jeremiah and Zechariah: 

5 0The combination of "star" and "man" in T. Jud 24 is not an isolated occurrence; Num 24 
L X X is an early witness, as are the targums and Qumran examples. My main point is to show that the 
star-man interpretation comes from a period early enough to have exerted some impact on Matthew's 
gospel. 

5 lThe connection between Num 24 and Gen 49.8-12 is well attested. The interpretive principle 
aigezerah shawah may account for the synoptic messianic reading of the two texts which mention a 
sceptre from Judah-Jacob, in the Genesis targum. Indeed, Mary Douglas has advanced the hypothesis 
that Numbers itself is a "Commentary on Genesis," which has the "special role in the Pentateuch ...to 
draw out the theme of prophecy fulfilled." See In The Wilderness: The Doctrine of Defilement in the 
Book of Numbers (JSOT Sup 158; Sheffield: Sheffield Academic Press, 1993), 98-101, where Douglas 
proposes, "As Numbers works forward from its beginning at Sinai to its ending in the Plains of Moab, 
it unfurls in reverse order the scroll of God's promises in Genesis. The beginning of Numbers starts 
with the end of Genesis and the ending of Numbers arrives by an inverted parallel at the beginning of 
Genesis...." She terms this a "synoptic reading of the book of Numbers." Douglas devotes an entire 
chapter of her book to the Balaam story, in part highlighting its relationship to Gen 49, 222-224, and 
by extension, to Zechariah, 224-25. Balaam's blessings either repeat God's promises to Abraham and 
Jacob or echo Jacob's blessings, making the change so as to combine the blessings on the two houses in 
the messianic prophecy to Judah (Gen 49.10; cf. Num 23.7). Douglas says this is not a "slip" on 
Balaam's part but is "one of his rhetorical turns," so that he never uses the word Israel in contrast with 
Judah. Zechariah, on the other hand, "prayed for a joint triumph to include both Judah and Joseph, but 
always distinguished them: whenever he said one name he followed with the name of the other...." 
Yet, while Zechariah kept "Judah and Joseph in balanced apposition" [see Zech 9.10, 10.6], the pah-
were for him "as complementary as bow and arrow" [Zech 9.13]. As Douglas says, 225, "Zechariah 
looked forward to the day when all the nations that came against Jerusalem 'would even go up from 
year to year to worship the King, the Lord of hosts, and to keep the feast of tabernacles' (Zech 14.16). 
All the nations! Numbers has enough to do to keep the door open for the twelve sons of Jacob." I am 
indebted to this scholar's observations, which enrich my understanding of the texts under consideration 

"The importance of Zech 9.9 for Jesus' entry into Jerusalem is covered in thesis section on 
Mt 21. The kingly figure in Zech 9.9 is humble (irpafis), as well as righteous (SIKCUOS), which 
distinguishes him from the righteous-Branch figure of Jeremiah. 
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OuTog 6 (3XaaT09 5 3 Oeou WJHCTTOI) . . . 

ToTe dvaXdu.iJjei aKfjirrpoi' PaaiXeLas uou 
Kal CITTO T % pC£r|S V\L&V yevr\oeTai 5 mfl\n\v, 
K a l e£ auTfjs pXaaTTjaei pap8os 8iKaiocrui/r|s ToXg eGveaiv 5 5 

Kplvca Kal awaa i 5 6 TTavras Toil? emKaXoupievous TOV Kupioi'. 

T. Jud. 24, therefore, fits the Branch, man and sceptre into its "mosaic of eschatological 

expectations based on Num 24:17" 5 7 and seems to fuse their characteristics together.58 

In Philo there is further evidence that the Balaam oracles and Zech 6.12 may 

have been read together. In the first instance, Philo clearly draws upon Num 24.7 twice: 

Num24.7LXX 
e£eXeixj€Tai dvOpcmrog 
CK TOO aircpuaTog airrou 
Kal KupieuaeL eQv&v TTOXXOJV 

Kal u|jaj&r|aeTai r| rury 
PaaiXeia airrou 
Kal au^Ti8r|CT€Tai f] paoiXeia 
aurou. 

Vita Mos 1.290 
e^eXeuaeTai. TTOTC avSptiiuog 

Kal CTTLKpaTT]CT€L TToXXdjV eGvdjv 

Praem 95 
e^eXeuaeTaL yap dî GpcoTro?... 

..Kal CTTpaTapxwv Kal TToXê ajv 
€0VT| tieydXa Kal TToXudvGpwrra 
XeipoiaeTaL.... 

Kal eTTipaivoixja r| TouSe 
PaaiXeta 

Ka9' €Ka.OTT)V f)|i€pav TTpos 
ul)09 dpGriaeTai. 

53T. Jud. 24 does not follow the L X X ('AVOTOXT)) of Jer 23.5 or Zech 3.8; 6.12; it utilizes 
another term for Branch, BXda-ros, which is equivalent to one variant in Zech 6.12 (pXdo"TT|u.a, d, ePp' 
= Symmachus, Origen's Heb). Gen 49.9 L X X also departs from the Hebrew, where Judah like a lion's 
whelp has "gone up from the prey" (CK pXaaToI>...dvePT}s). T. Jud. 24.6 (cKfjiTTpov) does not follow 
Gen 49.10 L X X (dpxcuv) in its choice of words for sceptre. 

54A has dvaaTrjaeTai (Charles, 102, Armenian text). 

"See Isa 11.10 L X X . 

56Zech 9.9 L X X also describes the king as acpCwv. See also note #52 above. 

"See Kee's note 24 a. in OTP 1, 801. Kee also draws the allusions to Isa 11.2 and to the 
Branch texts of Jer 23.5; 33.15 and Zech 3.8; 6.12, but does not note the inclusion of the Num 24.7 
phraseology, or connections to Gen 49 or Zech 9.9. Lindars, NT Apologetic, 211, notes only the 
allusions to Ps. 45 and Zech. 9.9 in T. Jud.. 24.1-3. 

5 8The targums of Isa 4.2, 11.1, and Jer 23.5 and 33.15, and of Zech 3.8 and 6.12 have been 
compared; see note #42 above. William Horbury, Jewish Messianism and the Cult of Christ (London: 
SCM, 1998), 93, refers to the similarities of language and interpretation in the targums of Isa 11.1 
and Num 24.17, where "king...messiah" represent "shoot...branch" of Isaiah, and "star., .sceptre" of 
Numbers; the verb "there shall grow up" renders "shall grow" in Isaiah, "but is much freer as a 
translation of'shall rise' in Numbers." Horbury continues, "It seems likely that in the targumic 
tradition these verses from Isaiah and Numbers have been mutually influential, the Pentateuchal 
versions accepting "shall grow" from Isaiah, and Isaiah receiving the formulaic interpretation "king... 
messiah" from the Pentateuch." It might be interesting to ask whether any influence from Zech 6.12 
MT "shall branch out" or "shall rise" of L X X could be present in the targumic tradition here. In his 
notes on the Isaiah Targum, Bruce Chilton, The Isaiah Targum (Vol. 11 of The Aramaic Bible; ed. 
Kevin Cathcart, Michael Maher and Martin McNamara; Edinburgh: T & T Clark, 1987), 29, also 
draws the comparison between the "Branch" and king- messiah language and the just rule expected in 
Pss.Sol, especially Tg. Isa. 11.4 and Pss. Sol. 17.35. 
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These key passages are located in Philo's On the Life of Moses and the Exposition of 
the Law.59 In this connection, Philo first interprets the Balaam oracle of the "man who 
one day will come forth to rule over many nations" in terms of fiilfilling Moses' role as 
warrior-king of the Hebrew nation.60 In the second instance, in Philo's view, the 
eschatological war ought to be a peaceful ideological one, but if necessary, the man will 
conquer the nations militarily.61 Without using the word messiah anywhere, Philo has 
portrayed the character of the man in terms consistent with other messianic 
expectations, for instance, those found in Pss. Sol.17.62 

59 On the Life of Moses (Vita Mos I and II); Exposition of the Law (Op, Abr, Jos, Decal, Spec, 
Virt, Praerri). Philo uses parts of the Balak/Balaam cycle in several places; P. Borgen, " 'There Shall 
Come Forth a Man': Reflections on Messianic Ideas in Philo," in The Messiah (ed. James H. 
Charlesworth; Minneapolis: Fortress, 1992), 351 (note 12), lists ten other Philonic writings which 
contain Balaam material. Although he never cites Num 24.17, Philo does quote from Num 24.16 in 
Mut. 202, referring to Balaam as "hearing the oracles of God and knowing knowledge from the Most 
High." Borgen does not mention Zechariah in this article, however. 

6 0 E.g. , Moses is called "god and king" in Vita Mos 1.158, and "king," "lawgiver," "high 
priest," and "prophet" in Vita Mos 11.292. Borgen, 346, says that Philo "pictures a Hebrew emperor 
who will bring to its full realization the universal charge of Moses and the Hebrew nation," and that 
"the central role of the Jewish nation as the head (and ruler) of all nations is a fundamental element of 
Philo's eschatological hope." I think Borgen's reading of Philo's eschatology is more persuasive than 
that of Hecht, who tries to draw an analogy between Philo and modern Hasidism's substitution of 
personal mysticism for messianic redemption, viz. that Philo took popular messianic ideas and 
neutralized them into a spiritualized and thoroughly dehistoricized Messianic Era. See Richard D. 
Hecht, "Philo and Messiah," in Judaisms and Their Messiahs at the Turn of the Christian Era (eds. 
Jacob Neusner, William S. Green and Ernest Frerichs; Cambridge: Cambridge University Press, 1987), 
139-168, especially 159-163. 

61Borgen, ibid., 342, emphasizes, "Philo was an exegete whose aim was to interpret the Laws 
of Moses." In such a context, the "messianic prophecy about 'a man' thus is a natural and integral 
element in Philo's interpretation of the Law of Moses, but the central and basic idea is the 
eschatological role of the Jewish nation as being the head of all nations." Blessings will come to those 
who obey the Law; those who overcome the passions, and embrace virtue, arrive at the vision of God, 
and thus share Israel's character, will share in the final hymn of victory. By a different route, Robert 
Hayward, "Balaam's Prophecies as Interpreted by Philo and the Aramaic Targums of the Pentateuch," 
in New Heaven and New Earth: Prophecy and the Millenium (eds. P. J. Harland and C. T. R. Hayward; 
Leiden: Brill, 1999), 19-36, has arrived at a conclusion similary to Borgen's, that "Philo believed this 
last victory would come about through the 'man' of Balaam's prophecy." Hayward, 3 l(note 28), agrees 
with the position of this thesis, that Hecht's emphasis on internal transformation by the Logos (op. cit., 
162) does not comprise the whole story with regard to Philo's understanding of the Balaam oracles. 

6 2The remainder of Praem 95 mentions that God has sent, as reinforcement to the man, such 
attributes as are befitting; namely, dauntless courage of soul and all-powerful strength of body, which 
together will overcome the enemy. These characteristics bear a strong resemblance to Pss.Sol. 17.36-
40. 
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Although he never actually cites Numbers 24.17, Philo may have read the figures 

of the man in Numbers as a unity. In feet, a case can be made that Philo fused the 

oracles of Num 24.7 and 17 in order to reduce the total number of Balaam's oracles to 

three, which would have signified perfection and completion, and which would have 

suited his triadic view of Israel's history as past, present and future.63 Furthermore, in a 

manner similar to the Targumists, Philo seems to have read Balaam's blessing of Jacob 

and Israel in light of the Jacob-Israel blessings of Gen 49. The similar vocabulary and 

wording of the respective blessings, the references in both texts to the sceptre, and the 

use of lion imagery lend themselves to such an interpretive combination. Philo reveals 

his own intertextual reading of Numbers 24 and Genesis 49 by exchanging the verb 

eyetpo) in Gen 49.9 for dviorrini in his rendering of Num 24.9 in Vita Mos 1.291.64 

Gen 49.9 L X X 

aiaiuvo? Xeoira? Iou&r 
etc pXacrroO, lite uou, dvefiri? 
dvenreow eKoiun&ns 
ihg Xewv Kai ilys OKV\IVOS 

T I S eyeipei airrov; 

Judah is a lion's cub: from the 
shoot you have come up, my son; 
leaning back you have slept 
as a lion (and) as a cub; 

Num24.9LXX 

KcrraKXiGeis di^TravxjaTo 
u>S Xeuv Kal to? cncuu.i>os 

n s avacrrnaei airrov; 

Vita Mos L29\b 

dvaiTcuxjeTai KaTaKXivels' 
a>5 Xeaiv f\ oxuuvos Xeoiros, 
u.dXa KaTa4>povn.TiK<jis oeSiws 
ouSeva, 4>6pov T O I S dXXoug 
eveipyaauevos-

aOXios 69 av avrrov iTapaKii^aas 
eyetpn-

Having reclined, he rested Having reclined, he will rest 
as a lion (and) as a cub; as a lion or a lion's cub; 

"Hayward, op cit., 19-24. I am indebted to Hayward for pointing out Philo's "love of 
arithmology" as a rationale for his combined reading of the third and fourth Balaam oracles. Three 
is a perfect number; the triad is complete, "having beginning, middle, and end, which are equal" 
(Qu. Gen. II.5, cf. Leg. All. 1.3; Qu. Gen. III.3). Hayward, 20, also refers to places in Vita Mos where 
"Philo refers the oracles to Israel's beginnings in the past..., her present status as divinely blessed..., 
and her future victorious destiny....Signifying completeness, the number three used to formulate 
Balaam's oracles invites the reader to regard the seer's words as a full expression of Israel's 
significance." 

T h e conclusions of Hayward, ibid., 24, with regard to this comparison confirm my own 
work on these texts. He writes, "It seems likely that L X X had already established a lexical connection 
between the fourth Balaam oracle and Jacob's blessing of Judah, which later interpreters might 
exploit." If this is so, then it is a small matter to read the oracles in Num 24 in combination: the man 
of 24.7 is the same figure as the man in 24.17. It is interesting that Hayward arrives at a conclusion 
based on the L X X that is similar to the one Mary Douglas drew based on the MT (see note #51 above). 
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very contemptuous, fearing nothing, 
creating fear in others; 

who will rouse him? who will raise him? wretched whoever would rouse and 
disturb him. 

Although the Septuagint never credits Balaam with the status of 7Tpo4>r)Tr|s, 

Philo says that his first oracle was spoken by one as possessed by the prophetic spirit 

(iTpo(t)r|TLKoO TTveuiicrrog, Vita Mos 1.277), that he spoke prophetic words (e£eXdXei 

-nrpô riTeuwv, Vita Mos I. 283), and that he spoke evQovs (Vita Mos I.277,288).65 

Moreover, in his version of the introduction to Balaam's final oracle, Philo reworked 

Balaam's self-description as the man who truly sees (6 dvOpwTro? 6 dXnGivws' opwv, 

Num 24.3, 15) into the man who in sleep saw a clear presentation of God with the 

unsleeping eyes of the soul ( O O T L ? KaO' virvov evotpyfj fyavraoiav et&e Qeov rolg 

TT\S ̂ uxfl? dKOL(ir)TOL? oii^aaii^Vita Mos 1.289). In recognition that Philo invested 

the names of biblical characters with great symbolic meaning, Hayward argues that Philo 

has made this text emphasize Balaam's sight of God, to the exclusion of other ways of 

knowing. The result of casting the Gentile prophet as one who saw God clearly is 

Philo's identification of Balaam with Jacob, who was renamed Israel, the one who sees 

God.66 

Momentarily leaving to one side Philo's interpretation of the man in Numbers 24 

as the one who will gain mastery over many nations (Vita Mos 1.290) and who will 

"See Hayward, ibid, 20. Yet, with the exception of his treatment of the Balaam oracles as 
divinely-inspired and Balaam as evOous (Vita Mos I.288ff, cf. Proem 95), Philo regards Balaam as a 
villain; for example, see Conf 159, Quod Dew 183, Migr 113, Mut 202. Philo even refers to Balaam as 
a udyos in Vita Mos 1.276. See discussion of Conf62-64 and its context and comparisons with the 
Magi below. 

^Hayward, ibid., 20-22 (note 8), on Philo's etymologies of Hebrew names. [ See note #11 
above on Mt 1.18-25, for Philo's etymology of Joshua.] If Hayward is correct, and I find his arguments 
persuasive, the interpretive link between the prophecies of Gen 49 and Num 24 is strengthened. 
Hayward contends that Philo's knowledge of early targumic traditions about "hidden mysteries," which 
were taken from Jacob-Israel and which were "revealed" to Balaam, is behind Philo's understanding of 
the biblical text. Balaam is thereby elevated to the position of prophesying in persona Israel; his 
oracles are "prophecy of the highest order... presented as three oracles, thereby signifying its 
completeness and perfection as it speaks of Israel's past, present, and future." 
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subdue great and populous nations (Praem 95), it may be instructive to turn to Philo's 

representation of the man in Zech 6.12 LXX; this topic appears in De Confusione 

Linguarum. Zechariah 6.12 is taken up by Philo in the immediate context of his 

exegesis of Genesis 11.2 L X X , the larger context of which is bounded by references to 

the Numbers stories (chapters 23-25, 31). In Conf 60, Philo states that those who 

conspired to commit wrongdoing (eir' d8iicr||iaaiv) set out from the East (duo 

dvaroXcov) and settled in the land of Shinar. These remarks set up Philo's discussion of 

the two kinds of rising in the soul, the better and the worse. An example of the better 

kind of rising is the Garden of Eden, where not plants but heavenly virtues were raised 

by God out of his own incorporeal light: 

Kal ecJwTeuaev 6 0e6s uapdoeiaov ev 'E&eu. KaTa dvaToXds, ov xepoaiuv 
4>irrd)v, dXX' oupaviwv dpe-rw, a ? e£ daa)(idTou T O U nap' eauni 4XOT6S 
aofieojovs eiaael yevnaojievas 6 (J)irroupy6g avereiXev. -Conf 61 

Immediately after this, Philo introduces a second reference to the better kind of rising: 

Zech 6.12 L X X Conf 62-63 

...Td8e Xeyei Kupios rfavTOKpdTwp f|Kouaa U.€VTOI Kal TWV Ivkouaews eTaipwv 
T I V O S dTTCxt>9ey£a|i€vou TOIOVOC Xoyiov 

'ISoli dvrio. 'AvaToXf) ovoua aurcjj. iSoi) dvQpamo? co ovoua dvaToXrr 

Kal urroKaTcaGey airrov dvaTeXet, KaivoTaTn ye Trpoapnais, edv ye TOV CK 
CTuiuaTos Kal 4*̂ X11? owecrrurra XeyeaGai 
vouiorjs- edv 8e TOV dauiu.aTov eKeivov, 
Qeias d8ia4>opouvTa CLKOVOS, 6p.oXoyn.o-e 1.5 
OTL ei£u0oXun"aTov ovoua eTre<|>r|U.LoQT| 
TO dvaToXfjs avno • TOUTOV p.ev yap 
TTpeaPirraTov uLov 6 TWV oXcov dveTeiXe Tra-rrip, 
ov eTepu)9i npuToyovov civou-aae, 
Kal 5 yevvr|9els p.evToi, uL|ioujjLevos T O ? TOU 
TTaTpo? 65ous, TTpog TrapaSeiynaTa apxenrrra 
€K6LVOU pXeTTWV €JJLOp4)OU TO €LoY|. 

Kal oi.Ko8o(iriaeL TOV OIKOV Kupiou. 6 7 

I have indeed heard of a certain one of Moses' 
companions who boldly pronounced an oracle 
such as this, "Behold a man whose name is 
'AVOTOXTI (Rising)" -- indeed a most remarkable 
designation, if you expect that he will consist of 
body and soul. If, however, you should suppose 
him to be an incorporeal image, a divine 

6 7For dvaToX^ and dvaTeXXw see note # 38 above. On the Messiah building the temple, see 
thesis section on Jesus and the Temple Charge . The underlined excerpt is for the sake of comparison 
between Philo and Zech 6.12 L X X . 

http://6p.oXoyn.o-e
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incorruptible image, then you will grant that the 
name promised to him, Rising ('AvctToXfi), is 
right on the mark. For the Father of all raised up 
this eldest son, whom he has named elsewhere, 
Firstborn (irpuToyovos). To be sure, the Begotten 
One (6 yewr|9eis) exactly copying the ways of his 
Father, looking at the visible model patterns, gave 
them shape. 

Philo's version of Zech 6.12a is virtually identical to L X X , with the exception 

that it reads &v0pamos in place of dvrjp: 

The Father of all raised up this eldest son, here named Rising, and elsewhere named Firstborn.6* 

As with the Septuagint, Philo also makes use of the cognates dvaToXr] - dvareXXw:69 

This passage in Conf62-64 is consistent with Philo's description of how the Logos 

works, by "bringing into creation the discrete elements of the sensible world by 

following the ideas" of the divine mind.70 

6 8The terms Philo uses here to describe the eldest son, as "Firstborn" and "Begotten One" 
evoke the question of resemblance to Zech 12.10 (They will weep and mourn over him as over an only 
child, or a firstborn), although L X X does not have TrpeaPuTaros, Trpurroyovos, or 6 yew/nOels. 
Instead it employs dyorrrrros and TrpurroTOKOs. See possible links of Zech 12.10 with Matthew 
elsewhere in this thesis (especially ch 6). 

^In its normal transitive use, dvaTeXXu is causative: to make or let spring up (as of a tree), or 
rise (sun, star), to bring forth or bring to light. The intransitive range of meanings includes "rise up, 
come to light, rise (as sun, moon or star), blaze forth, dawn," and, in a weakened form, "spring forth" 
(-irnyat). In the singular, 'AvcrroXfi usually means a rising, especially of the sun, moon, and stars. In 
the plural duo dvaToXaiv, the meaning is usually from the East, Kcrrd dvcrroXds is toward the sunrise. 
See BAGD 62; also see note # 38 above. 

Stendahl, School, 136, points out that in the L X X , dvaTeXXio in place of~["TI in Num 24.17 is 
hapax legomenon. See Hedwige Rouillard's discussion of this question in La Pericope de Balaam 
(Nombres 22-24): La Prose et les "Oracles", Etudes Bibliques (Nouvelle serie. N° 4; Paris: Librairie 
Lecoffre, J. Gabalda, 1985), 418-25, especially 425, on the translation of art. "II y a en effet deux sens 
principaux: a) s'avancer, fouler aux pieds, pi&iner; b) bander un arc. Les deux sens conviennent a 
drk kwkb. Si l'on choisit le roi, on retient le premier....Si Ton garde I'etoile, il faut preTerer le second 
sens.... car une &oile passe comme une fleche...." [ < o > removed, and italics substituted] Rouillard 
sees a relationship between the star-king imagery in Num 24.17 and Mt 2. See below. 

70See Hecht, "Philo and Messiah," 150. Before his comments on how the Logos works, he 
makes reference to Philo's quotation of Zechariah in Conf 62 and states, "Here, Philo clearly takes the 
messianic title of Zech 6:12, semah in the Masoretic text and anatole in the Septuagint (LXX) , as the 
Logos...." From my reading of Philo, it is not clear that he has the Hebrew text in mind; there is 
nothing here which suggests other than that Philo is using singular and plural forms of dvaToXf) in this 
exegesis. If Philo had access only to the Greek Bible, he would still have had enough to make a 
messianic connection with Jer 23.5 (and 33.15), and Zech 3.8. The Zech 6.12 L X X text alone could 
have given him the cognate word-play in Greek. 
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Immediately following his best example of rising, the man whom God named 
Rising, Philo introduces Balaam, of the worst kind of rising, whom Balak sent for drro 
avaroXtiv and who lived upos dvaToXais. Balaam is here described as someone who 
wished to curse one whom God praised (Conf64-65a). 

Toil Be xeipovo? dvaToXf|s eiSous w68eiy | ia T O XexOev em T O I I fiov\o\ievov 
T O V eTTaivouuevov urro Qeov KaTapdaaaGai- -rrpog yap dvaToXais eiadyeTai 
KaKelvos OLKCOV, a m v e s qutowuouaai Tdis TTpoTepais eiAximoTnTa Kal p.&xw 
-npos airrds exouaiv " C K MeaoTTOTapias'" yap $T\OI "ueTe-rrea^aTO u.e BaXaK, 
e£ opeoov OTTO dra-roXiov, Xeywv Seiipo dpaaai aoi bv \if\ dpdTai 6 0e6g." 7 1 

Of the worst kind of rising is the example in the figure about whom it was said that 
he wished to curse the one praised by God: for he, who bears the same name as those 
previously mentioned, was imported from and lived also at the risings, is most in 
opposition to them. For he said, "Balak sent for me from Mesopotamia, from the 
mountains of the East, saying, 'Come here and curse for me the one God does not curse.'" 

These are the only two personal examples of antithetical risings here: Philo appears to 

have set the man of Zech 6.12 and Balaam in opposition here as type and anti-type. 

Even though Philo does not make the connection explicit, the eschatological 

ruler of the nations from Num 24.7, who is the "incontestably messianic" man in 24.17, 

may be identified with the man named Rising, also a messianic figure. In this sense, J. 

de Savignac rightly contends that Philo's exposition of Zechariah 6.12 in De Confusione 

Linguarum 62-64 is an "assimilation of the Logos and Messiah."72 

7lNote that this citation concludes with a paraphrase of Num 23.7-8, the beginning of 
Balaam's first oracle. At least for his exegetical purposes here, Philo does not seem to distinguish 
between dv<iToXf| and duo dvaToXwv. Another place where Philo includes the term an' dva-roXwv in 
a reference to Balaam, is Vita Mos 1.276-278: Balak took Balaam to a place where he showed the camp 
of the Hebrews T<3 u.dytp. After Balaam ordered Balak to make sacrifices, he went to inquire of God, 
ande£u) 8e TTpoeXGwv evQovg airriica yiveTcu, TTPOC|>T|TIK:OU Trveuu.aT09 em<(x)LTf|aavTos, b -n&oav 
avrov rr\v evrexvov uavTiicr|v wrepopiov T % i|>uxfis ^Xaae- Qe\i\.s yap OVK r\v leparraTri 
KaTOKtoxxi auv8iaiTda9ai payiicnv oxxjucrreCav (as he went forward, immediately he became inspired, 
visited by a prophetic spirit, which drove away all of his mantic art: for it was not right that a possesion 
by the Holiest live together with a possession by mastery of the craft of a magos). In this context, Philo 
also has Balaam identify himself as having been called from Mesopotamia, an' dvaToXwv, but here 
Balaam says he is not able to curse whom God does not curse. This is a complex portrayal of the 
villanous man sometimes endued by God to utter the highest prophecies. Balaam as a udyo? d-n' 
dva-roAwv may be one contact between this kind of tradition and the Matthean Magi narrative. 

72See J. de Savignac, "Le Messianisme de Philon d'Alexandrie," NovT 4 (1960) 319-24. 
Savignac also states, 319, that "le Messie personnel n'est mentionne explicitement que par un seul texte 
philonien, dans le depraemiis (95)," by which he means the Num 24.7 citation. According to Savignac, 
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A comparison of Philo's citations of Num 24.7 (Vita Mos 1.290 and Praem 95) 
and Zechariah 6.12 (Conf62-63), assuming that Philo also knew Num 24.17, reveals 
that the key overlapping words are dv8puyrTos and dvaTeXXw: 

efeXeuo-eTca .... dvGpumos.... --Num 24.7; Vita Mos 1.290; Praem 95 

dvcrreXei acrrpov e£ 'Iaicop, Kal dvaanio-eTai. dvOpamos e£ 'IapaiiX.... -Num 24.17 L X X 

'I8ou dvrjp, 'AVOTOXT] ovopa airrqi, Kal....dvaTeXel.... —Zech 6.12 L X X 

ISou dvOpcoTros cp 6vop.a dvaToXfV..TouTov...6 SXwv dveTeiXe irairip.... --Conf 62, 64 

Since these divine promises of the coming messianic man73 had been preserved by 

Moses or "one of his companions" (Conf 62), Philo confidently expected their 

fulfillment.74 The only two biblical texts which Philo reads in a purportedly messianic 

way are Zech 6.12 and Num 24.7 (and by extension, 24.17). Philo is certainly to be 

included with the Qumran scribes and other early exegetes of the scriptures, whose 

320-321, Philo understands the man from Num 24.17 to be none other than the man of 24.7, yet the 
second dvOpwrros is "easily assimilated to dva-roXii (un aurore)." Savignac supports his view that Philo 
found it easy to make the leap from the star rising to the man rising, with a citation (from De Opificio 
Mundi 31) that the Logos has been named "Supercelestial Star." With reference to Philo's application 
of Zech 6.12 to the Logos, Savignac writes, "Le texte biblique ici applique par Philon au Logos est si 
manifestement messianique...que Philon n'a pas pu ne pa se rendre compte que par l'application qu'il 
en faisait au Logos, il identifiait le Logos et le Messie....Ainsi, non seulement l'application au Logos 
du texte messianique de Zacharie (vi 12) etablit Passimilation philonienne du Logos et du Messie, mais 
le seul texte ou Philon traite d'un Messie personnel, loin d'exclure cette assimilation, parait plutot la 
supposer; c'est elle qui, semble-t-il, nous en livre le sens. On notera en outre que la designation du 
Messie par le terme 'homme' devait etre s&luisante pour Philon car, dans le meme traite" que celui ou 
il y fait allusion, il soutient que la perfection consiste a devenir 'homme' (cf. depraemiis, 13, 14...et 
quod deter. 22-24...)" Although Savignac's article looks at Philo's messianism from a different vantage 
point, it is most interesting that the conclusions about Num 24.7,17 and Zech 6.12 confirm this present 
study. 

"The fact that Philo did look for a human figure, the man, in his Numbers 24 exposition, 
prevents his interpreters from assuming that the man in Zech 6 is "completely spiritualized;" see 
Savignac, ibid, 320. Pace Hecht. 

74Borgen, "There shall come forth a man," 352-53, makes this point, drawing upon Vita Mos 
1.290-91; 11.288. "God's leadership of the Hebrew army in the Exodus of the past is the guarantee for 
the people's military success in the future encounter with many nations. This line of reasoning is in 
accordance with Moses' words at the time of his death..., 'Then, indeed, we find him [Moses] possessed 
by the spirit, no longer uttering general truths to the whole nation but prophesying to each tribe in 
particular the things which were to be and hereafter must come to pass. Some of these have already 
taken place, others are still looked for, since confidence in the future is assured by fulfilment in the 
past.'" Borgen, 353 (note 17), also refers to Virt 77, and to Josephus, who reasons similarly in 
Ant 4.125, "And from these prophecies having received the fulfillment which he predicted one may 
infer what the future also has in store;"( cf. Ant 10.210). 
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messianic exegesis merged the figures in Numbers 24 and Zechariah 6.12.75 

In sum, a combined messianic reading of the man from the Balaam oracles in 

Num 24.7, 17 and the man from Zech 6.12 has been demonstrated as early as the first 

century. Zech 6.12 is therefore an inextricable component of the Branch-'Avaro\r\-

man-star-sceptre complex of messianic terminology around the turn of the common era. 

It is thus possible that Matthew could have encountered some form of this conflated 

messianic figure — the man of Num 24 and Zech 6.12 — in his traditional material. 

Whether consciously or unconsciously, the First Gospel has built on this combined 

messianic imagery in its Infancy Narrative. 

Matthew 2.3-6 

Certain features derived from reading Num 24.7, 17 in light of Zech 6.12 may 

help to understand how Matthew has constructed the magi narrative; for example, the 

lidyoi dTTO dvaToXwv (2.1) who came looking for a king whose star they had seen ev 

Tfj dvaToXfj (2.2) reflects the exegetical processes already in place in the first century.76 

The presence of gentile seers who interpret correctly the prophetic sign of the newborn 

king of the Jews bears some similarity with the gentile magus who was possessed by the 

divine spirit to utter the star-prophecy of this king. 

The magus Balaam came from the East, speaking words that frustrated King Balak in his 
effort to destroy his enemy; the Magi, who also came also from the East, frustrated King Herod 
in his effort to destroy his enemy.77 At the end of the story, Matthew 2.12 reports that the 

"See above on the Branch and Num 24.7, 17. Philo's messianism is situated on the trajectory 
that leads in one direction to the Targums and in another to the early Church Fathers, via the Gospels. 

76Extrapolating back from the fathers, who delighted to apply '16oi; avf\p, 'AvaToXfi ovoua 
airry to the Incarnation, Barnabas Lindars, NT Apologetic, 70, says that it is "possible that Matthew 
alluded to this in Matt. 2.2, TOV dcrrepa ev TTI dvaToXf], besides the principal reference to Num. 
24.17." Although Lindars does not develop the point, his reading of the wider text in Zech 6 leads him 
to see other links in Matthew, which would help strengthen the point made here. 

77See Brown, Birth, 193-95; in summary, he writes, "Thus, beside similarities between the 
magus Balaam and the Matthean magi in title, origin, and role, we have the similarity whereby Balaam 
foretold that a star symbolizing the Messiah would rise (LXX) and Matthew's magi saw the star 
symbolizing the Messiah (2:4) at its rising." Davies & Allison 1,230-236, however, are uncertain 
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magi, having been warned in a dream not to return to Herod, left for their region by another 
route. Num 24.25 concludes the Balaam episode with his departure for his own place.7 8 

The tradition that the arrival of the Messiah ("king of the Jews," Mt 2.2-4) 

might be heralded by his rising star is implicit in Matthew's narrative world: in 

Jerusalem the priestly hierarchy, the scribes, and even Herod, know this much. The 

messianic discussion provoked by the magi's account of the star proceeds without 

further explanation,79 including the interpretive leap Herod makes (from "newborn king 

of the Jews") when he asks where the Messiah is to be born: 

Tov 6e 'InaoO yewnGevro? ev BnQXeeu. TT)? 'louSata? ev f |uipais 'Hpxp&ou 
T O U PaaiXea)?, L8ou pvdyoi duo dvaToXtov Trapeyevovro elg 'Iepoa6Xuu.a 
Xeyovres" TTOV e a n v 6 TeyBelc paaiXevc TGSV 'Iou8aLQ)v: eI8ou,ev yap 
atrroti T O V dorepa ev TT) dvaToXfj Kal fiXBopev rrpoaKuvfjaai avr&. 
aKouaas 8e 6 PaaiXeus UpcoSns eTapdx&n Kal Traaa 'IepocroXupia \ier' aurot), 
Kal cruvayaywv Tfdvra? robs dpxiepeis Kal ypapuaTei? T O U Xaoti €Truv0dveTO 
Trap' airrfajv trot) 6 X P I O T O ? yewdTai . --Mt 2.1-4 

In Matthew's narrative, it does not matter whether Herod is genuinely ignorant of this 

whether to interpret ev TTJ dvcrroXrj messianically; they appear not to perceive the connection between 
Zech 6.12 and the Matthean infancy narrative. 

7 8The overlap is perceived more in the sense of a conclusion than of verbal correspondence. 

TOSuch an interpretive stance, in which the star-sceptre-man became identified with the 
Branch-Kvaxo\\\-man, the expected king-messiah, was already evident in some Jewish traditions, and 
its association continued into the Targums and in at least one Rabbinic circle was applied to a named 
individual, Bar Kochba. Gilles Dorival, La Bible D'Alexandrie: Les Nombres (Paris: Les Editions du 
Cerf, 1994), 452, recognizes that Mt 2 holds, in common with early Jewish writers, Rabbis, and Church 
Fathers, the interpretation of the star-symbolism for Davidic royalty and the scepter for the messianic 
era. Of Num 24.17, he writes with respect to Mt 2.2 and Rev 22.16, that the word for star was 
exchanged and that the verb "to rise" became the substantive "rising" in the magi-Herod text: L'astre 
[dcrrpov] devient une &oile [dornp] dans les deux textes; le verbe se lever [dvaTeXXeiv] est transform^ 
dans le substantif levant [dvaToXri] chez Mt, ou les mages demandent a Herode oil se trouve le roi des 
Juife qui vient de naitre: nous avons vu son etoile au levant; Ap atteste une autre transformation: Jesus 
s'applique a lui-meme le titre d'&oile brillante du matin." [ « » quotation marks omitted.] Dorival 
then discusses the Church Fathers' citations and discussion of Num 24.17. Taking a somewhat 
different approach, Rouillard, La Pericope de Balaam, 419-25, examines the only two MT passages 
which contain kwkb in the singular (Num 24.17; Am 5.26) [without mention of CD] and compares 
them with royal imagery in Isa 14.12, Ezek 32.7, Gen 49, Ps 2.7, and others. Rouillard, 423, with 
reference to Mt 2.2, writes that, from a strictly literary point of view, the text has a double sense, the 
homiletical perspective nothwithstanding: it is at the same time a reference to an astronomical event 
and a royal metaphor, hence the mention of king of the Jews. Rouillard's concern whether this was a 
sign or reality [kwkb et sbt: le signe ou la realitel] for Balaam and/or the Magi is outside the scope of 
this thesis. Nolan, Royal Son, 74, however, is right to say in his discussion of the same question, "The 
fact that Jewish tradition associates the star with the person of the Messiah of David, and not with any 
heavenly phenomenon, does not exclude an implicit reference of Matthew 2 to Numbers 24:17. From 
the standpoint of its literary antecedents, the basic meaning of the star is that King Messiah has come 
on the scene." 



46 

tradition about the messiah's birthplace— what is crucial is that the biblical experts 

advance Bethlehem, David's city, as the Messiah's expected birthplace; this is certified 

by a mixed citation from Micah 5.1,3 L X X and 2 Sam 5.2 L X X . 8 0 

oi 6e eiTrav airrtp • kv BnGXeeu rf\g 'IouSaias • yap •yeypaTrrai 8id T O U -npo<}>f|TOti • 
m i oil Bn8Xeeu. yfj 'IouSa, oii&auws eXaxiarri el ev TOIS fiyeaoo-LV 'lovda • 
eK gov yap eEeXeuqeTca Tryouu.eyog. bong TTOLU.ave'i TOV Xaov \LOV T O V 'laparjX. 

-Mt 2.5-6 

Kal ail BnQXeeu. O I K O S T O U E<t>pa9a, oXiyoaTO? et -rot> etvai ev x i ^ l a a i y louSa' 
eK aov \ioi egeXeuaeTai T O U etvai e l? dpxovTa ev T<5 IapanX,... 
Kal aTT|aeTai Kal 6\peTaL Kal TroiuaveX T O TTOLUVLOV' auToO ei> laxui Kuplou... 

-Mic5.1,3 L X X 

...2i> TTotu.aî eig rbv Xaov uou T O V lapanX. Kal cru eaei e l? r\yov\ievov 

em T O V IapanX. - 2 Sam 5.2 L X X 

Matthew's strategic use of this citation-within-a-citation of messianic prophecy 

reminds the reader of the "Son of David" imagery in Mt 1 and adduces more strongly 

that Jesus is indeed the Son of David, the royal Messiah, the legitimate "king of the 

Jews." The reference to shepherding in the quotation is very important; even though no 

specific content of how Jesus is to be the shepherd-king is given here, the imagery 

reappears throughout the rest of the Gospel (Mt 9.36; 26.31; 26.14-16; 27.3-10; see 

below). However, there may be some motifs from Mt 1 that are recovered by the 

announcement that one of the Davidic Messiah's functions is to shepherd his people. 

Matthew stresses the importance of Jesus' name, for it is he who "will save his people 

from their sins."81 Zech 9.16, which has previously figured in this study (see page 29f.) 

"'Detailed study of this mixed citation is outside the scope of this thesis; underlined excerpts in 
Mt 2.1-6; Mic 5.1, 3; 2 Sam 5.2 L X X highlight the expectations of a Davidic shepherd figure. See 
excursus on Jesus as Shepherd (ch 9). 

81See David R. Bauer, "The Kingship of Jesus in the Matthean Infancy Narrative: A Literary 
Analysis," CBQ 57 (1995) 306-23. Bauer, 311-12, proposes that the shepherding reference in Mt 2.6 
points back to 1.18-25 and illuminates one of Jesus' shepherding functions as "saving his people from 
sin." The means by which Jesus accomplishes this is by his death, "precisely in his role as 'shepherd' 
(TToiu€i>a, 26:31)." Bauer's article also looks at Jesus as a humble king; although his focus here is on 
Jesus as "the child," one is reminded by this terminology that Jesus is also portrayed as the humble 
Davidic king when he enters Jerusalem, deliberately enacting the prophecy of Zech 9.9; see below on 
Mt 21.5/Zech 9.9 (ch 3). Bauer does not discuss the quotation of Zech 13.7 in Mt 26.31. See Passion 
Narrative section of this thesis (especially chs 7-8) and the excursus on Jesus as Shepherd (ch 9). 
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may exert some influence on the composition of Matthew's narrative; this seems 
especially to pertain to Mt 1.21 and 2.6 when read together. Zech 9.16 may refer to 
the eschatological day, when the Lord will save his people, who are "like sheep" (Kai 
awaei amovs Kupios1 6 Beds avrQv ev TT) rjaepa eKeiyrj, OJ? Trpofiara Xabv 
amov....). There is no conceptual break between this and the citation of Mt 2.6, where 
the Davidic Messiah will shepherd God's people. In Matthew's narrative section on 
Jesus' Galilean ministry, Jesus is reported to have had compassion for the crowds, 
"for they were harassed and helpless, like sheep without a shepherd" (Mt 9.36; cf. 
Zech 10.2).82 

Matthew 2.23 

At the close of the Infancy Narrative, Joseph and Mary take the child Jesus to live in 

Nazareth.83 According to Matthew, the Messiah is to be identified as Na£topciios: 

Kai eXGwv KaTwicnaev e l? TTOXIV \eyo\ievr\v Na£apeT- 6TTW5 TTXripioOf) 
T O pr|0ev 8L& TCOV Trpo(}>T|Tcov OTL Na^wpdlog KXr)9f|aeTai. —Mt2.23 

And he went and settled in a city called Nazareth, that the word through the prophets 
might be fulfilled, "He will be called a Nazarene." 

This text is widely acknowledged to be some sort of word-play involving Jesus' 

hometown of Nazareth. Nazareth, variously spelled Na£apd, Na£apeT, and Na£ape0, 

does not appear in the OT; it is mentioned only in the Gospels and Acts. Jesus is 

identified as the one from Nazareth (6 diTO Na£ape0, or diro Na£apeT) in Mt 21.11.84 

The significance of Nazareth/Nazarene in Matthew 2.23 must go beyond mere 

8 2 In the thesis section below on Jesus' Galilean ministry, the case is presented that the "sheep 
without a shepherd" reference in Mt 9.36 is most directly influenced by Zech 10.2 M T / L X X . The Infancy 
Narrative introduces the imagery from which later motifs are derived and expanded. 

83Stendahl, "Quis et Unde," 73-75, contends that "Matthew 2 is dominated by geographical 
names;" the use of these place names "draws on the similar motif in Exodus." Yet in all the travels 
from Bethlehem, to Egypt, back to Israel, bypassing Judea, on to Nazareth in Galilee, the major focus is 
"the apologetic tension between 'Bethlehem as expected' and 'Nazareth as revealed.'" 

MAlso in Mk 1.9, Jn 1.45, and Acts 10.38. Mark and Luke refer to Jesus as Na£apriv6s; 
Luke, John and Acts also employ Na£a>paios, but neither appears in the L X X . 

file:///eyo/ievr/v
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geography. Scholars generally interpret it either (1) as a reference to Jesus as one set 
apart to God as a Nazirite (TT] ), or (2) as a reference to the messianic imagery of the 
Davidic Branch, Nezer (n^D).85 

On the one hand, from the biblical texts themselves, there are no compelling 

reasons to adopt a "Nazirite" interpretation. First, nowhere in the L X X is Nazirite 

rendered NaCwpottos. Second, the Nazirite interpretation simply does not fit the 

Matthean Infancy narrative in its own context, nor is it supported by the picture of Jesus 

elsewhere in Matthew, especially 11.18-19: 

f|X0ev ydp 'Iojdwri? [ir\re eaQtwv u,r|Te mwjv, KCU Xeyouaiv 8ai,u.6nov exeL-
fjXQev 6 D L 0 5 TOO diX)pojTrou eaGCwy Kal mvu>v, Kal Xeyouaiv L8ou dvOpojTTO? 
())dyo5 Kal olvoTTOTTig, TeXoovw <j>tXos Kal dp.apTG)Xu>v. 

For John came neither eating nor drinking, and they say, "He has a demon." 
The Son of Man came (both) eating and drinking, and they say, "Look, a glutton and 
drunkard, a friend of tax collectors and sinners." 

On the other hand, Davidic Branch-Avar o\r\ connections, which complement 

the Davidic messianic themes prominent in Matthew's first chapter, have also been 

discerned in Matthew's second chapter. Furthermore, theprophetic plurality of Isaiah, 

Jeremiah and Zechariah, from which the unified concept of " I S ] and I 1 Q S as 

interchangeable Messianic Branch terms, may also account for the unusual fulfillment 

formula in Mt 2.23, in which the indirect speech citation, on NaCeopdios KXr|0fjaeTai, 

fulfills T O pr|9ev 8id TGJV TTpo4)r|T(ov.86 The prevalence of Davidic imagery, and the 

85Among those who find the primary sense of Matthew's biblical allusion to refer to Jesus' 
being set apart from birth as a holy one or Nazirite, are Brown, Birth, 207-13, 218-19, 223-24; Davies 
& Allison I, 275-81; and see James A. Sanders, "Nazoraios in Matthew 2:23," in The Gospels and the 
Scriptures of Israel (ed. Craig A. Evans and Richard Stegner; Sheffield: Sheffield Academic Press, 
1994), 116-28. Those who give priority to the Branch of Isaiah 11.1, alone or in combination with the 
other messianic Branch texts, include Luz, Matthew 1-7, 148-50; Lindars, NT Apologetic, 194-96; he 
also proposes Isa 49.6 in combination with Is 11.1; Stendahl, School, 103-4, Gundry, Matthew, 39-40, 
and Use, 97-104; and Hagner I, Matthew, 39-42; and Pesch, op. cit. Note that W. F. Albright and C. S 
Mann, Matthew (AB; Garden City: Doubleday, 1971), 20-22, suggest Jer 31.6. 

^So also Pesch, op. cit., 174-75. He writes, on 176, "The prophets have announced that Jesus 
of Nazareth, the messiah, the messianic shoot, will be called a Nazorean." 
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lack of convincing Nazirite material, confirms that the Nazareth-NaCwpcaos wordplay 
in Mt 2.23 must refer to Jesus as the Davidic Branch, the ~fi£] who came from Nazareth 

In sum, the primacy of the Davidic framework of Matthew's Infancy narrative 

may be supported in deep structural layers in part by themes only found together in 

Zechariah. This hypothesis has been strengthened by a close study of the three 

messianic appellations found in Mt 1.21, 23, and 2.23. The three texts are found to 

be related to each other in mutually-reinforcing ways. 

Matthew places the first two calling texts (1.21, 23) in close proximity: 

...Kai KaXeaei? T O ovoua carroO 'InaoOv...Kai KaXeaoucnv T O ovona carrot) 

'Eji^avouriX.... His innovative combination of Jesus as savior from sin and as 

Emmanuel cannot have derived from a reading of Isaiah alone. A promising source 

for such a double reading has been proposed in Zechariah 8, where God's promises 

to be with his people and to save them are intertwined.87 

The royal Davidic messianic titles from Isaiah 7-11, notably Immanuel and 

~C£3, the shoot from the stump of Jesse,™ permit a connection to be made between 

the messianic appellations Emmanuel (KaXeaowtv T O 6vo|ia auToO 'Ep.|xawuf|X, 

Mt 1.23) and Nazarene (NaCwpcuog KXnGriaeTcu, Mt 2.23). Expecially in the 

plurality of the prophetic fulfillment here, and because the "1X3 - UU$ -'AvctToXrj 

connection has proved to be so influential in Matthew 2.1-6, Zechariah 6.12 can be 

adduced as further support for the same Branch*9 terminology reappearing in 

8 7We have also seen God's promise to save his people who are like sheep in Zech 9.16, which 
may have an impact on two Infancy Narrative texts which are not usually linked — Mt 1.21 and 2.6. 
In this respect Zech 9.16 can only technically be related to one of the "he shall be called" themes in 
Matthew, i.e., Jesus (who saves his people). 

""See the discussion above, pages 5 f f, where Talmon's work is applied to M t l .21. 

8 9Isa 11.1-10; Jer 23.5; Zech 3.8, 6.12. 



Mt 2.23. 9 0 This analysis of "Jesus, Emmanuel andNazarene" in Matthew 1-2, 

therefore, establishes the possibility that Matthew's Davidic Christology in the 

Infancy Narrative is informed and animated in part by Zechariah 6.12, Zechariah 8, and 

Zechariah 9.16. 

90Pesch, op. cit., 175, writes, "In any case, Matthew 1-2 remembers Jesus as the 'shoot' when 
he is named for the third time (Jesus, Emmanuel, Nazorean). This ties together the textual unit, 
beginning with the genealogy, in such a way that the questions 'who?' and 'from where?' truly seem 
fitting." Pesch mentions no Zechariah connections in his article. He derives the entire Infancy 
Narrative from Matthew's community's reflections on its origins, which would be extrapolated back 
into Jesus' own origins. 
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CHAPTER TWO 
Jesus' Ministry in Galilee 

The Healing Shepherd 
[Matthew 9.36/Zechariah 10.2] 

According to Matthew 9.36 (RSV), when Jesus saw the crowds, "he had compassion 

on them, because they were harassed and helpless, like sheep without a shepherd." The 

discussion that follows will investigate the possible influence of Zechariah 10.2 f fupon 

Matthew 9.36 and, more broadly, upon the structure and content of Matthew 9.36-11.6.1 

In the Matthean context, 9.36 is located in a transitional passage which forms a 

narrative bridge between Jesus' ministry and the mission of the twelve (Mt 10). Mt 9.35 

summarizes Jesus' Galilean ministry of teaching and preaching and healing.2 Verses 37-38 

present the need for additional workers on behalf of the Lord of the harvest. In 10.5-8, 

Jesus charges the twelve to minister to the "lost sheep of the house of Israel," to preach and 

to heal in the same ways he has done. In order to trace the possible Zechariah influence 

upon Matthew's use of the "sheep without a shepherd" imagery, it is necessary first to look 

at Mark's use of the expression in some detail, and to suggest reasons why Matthew puts it 

into a different setting. 

A source-critical comparison suggests that Mt 9.36 has its origin in Mk 6.34, where 

the reference to "sheep without a shepherd" occurs in the context of the feeding of the five 

'There are at least two reasons to read 9.36-11.6 as a section. The term "works of the Messiah" in 
11.2 recalls both the substance of Jesus' ministry between the two summary passages (4.23 and 9.35) and 
the commission of the twelve in chapter 10 to continue the same works. In 10.1 Jesus gives the twelve 
authority to heal (GepcmebeLV iraaav vooov ica! Trdaav iiaXaidav), a phrase repeated from 4.23 and 9.35. 
The call and instruction of "the twelve disciples" (10.1) and the completion of Jesus' instruction to "the 
twelve disciples" (11.1) create an inclusio. (See Davies & Allison I I , 150-53, 238-40.) A further reason to 
read Mt 9.36-11.6 in this way is the reappearance of John the baptizer in the narrative. The Galilean 
ministry of Jesus began after John had been arrested (4.12); and now (11.2) John is reported to have heard 
from prison about the "works of the Messiah." Other links within the text and the significance of 11.4-5 
are discussed below. 

2See Mt 4.23 for the same kind of summary statement at the beginning of Jesus' Galilean ministry. 
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thousand (Mk 6.30-44). I f this is the case, then Matthew has removed the expression from 
the Markan context and has placed it within a summary of Jesus' activity (9.35-36). The 
First Gospel does, however, retain part of Mark's expression, "and he had compassion on 
them," in its account of the feeding miracle (Mt 14.13-21), but whereas Mark highlights 
Jesus' teaching on that occasion (Mk 6.34), Matthew alters his source to emphasize Jesus' 
healing (Mt 14.14).3 In order to ascertain more precisely the use of tradition in Matthew, it 
is first necessary to consider the matter in relation to Mark. 

In Mark, the feeding in the "lonely place" (Mk 6.30-44) is located after the mission 

of the twelve (6.7-13) and the Baptist's death (6.14-29), just after the apostles return to 

Jesus and report the results of their work and teaching (6.30). Jesus invites them to retreat 

to a deserted place, but their hopes for rest are dashed when the people see where their 

boat is sailing and run ahead to meet them onshore. Scripture tradition is brought to the 

foreground of the story with Mark's description of the crowd as "sheep without a 

shepherd": 

el8ev T T O X W oxXov m l ecmXayx^LaGri en ' aixrovg, 
o n fjaav to? TrpofkiTa LIT) exovTa TTOLLieva ... . - M k 6.34 

[When Jesus disembarked,] "he saw a large crowd and he had compassion on them, 
because they were like sheep without a shepherd.... 

Precisely which scripture tradition Mark has adopted here is difficult to determine, 

for there are several passages in earlier biblical writings where "sheep without a shepherd" 

imagery occurs: Numbers 27.17, 1 Kings 22.17, 2 Chronicles 18.16, Judith 11.19, Ezekiel 

34.5 (cf. 34.8) and Zechariah 10.2.4 It is necessary to examine these texts in order to 

3The Greek texts of Mk 6.34 and Mt 14.14 wil l be studied in more detail below. 

"Among other texts which contain shepherd-sheep imagery, Jeremiah 23.1-6 and 50.6-7 [27.6LXX] 
wil l also figure below in the discussion of "lost sheep," "scattered sheep," and shepherd figures (both good 
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identify the most likely source(s) behind Mark's description of the crowds.5 

In Numbers 27.17, when Moses learns he will soon die, he asks God to provide a 

successor for him, to lead the people, so that "the congregation of the Lord will not be as 

sheep for whom there is not a shepherd": 

...Km OVK ecrrai f) auvaywyfi KupCou coae! TTpoPcrra, 

ol? OVK ecmv TTOiurjv. -Num 27.17 LXX 

In this setting, the new shepherd figure for the people of Israel becomes Joshua. 

In 1 Kings 22.17, Jehoshaphat and Ahab inquire of the prophets about going into 

battle. After many other prophets predict victory, Micaiah ben Imlah's vision prophesies 

doom: 

...ewpaica -navra TOV Iapar|X 8iecnTapiJ.evov ev T O X ? opeaiv 

d)S 7TOLU.VLOy, ( L OVK eoriv TTOI\XT\V.... - 1 Kgs 22.17 LXX 

I saw all Israel scattered on the mountains, as a flock for whom there is not a shepherd. 

The wording of Micaiah's vision in the 2 Chronicles account is similar: 

...etSoi' T O V Iapar|X 8ieaTTapp.evous ev T O X S 6peaii> 

0)5 TTpoPaTa ols OVK eoriv -noi\ir\v.... - 2 Chr 18.16 LXX 

I saw Israel scattered on the mountains, as sheep for whom there is not a shepherd. 

The shepherd figure is the king. The scattering of the people is a reflection of their lack of a 

master (lojpios) after the battle. 

The setting of Judith 11.19 is the tent of Holofemes, where Judith intends to deceive 

him and ultimately to destroy him. In this scene she says that God will grant him victory 

and bad), as wi l l Zechariah 11.4-17 and 13.7. See the excursus on Jesus as shepherd elsewhere in this 
thesis. 

sNot one of the OT texts is a perfect match for either the Matthean or Markan setting of the 
expression "sheep not having a shepherd." Although the Greek texts of Numbers, Chronicles and Judith 
agree almost verbatim in their wording of "sheep for whom there is not a shepherd," a close verbal 
agreement is not the only criterion to consider in situations of intertextual influence. The prophetic passages 
may suggest contexts better suited to these gospel readings. 
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over Jerusalem and that he will lead them as "sheep for whom there is not a shepherd"6: 

. . .Kai d £ e i ? airrous to? TrpopaTa, ots OVK eoixv I T O L L I T I V . . . . -Judith 11.19LXX 

The context of Ezekiel 34.5-8 is a prophecy against the shepherds 7 of Israel, the 

kings who are to blame for the exile and dispersion of the sheep: 

Kai diecrnapj] TO. TrpofkiTd \iov 8 id T O uf| e lva i TroiLieva? 
icai eyevrpf] el? KaTdppioLia Trdai T O I ? Onplois T O U aypov. -Ezek 34.5 L X X 

My sheep have been scattered because there are no shepherds, 
and they have become food for all the wild animals. 

Ztu eyu>, Xeyei Kupio? Kupio?, el uf |v d i m rov yevtoQai ra Trp63aTd 
\iov e lg Trpowufiv Kai yeveoQai ra Trp6|3aTd \LOV e ls KaTdppcoLia Trdai 
T O X ? Onploi? T O £ I Tre8Lou Trapd T O uf | e lva i TroLueva?.... --Ezek 34.8 L X X 

As I live, says the Lord (God), since my sheep have become fodder and 
(since) my sheep have become food for all the wild animals of 
the field, because there are no shepherds,... 

Zechariah 10.2 is the final O T biblical text where the motif of "sheep without a 

shepherd" appears. Because there is a significant difference between the Hebrew and Greek 

traditions of Zechariah 10.2b, both texts will be analyzed: 

n.Sh tBT ] « S n « p : ]D~^V ~Zech l0 .2bMT 

...therefore they wander like sheep; they are afflicted because of the lack of a shepherd} 

The Septuagint renders a different meaning for Zechariah 10.2b: 

8 id Toirro efnpftnaav ws TrpofiaTa Kai eKaKcjOnaav, 
8 I 6 T I O U K fji> taa ig . 9 -Zech 10.2b L X X 

"Does the shepherd refer to Israel's military (11.18) or religious leaders (11.11-15)? Judith's 
reference to Holofemes being seated in Jerusalem when she leads him there may signal a lack of Israel's 
own political leaders. 

7 Of all these texts, the two verses from Ezek 34 are the only ones with shepherd in the plural. 

8 In the Hebrew, the participle is used; hence a more accurate translation would be "...therefore they 
wander like sheep because of the absence of shepherding." So also the other texts under study. 

'According to Hatch and Redpath, words from the M T translated iaois (in L X X ) which most 
resemble run are n««n and nsro. In the words surrounding run in Zech 10.2 M T no letters are present 
which would suggest the possibility of a copyist's error. To date, I have not found any scholarly discussion 
of this matter. My conclusion is that the Masoretic and Septuagintal versions reflect different traditions or 
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...therefore they were driven as sheep and distressed because there was no healing. 
In both the Hebrew and Greek, the context of Zechariah 10.2 is the same: those leaders 
who are supposed to give spiritual guidance to the people of Israel have been speaking 
falsely.10 

It may be helpful at this point to review the texts mentioned above as possible 

sources for Mark's use of the figure "sheep without a shepherd" in his account of the 

feeding miracle. In every passage, those described as sheep are the people of Israel. In 

Numbers, the shepherd figure is Joshua, Moses' successor, who leads the people to the 

promised land. In the Kings-Chronicles story, the shepherd is the king of Israel, and the 

context is a military war. Judith's shepherd is a powerless leader; therefore, a foreigner will 

march into Jerusalem to lead the shepherdless sheep. Ezekiel's setting is the exile; the kings 

have been unfaithful shepherds. The spiritual leaders, according to Zechariah 10.2, have 

spoken falsely, and the people are disabled and wander like sheep. 

On the basis of their settings of pending military conflict and violence and because of 

the ironic nature of their predictions, the texts in Kings-Chronicles and Judith may be 

Vorlagen and that it is unlikely that laais reflects a scribal error. I f it can be established that Matthew may 
have had access to both Greek and Hebrew texts, then the issue of whether there may have been an earlier 
scribal error recedes. For some Greek text-critical issues, see further below. 

'"Raymond F. Person, Second Zechariah and the Deuteronomic School (JSOTSup 167; Sheffield: 
Sheffield Academic Press, 1993), 120, sees evidence of inner-biblical exegesis in Zech 10.1-2 and 
1 Kgs 22.13-23 in the juxtaposition of the themes of false prophecy and the "sheep without a shepherd" 
imagery. Whether or not Person's point is valid, it is not pertinent to the quest for Mark's and Matthew's 
source(s) of "sheep without a shepherd" in their respective gospels. The shepherd figure in 1 Kgs 22 is 
not a prophet, but in Zech 10.1-2 the shepherd figures are prophets or others who mislead the people 
(...ol udvTeis opdaeis i|j£u8€is, icai T O evtmvia ^€u8f) eXdXow...). However, the motif of "false 
prophecy" in Zech 10.2 (cf. 13.2-6) may have a bearing on Matthew's interest in the subject of false 
prophets who lead the people astray (Mt 7.15; 24.11,24; Lk 6.26 [cf. Mt 5.12]). The significance of the 
differences between the Greek and Hebrew texts of Zech 10.2 do figure prominently in the discussion of 
Matthew's possible allusion to this verse. 
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eliminated from further comparison with the Markan pastoral setting.11 In Numbers 27, the 

choice of Joshua to be the successor of Moses commends itself, particularly if Mark's 

intention is to focus on Jesus as leader in the feeding narrative. The fact that the scene is 

described as a "lonely place" also highlights the possibility that the wilderness context of 

Numbers is meant to be recalled.12 In the wider context of the Markan narrative, however, 

there are indicators that suggest Num 27.17 may not have been the most influential source. 

Although Zech 10.2 could have possibly been a formative tradition, on the grounds that 

Jesus was a true (rather than false) shepherd (cf. 10.2a), it lacks any reference to hunger or 

food that would have served to reinforce the theme of miraculous feeding in Mark 6.30-44. 

According to Mark 6.34, following the comparison of the people as "sheep without 

a shepherd," Jesus begins to teach the people many things. When the hour becomes late, 

the disciples come to Jesus and voice their concern that there is nothing to eat in that 

deserted place (6.35). Jesus' response is that the disciples are to give the people something 

to eat (6.37). The people's need for a shepherd (6.34) and their need for food (6.35) raises 

the question whether Mark might have found a similar connection in his sources. In this 

"Mk 6.30-44 concerns the need of the crowd for food: they need a shepherd who feeds his flock. 

I 2J. Duncan M . Derrett, The Making of Mark: The Scriptural Bases of the Earliest Gospel 
(Warwickshire: P. Drinkwater, 1985), 121-24, reads both Moses and Joshua typology into the background 
of Mark's sources. He connects Pss 103.27-28 and 144.15 LXX with God giving people food in due 
season...which they gather up. As to Num 27.17, Mark portrays Jesus as the final shepherd who wil l come 
at the End Time. Derrett also sees allusions to Is 55.1-3, where the people are to 'buy' without money [with 
reference to 200 denarii worth of bread in Mk 6.37]. Finally, he draws parallels from the Joshua story: 
when the provisions of manna stopped at the Jordan, the people collected the last manna and some quails 
and did some fishing\ The number 5000 he takes from Joshua 8.12. I do not think Derrett makes his case 
with his references to the book of Joshua. Sherman E. Johnson, A Commentary on the Gospel According to 
St. Mark (London: Adam & Charles Black, 1960), 122-24, refers to rabbinic beliefs that manna and other 
miraculous Exodus events would be repeated in the Coming Age. His point is well-taken that the form of 
this gospel story suggests the influence of the miracle feedings by Elijah (1 Kgs 17) and especially by Elisha 
(2 Kgs 4.42-44). However, likening the fish in the Markan narrative to the Messianic banquet, where the 
sea-monster Leviathan would be fed to the people [he reads this in Ps 4.14], is not persuasive. The miracle 
of the manna in the wilderness is certainly a possible association with this feeding miracle, but outside the 
Numbers citation above, it does not relate directly to the "sheep without a shepherd" imagery. 
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light, one may observe that Ezekiel 34 is entirely occupied with the metaphor of 

shepherding: with respect to their position, shepherds are to take good care of their flocks 

— to seek the lost, to strengthen the weak, and to feed the sheep.13 

Ezekiel 34.1-10 contrasts the bad shepherds, who feed themselves instead of feeding 

the sheep, with God, the shepherd who will gather, heal andfeed the flock (34.11-16). 

Lastly, the shepherd imagery in Ezek 34 is extended to the corning Davidic servant, who 

will shepherd the sheep (34.23-24). I f Mark's tradition relies upon one particular biblical 

passage as background for the "sheep without a shepherd" metaphor in his introduction to 

the first feeding miracle, then the combination of feeding and shepherding imagery in 

Ezekiel 34 is most suggestive. 

The Markan Jesus responds to the crowds as "sheep without a shepherd" and shows 

his compassion by teaching (and thenfeeding) them: 

K a l e£eX9a)v el8ev T T O X W O X X O V m l ecm\ayxvio&r\ ^ I T ' avrovs, on. f j a av 

a>S Trp6p\iTa \ir\ k\ovra i r o t u i v a , Kal n,p£aTo 8i8daK€iv avrobs iroXXd. ~ M k 6.34 

And disembarking he saw a large crowd and he was moved with compassion for them because 
they were like sheep without a shepherd, and he began to teach them many things. 1 4 

13Ps 23, Isa 40.11, and other shepherd motifs, may also echo in the Markan Feeding of the 5000. 
Note, however, that there are about twenty references to food, feeding, eating, and hunger in Ezek 34 LXX: 
BOOXCJ (34.2[bis], 3, 8[bis], 10, 13, 14[bis], 15, 16); KaTdBpa>p.a (34.5, 8, 10); veuio (34.18, 19); O T O U Q 

(34.10); KdTeaOCu) (34.3); Xijios (--diToXXuuevoi Xiuui. 34.29). Ezek 34 M T uses the verb r u n frequently, 
in Ezek 34 L X X Troip.cavu) appears only twice. 

MThe relationship Mark wishes to draw between Jesus' compassion for the crowd, as "sheep 
without a shepherd," and his teaching in this setting of a feeding miracle is not immediately apparent. 
Joachim Gnilka, Das Evangelium nach Markus, (Band 1, Mk 1-8,26. Benziger: Neukirchener Verlag, 
1978), 259, notes that the compassion of Jesus, which was motivated in M k 8.2 by the people's hunjer, 
compares with God's compassion in the OT. The general background of the references to the shepherd 
and the flock is manifold; he mentions Ezek 34.5; 1 Kgs 22.17; Zech 13.7; Num 27.17. Here Gnilka 
writes, "Da aber kein Zitat, sondern nur das verbreitete Bild vorliegt, bedeutet dies, daB Jesus der Hirt 
und dabei ist, das eschatologische Gottesvolk zu konstituieren. Nicht ist Jesus als zweiter Mose vorgestellt. 
Die markinische Bemerkung, daB er das Volk zu lehren beginnt, deutet an, worin vor allem seine 
Hirtentatigkeit zu sehen ist. Damit ist das folgende Wunder in ein bestimmtes Lichtjert lckt und das 
Wunder der Lehre untergeordnet und eingefilgt." Edwin K. Broadhead, Teaching with Authority: Miracles 
and Christology in the Gospel of Mark, (JSNTSup 74; Sheffield: Sheffield Academic Press, 1992), 118-19, 
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In contrast to Mark, the First Gospel appears to have split Mark's shepherding-

feeding metaphor apart: 

Kal e£eX0wv elSev T T O X U V O X X O I - Kal ko-n\ayjyioQr\ err' airrois 
Kal eQepaiievoev robs dppwaTous OLVT&V. - M t 14.14 

And disembarking he saw a large crowd and he was moved with compassion for them, 
and he healed their sick." 

In comparison, one observes that, beginning when Jesus disembarks, the wording in 

Mk 6.34 and in Mt 14.14 (Wi e£eA0tov el&ev T T O X W O X X O V tcai £o-n\ayxvioQr\ en' 

OLVTOVS) is virtually identical, the only difference being Matthew's use of auTois in place 

of auTotig. Matthew retains the term eaTrXotyx^aGri15 to describe Jesus' compassion for 

the crowds, although he reserves the expression "sheep without a shepherd" for use 

elsewhere. Unlike Mark 6.34, where Jesus' compassion for the crowd results in teaching 

and then feeding them, Matthew 14.14 associates the compassion of Jesus with healing 

the sick before he feeds the multitude. Matthew's redaction of Mark 6.34 f f completely 

removes the teaching emphasis and sets the scene firmly in a context of healing 

(cf. Mk 6.30, 34). 1 6 

agrees that Mark portrays Jesus' shepherding as teaching. "The presentation of the need is unusual...The 
crowd stands in the place usually occupied by a sick one, a demoniac or a threatened one. Nevertheless, it 
is they who stand in need, for Jesus is moved with compassion upon them." Because the reason for Jesus' 
compassion is not as evident for the crowd as for those who need healing or exorcism, the Markan narrative 
employs the OT imagery of sheep who need a shepherd. Jesus' response to the need of the crowd is 
narrated in an unexpected way — 'the miracle worker teaches.'' "By replacing the expected miracle activity 
with emphasis on Jesus' teaching, the import of the story becomes clear: it is the teaching of Jesus which 
properly satisfied the need of these shepherdless people. [Broadhead says that the "second-level need of the 
crowd is for food."] Thus the configuration of the unit around the teaching once again subsumes the 
miracles of Jesus within a crucial interpretive context: they are demonstrations of the power and mercy of 
Jesus the teacher." [emphasis added] 

l 5 In the NT, aTrXayxi-LCoaaL occurs only in the Synoptics (Mt 9.36, 14.14, 15.32, 18.27,20.34; 
Mk 1.41, 6.34, 8.2, 9.22; Lk 7.13, 10.33, 15.20). Outside the Lukan parables, the term describes Jesus, or 
occurs in an appeal to him for healing. 

l 6Mark 6.30 already sets the scene for teaching, when the apostles report to Jesus "all that they had 
done and taught (cf. Lk 9.10). " Luke 9 agrees with Mark by locating the feeding miracle immediately 
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When Matthew takes up the remaining words from Mark 6.34 (cm r\oav cos 
TTp6(3aTGt L I T ] €\ovra Troi|xeva) he transposes them to the completely different narrative 
setting; the correlation between Jesus' compassion and the image of the crowds as "sheep 
without a shepherd" is featured in a summary of Jesus' healing ministry (Mt 9.35-36). 
Matthew's use of the "sheep without a shepherd" imagery in juxtaposition with 
ov:\a.yxviCo\iai and healing in Mt 9.36, and his integration of anXayxviCoLtcu and 
healing in 14.14 warrants further study.17 

Matthew and Mark are the only gospels that report two of Jesus' feeding miracles 

(Mt 14.14; 15.32||Mk 6.34; 8.2). In his second account, when Jesus feeds four thousand 

people, Matthew speaks again of his compassion for the crowds (15.32; cf. 9.36; 14.14). 

In both Matthew and Mark, the word OTr\ayxviCo\iai is this time found on Jesus' lips with 

respect to the crowd's need for food: 

ZTrXayxviCoum em T O V O X X O V , O T L fi8r| f|Liepai Tpelg 
upoaLLevoualV | X O L K O L O U K exoixriv T L 4>dycoaiv. —Mt 15.32||Mk 8.2 

[Jesus said] I have compassion on the crowd, because they have been with 
me for three days and they do not have anything to eat. 

In contrast with his report on the first feeding miracle, Matthew follows Mark very closely 

in his account of the second feeding miracle; in fact, in this crucial verse, Matthew 15.32 

follows Mark 8.2 verbatim.18 This makes it all the more intriguing that Matthew alters the 

after the sending out of the twelve and the death of John; Matthew inserts chapters 11-13 between these two 
events but also locates the feeding immediately after John's death. Nowhere in Matthew do the disciples 
report on their mission, which is significant for the interpretation of Mt 10.23. The expression "sheep 
without a shepherd" appears nowhere in Luke or John, although both evangelists employ other pastoral 
imagery. 

"Such a study is outside the scope of this thesis; however, see reference below to Peter M . Head, 
note# 25. For a study on Matthew's tendency to emphasize Jesus' healing over the Markan Jesus' teaching, 
see the reference below to Kim Paffenroth's article in note #23. 

l 8The setting just before the feeding of the 4000 is already one of healing in Mt 15.29-31 
||Mk 7.31-37. 
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Feeding of the 5000 and relocates the focus on "sheep without a shepherd" to the context 

of Mt 9.36. 

In order to grasp the significance of the changes Matthew has made to the tradition, 

it is helpful to locate Mt 9.36 within its literary context. 

After the baptism of Jesus and John's arrest, Matthew's narrative focuses upon three things ~ 
Jesus' preaching (chapters 5-7), his healing ministry, and the call to discipleship (cf. 4.12-22). 
Before even one such incident is reported in the text, Matthew announces in a summary passage 
that Jesus "went about all Galilee, teaching in their synagogues and preaching the gospel of the 
kingdom and healing every disease and every infirmity among the people" (4.23-25). 

When reading through Matthew 8 and 9, one is impressed by the intensity of the 

narrative: the range and magnitude of the healings increase, the demands of discipleship are 

magnified, and the opposition to Jesus escalates. 

After the Sermon on the Mount, the crowds continue to follow Jesus (7.28-8.1). He heals a 
leper (8.2-4), a centurion's servant (8.5-13), and then Peter's mother-in-law (8.14-15). 
Following these healings, Matthew 8.16-17 provides a review of Jesus' ministry of exorcism 
and healing, interpreted here as a fulfillment of Isaiah 53.4." Matthew 8.18-22 intensifies 
the demands of discipleship; the next pericopes display Jesus' authority over the wind and 
sea (8.23-27), and even over the demons at Gadara (8.28-34). The healing of a paralytic 
engenders praise to God by the crowds, but some of the scribes call this act "blasphemy" (9.1 -8). 
Jesus' table fellowship with such disreputable people as tax collectors angers the Pharisees 
(9.9-13). In Mt 9.14-17 questions about fasting arise. Jesus next heals the woman with the 
hemorrhage and raises a girl who died (9.18-26) then he heals two blind men 2 0 (9.27-31). 
An exorcism provokes the Pharisees' accusation that Jesus cast out demons "by the prince of 
demons" (9.32-34). 

Toward the end of chapter 9, Matthew inserts the second summary of Jesus' activity in the 

gospel, "And Jesus went about all the cities and villages, teaching in their synagogues and 

preaching the good news of the kingdom and healing every disease and every infirmity'' 

(Mt 9.35). In this sustained portrayal of Jesus' healing ministry and the emphasis on 

discipleship, Matthew now introduces the reference to "sheep without a shepherd": 

l 9 A complete analysis of this fulfillment citation falls outside the scope of this thesis; however, with 
regard to Jesus as healer in the First Gospel, it is addressed briefly in note # 40 below. 

2 0After the Infancy Narrative (Mt 1.1, 20) this is the first occurrence of Son of David terminology. 
See note # 47 below. 
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'I8cbv Se TOVS oxXous eo-nXayxvioQr] Trepl axrrCiv, O T I fjaav eoKv\\ievoi2] 

Kal eppLLiLieTOi 2 2 waei rrpoPaTa \ir\ exovra TroiLieya. ~ M t 9.36 

Seeing the crowds, he was moved with compassion for them, for they were mangled 
and exposed, like sheep without a shepherd. 

Now it becomes apparent that Matthew did split the shepher-ding-feeding metaphor he 

found in Mark 6. When he tells the miraculous story of feeding five thousand people, Jesus' 

compassion is noted, but the context is no longer one of teaching. The Matthean Shepherd 

who has compassion for the "sheep without a shepherd," is not identified as such at the site 

of a miraculous feeding; rather, he is the synagogue teacher and preacher of the Gospel, 

who heals every disease and every infirmity (9.35-36). 

The change from Mark's stress on teaching to Matthew's emphasis on healing is 

not limited to the miracle of Jesus feeding the five thousand (Mt 14.14||Mk 6.34). Another 

example is found when Jesus leaves Galilee for the region of Judea;23 Mark writes: 

. . . K O U (WLLTropeuovTcu TrdXiv oxXoi Typos airrov, Kal ibs elwGei T T O X L V 

e8i8aaKev airrous. - M k 10.1b 

...and again crowds gathered to him, and again, as was his custom, he taught them. 

2 1 From O K U X X W , originally meaning flay, mangle. The monster Scylla (ZicuXXa) tore her prey to 
pieces. Metaphorically, the word came to mean trouble, annoy, vex. In the NT it occurs also at Mk 5.35, 
Lk 7.6, 8.49. It is not found in the LXX. 

2 2From piTTTGj, meaning thrown away or cast out; also used of newborns who were exposed. It can 
have neutral meanings, as to put down, or of animals lying on the ground. In the NT it also occurs at Mt 
15.30, 27.5; Lk 4.35, 17.2; Acts 22.23, 27.19, 29. Highly significant for translating Mt 9.36 is the fact that, 
almost without exception, the perfect passive of PLTTTCJ in LXX refers to corpses or those left for dead [see 
Jd 4.22, 15.15; 3 Kgs 13.24,25, 28; Tob 1.17; Ju 6.13, 14.15; Ps 87(88).5; Is 33.12; Je 14.16, 43(36),30; 
Ep Je71;Da 11.4]. 

n \ am indebted to Kim Paffenroth, "Jesus as Anointed and Healing Son of David," Bib 80 (1999), 
549-50, for this example and for pointing out another important example of Matthew's redaction of a 
teaching scene to one of healing: "both Mark and Luke have Jesus teach in the temple after casting out the 
money-changers there (Mark 1 l,17//Luke 19,47). Matthew, on the other hand, omits any reference to 
Jesus' teaching and instead says that 'the blind and lame came to him in the temple, and he healed them' 
(Matt 21,14)... Jesus' time in the temple has been transformed by Matthew into the climax of Jesus' healing 
ministry." Paffenroth's article gives other examples of ways Matthew redacts Mark to depict Jesus more as 
a healer. This figures in the excursus on Jesus the Shepherd. 
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Matthew reports this transition from Galilee to Judea differently: 

...Kal T)KoXou9r|aav airrw oxAoi T T O X X O I , teal eOepd-rreixjev avrovs eicei. --Mt 19.2 

...and large crowds followed him, and he healed them there. 

As the focus now shifts from Mark's gospel to Matthew's, the question arises 

whether it is right to assume that Matthew's use of the expression "sheep without a 

shepherd" is necessarily founded upon the same source as Mark's. Since Matthew has 

relocated the expression to a context of healing, the fact that Zech 10.2 L X X also refers to 

healing (Taais) merits careful attention. A survey of the secondary literature reveals that 

some scholars completely omit Zech 10.2 in their lists of passages to be considered with 

respect to the expression "sheep without a shepherd."24 Perhaps Zech 10.2 is overlooked 

because the L X X mentions healing rather than shepherding. 

Peter M. Head is perhaps representative of those who note Zech 10.2 in passing. In 

his study of cnTXayxviCop-m in Mt 9.36, he mentions Zech 10.2 briefly. His main point is 

that Jesus' compassionate response to the "sheep without a shepherd" is a messianic 

characteristic and not a depiction of Jesus' emotional state.25 

Francis Martin does note Zech 10.2 in his lengthy article on "the image of 

shepherd" in Matthew's gospel; however, Martin attempts to use it primarily in support 

of his view that the principal source for Matthew's use of "sheep without a shepherd" is 

2 4Among those whose commentaries omit mention of Zech 10.2 with reference to Mt 9.36 are Luz, 
Harrington, Gundry, and Davies & Allison. 

"Peter M . Head, Christology and the Synoptic Problem: An Argument for Markan Priority 
(Cambridge: Cambridge University Press, 1997), 110, lists Zech 10.2 and 11.4-17 among the passages 
having to do with "sheep without a shepherd," but he does not give reasons for the presence of Zech 11 in 
his list. By using the expression in Mt 9.36, the evangelist is implicitly claiming that Jesus is the messianic 
shepherd (of Ezek 34.23; 37.24, according to Head). In his study, Head's concern is to draw together the 
expressions of compassion and mercy, arrXayxviConca and eXeew, in Matthew's characterization of Jesus 
as Son of David. 
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Ezekiel 34.1-6.2 6 He explores in some detail the shepherd motif in Matthew as it relates to 
Jesus' healing ministry, but his main contention is that Ezekiel 34 is the source for the 
healing shepherd.27 

At first glance, Zechariah 10.2 does not stand out as Matthew's most likely source 

for the "sheep without a shepherd" imagery. However, two factors connected with his use 

of "sheep without a shepherd" urge the reconsideration of Zech 10.2 as having played a 

formative role in Matthew's allusion: (1) not only has it been removed from the Markan 

26Francis Martin, "The Image of Shepherd," 261-301. Part of this article, 275-77, does explore in 
some detail the connection in Matthew between the shepherd motif and Jesus' healing ministry. Yet Martin 
offers no explanation for Matthew's meaning of "sheep without a shepherd," nor does he suggest any reason 
for Matthew's placement of the expression somewhere other than in his parallel to Mark's setting; rather, 
he simply reads Matt 14.14 in light of 9.36, and deduces that Matthew expected his readers to recall the 
former when they read the latter. Possibly Martin's premise, 274, that Mt 9.36 and 10.6 are to be treated 
together, "as modifying one another in developing the shepherd theme of the gospel," blinds him to possible 
separate influences upon the "lost sheep of the house of Israel" and upon "sheep without a shepherd." 
Martin, 298, seems to attribute the shepherd imagery in Mt 2.6 (Mic 5.2) to Ezek 34; he likewise, 275, 
derives Zech 10.2 LXX from the "whole tone" of Ezek 34, which prepared the way "for seeing the shepherd 
as a healer" in Mt 9.36. When Martin, 292, revisits Zech 10.2, he recalls it as an "allusion" in Mt 9.36! 
This is not the only confusion in this lengthy article, but it is especially unhelpful in a work devoted to the 
image of shepherd in Matthew. Hagner I I , 738, includes Martin's article in his bibliographic references for 
Matt 25.31 (j, but on Mt 9.36 he says that "what causes Jesus' deep compassion at this point is not the 
abundance of sickness he has seen but rather the great spiritual need of the people...." [emphasis added] 
Hagner I , 259, links the compassion of Jesus for the crowds in Mt 9.35-38, with "the quotation of 
Num 17:17." He places Zech 10.2 in parentheses at the end of his list of texts on "sheep who have no 
shepherd" then highlights the 2 Chronicles passage as "suggestive in its reference to those who 'have no 
master'" and adds that "Ezek 34:6 may be in view" as well. Donald J. Verseput, "The Davidic Messiah and 
Matthew's Jewish Christianity," SBLSP (1995), 111-12, reads the "sheep without shepherd" and the "lost 
sheep of the house of Israel" as a "composite picture... unmistakably reminiscent of the prophetic imagery 
used in Ezek 34 and Jer 23:1-3 to describe the destruction of the exile." One article which concentrates on 
the Shepherd and Sheep in the First Gospel is by John Paul Heil ("Ezekiel 34 and the Narrative Strategy of 
the Shepherd and Sheep Metaphor in Matthew," CBQ 55 [1993], 698-708). Heil, 708, concludes that the 
"narrative strategy of Matthew's shepherd metaphor is guided and unified by Ezekiel 34, which supplies the 
reader with some of its terms and with all of its concepts and images." [emphasis added] Heil, 700-1, 
connects the summary of Mt 9.35-36 with the fulfillment of God's promise in Ezek 34.30; i.e., Heil reads 
Jesus' healing as shepherd to the promises of Mt 1.23 (Emmanuel) and Mt 2.6. None of the other "sheep 
without a shepherd" texts are mentioned in the article. For a rebuttal of those who favor Ezek 34 
exclusively, see excursus on Jesus as Shepherd near the end of this thesis. 

"Martin, op. cit., 275, figuratively juxtaposes the L X X and the MT of Zech 10.2 in a single 
sentence. After noting the presence of laois in place of "shepherd," and making mention of minor 
textual issues, Martin never returns to consider the implications of the variant Septuagintal and Masoretic 
traditions of Zech 10.2. 
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feeding-miracle context, but (2) the expression in Mt 9.36 has also been augmented in the 
transition with terms that describe the condition of the "sheep without a shepherd." The 
Masoretic and Septuagintal versions of Zech 10.2 both present very descriptive pictures28 

of the wretched condition of the shepherdless sheep, using words like aimless and 
afflicted.29 While the M T attributes their sorry condition to the lack of shepherding, 
the L X X gives another reason for the deplorable state of the sheep: 

...Sict T O U T O e£ ip9r |aav 3 0 wg TTpopcrra Kal eKaKioGriaav,31 

S L O T L O U K fjv Laa i s . 3 2 --Zech 10.2b LXX 

...therefore, [the people] were driven as sheep, and they were distressed, 
because there was no healing. 

28Recall that the "sheep without a shepherd" reference in Mk 6.34 is unmodified; in contrast, 
Mt 9.36 includes two vivid descriptive terms; so Zech 10.2 MT and LXX. R. T. France is the only scholar 
I have found who notes a correspondence between the descriptive elements of Zech 10.2 and Mt 9.36. In a 
section on Zech 13.7, France, Jesus and the Old Testament (Downer's Grove, IL: Inter-Varsity, 1971), 
208-9, looks at Jesus' use of "the shepherd theme" and notes that, although not the only part of the OT 
where it is found, the theme of "shepherd and flock" is particularly prominent in Zech 9-13. In the midst 
of this discussion, France writes (in parentheses) that the description of the sheep in Matthew 9.36 is "very 
likely based on what Jesus himself had said, and quite possibly derived from the similar description in 
Zc. 10:2." France does not note the MT and L X X variants of Zech 10.2 and makes no further mention of 
their possible influence on Mt 9.36. 

29There are no modifiers of the shepherdless sheep in Judith 11.19; Num 27.17 anticipates a future 
leaderless congregation, who would become like sheep without a shepherd; 1 Kgs 22.17 and 2 Chr 18.16 
both envision Israel scattered on the mountains as sheep without a shepherd; Ezek 34.5-6,8 sees the people 
scattered because of the lack of shepherd(s) [pi. L X X ] ; they have become food for wild animals, with no one 
to seek for them; they have become fodder for the wild animals because there are no shepherds; Jer 23.1-2 
and 50.6 (27.6) describe the people as lost sheep led astray on the mountains by their shepherds, or as sheep 
destroyed and scattered by their shepherds. Of these texts which have both extant MT and LXX traditions, 
their Greek and Hebrew versions are similar. The only exception is Zech 10.2: its MT text appears above 
on p # 54; LXX follows. 

3Oe£f|p0r|aav (SCL), from e£cupu), meaning excited, agitated, driven away. The variant 
i^r\pavQr\aav (BS'AQWC), from ^npaivw (dried up, withered) does not fit as well in the Zech 10.2 
context of being compared to sheep (u>9 TTpoBaTa). 

3 1From KaKoco, meaning mistreated, distressed, suffering, disfigured. Those who were "like sheep" 
in Zech 10.2 refers back to "the flock of his people," whom God promises to save "on that day" (Zech 9.16). 

32"Iaai5, meaning care, remedy, healing. In later literature, it could mean forgiveness, as the cure 
of sin; see BAGD, 368. 
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Since the Greek and Hebrew traditions of Zechariah 10.2b vary so widely,33 the question 
arises whether the Targum might be illuminating for the purposes of this discussion: 

For the worshippers of idols speak deceit in their deceitful prophesying: 
they afford no comfort at all; therefore they have been scattered l ike the 
scattering of a f lock, they went into exile because there was no king. 3 4 

Reflective of its tendency to historicize, Tg. Zech. 10.2 interprets the scattering of the flock 

in light of the exile, which does not illuminate the shepherding-healing question. Although 

the Targum sheds little light upon Matthew's use of Zechariah 10.2, it does indicate that the 

substitution of king in place of shepherd in Zech 10.2 reflects a Jewish interpretation not 

limited to the gospels. This becomes clearer in Tg. Zech. 10.4: "From them will be their 

king, from them their anointed One...."35 This targumic evidence is also important because 

it relates the term shepherd (Zech 10.2 MT) both to king (Tg. Zech. 10.2, 4) and to the 

Messiah (Tg. Zech. 10.4).3 6 

In review, none of the biblical texts related to the expression "sheep without a 

shepherd" presents an exact match for either Mark 6.34 or Matthew 9.36. With respect to 

the Markan context, the thematic combination of feeding and shepherding suggests Ezek 34 

as its most likely source. Because Matthew relocates the "sheep without a shepherd" 

" T h e meanings o f the Greek adjectives in Zech 10.2 L X X seem more intense than their 
corresponding Hebrew counterparts. For example, wandering about (JJ03), as in pul l ing up tent stakes, does 
not produce the same impression as being agitated or driven about ( e £ a i p u ) . There is the sense o f agency 
implic i t in the Greek that I do not f i n d in the Hebrew. In both, however, the "visionaries" are leading the 
people astray rather than back to God. 

"Translat ion from Robert P. Gordon, The Targum of the Minor Prophets ( V o l . 14 o f The Aramaic 
Bible; ed. by K . J. Cathcart, M . Maher and M . McNamara; Edinburgh: T & T Clark, 1989), 208. [Italics in 
the text are from the translator; they indicate differences from M T . ] 

"Ibid., 209. 

3 6 I n Zechariah, the king o f 9.9 also takes on messianic significance (cf. M t 21.5's use o f Zech 9.9). 
The constellation o f shepherd-king-messiah terminology i n Zechariah strongly figures in Matthew's 
Christology. See the excursus on Jesus as Shepherd in Matthew below. 



terminology to a very different setting, the feeding motif of Ezekiel 34 and Mark 6 has 

disappeared. 

A closer analysis of Zechariah 10.2b in the Greek and Hebrew traditions is now in 

order. In each case, the text divides into two parts: the first clause describes the condition 

of the sheep; the second clause gives the reason for their condition in terms of what the 

sheep lack. 

MT 

Cond i t i on wander ing as sheep 

aff l ic ted/wretched/bent d o w n 

h u m b l e d / p i t i f u l / m o r t i f i e d 

W 

L a c k i n g shepherding 
run 

LXX 

dr iven as sheep 
e^r\pQr\oav u)? TTpoParct 

distressed/mistreated/ 

su f fe r ing /d i s f igured 
eraKtoGriaav 

heal ing 

It is striking that Zechariah 10.2b attributes the pitiful condition of the sheep to 

their lack of shepherding in the Hebrew, but to a lack of healing in the Greek. As for the 

conditions of the sheep, the M T and L X X readings are roughly equivalent; if the second 

clauses are now read together, one may interpret that the sheep need shepherding in the 

form of healing. I f Mt 9.36 is read in its context, with such a combined reading of 

Zech 10.2 in view, it appears that the expression "sheep without a shepherd" is understood 

from the Hebrew but that the "exegesis" of their need for healing comes from the Greek. 

Could Matthew have been aware of both traditions of the Hebrew and Greek of Zech 10.2, 

and if so, might he have used them together to undergird his portrayal of Jesus as the 

healing shepherd in this part of the first gospel? 

The use of two text traditions at once is neither impossible nor unlikely. In the first 

instance, there is evidence of the co-existence of a plurality of textual traditions of the same 
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biblical texts at Qumran.3 7 Three Jeremiah manuscripts were found in Cave 4, two of which 
follow the longer Masoretic tradition, while the third attests the shorter Septuagintal type. 
There is also the attestation of a fragment from Numbers (4QNumb) which displays 
Samaritan Pentateuchal characteristics against both Masoretic and Septuagint readings. 
This kind of plurality of texts could be explained by supposing that different scribes were 
involved, or that the manuscripts derived from different periods. A second kind of textual 
duality is somewhat more relevant to the present question: a fragment of Deuteronomy from 
Cave 5 has been found containing supralinear corrections that bring the Hebrew more 
closely in line with the tradition preserved in the Septuagint. 

The third Qumran precedent is more significant with respect to the Matthew-

Zechariah textual question. The Habakkuk Commentary (lQpHab) contains passages in 

which M T and L X X text types are used simultaneously. For example, the commentary 

quotes the biblical text at Hab 2.16 using a "Septuagint-type text" (lQpHab X I , 9), while 

the exegesis reflects a Masoretic reading (lQpHab X I , 13). 3 8 Not only, then, is there 

precedence for a plurality of biblical traditions present in a library roughly contemporary 

with the gospels, but there is also evidence of reading the variants of the same biblical verse 

"These examples can be found in Geza Vermes, The Dead Sea Scrolls: Qumran in Perspective 
(London: Collins, 1977), 204-6. 

3 8 Maurya P. Horgan, Pesharim: Qumran Interpretations of Biblical Books (Washington, D . C : 
Catholic Bibl ical Association o f America, 1979), 50, gives a more cautious reference to the Hab 2.16 
citation: "The appearance o f this word [whr° I, the MT variant] in the commentary on Hab 2:16 could 
indicate that the Qumran author was aware o f the textual tradit ion reflected in the form whc rl in the M T . " 
Vermes, Perspective, 205, writes, "The point to be made here is that the Habakkuk Commentary from 
Cave 1 has revealed that a tendency to reconcile such deviant records goes back to at least as far as the 
inter-Testamental era itself. The commentator, quoting Habakkuk 2:16 fol lows a Septuagint-type text, 
' D r i n k and stagger (hercfl)'; but he shows in his exegesis that he is wel l aware o f the Masoretic reading, 
' D r i n k and show your foreskin (/jeco/*e/),' since he writes: For he (the Wicked Priest) d id not circumcise 
theforeskin o f his heart and walked in the ways o f drunkenness (IQpHab 11:9-14....)." Michael A . Knibb, 
The Qumran Community (Cambridge: Cambridge University Press, 1987), 244, has written along the same 
lines in his discussion o f this passage from the Habakkuk Pesher. 
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together in one manuscript. 

The proposal that Matthew may have been aware of traditions preserved in both 

Greek and Hebrew readings of Zech 10.2 and that he may have read them together is 

consistent with the evidence of similar exegetical practices at Qumran. It is therefore quite 

possible that both textual traditions of Zech 10.2 have provided some of the background for 

Matthew 9.35-36.39 I f so, then Matthew associates, at least in part, the shepherding 

response of the compassionate Jesus for the "sheep without a shepherd" with his healing 

ministry. 

Before addressing the possible influence of Zechariah 10.2 on the larger Matthean 

context, it is important to consider whether the expectation of a healing shepherd figure is 

attested elsewhere in early Judaism. Apart from biblical texts,40 three others that merit 

serious attention come to mind. From Psalms of Solomon 17 emerges the vision of a royal 

shepherd, one of whose roles it is to keep sickness and infirmity from the people. 

'ISe, icupie, Ka l dvdorr\aov auTolg rbv &aoi\£a aixrQtv u l o v A a v i S . . . . 
. . .Ka l fkxaiXeus' amdv XPLCTTOS Kupiov. 
Troiumvaiv TO TTOiuaaov Kupiou ev morei tea! 8iKaioown 
ica! oi)K d<}>f|crei daOevf | aa i ev CIUTOIS ev TT\ VO\LT\ avr&v. -PSS. Sol. 17.21, 3 2 , 4 0 4 1 

Behold, Lord, and raise up for them their k i n g , the son o f David.. . . 
...and their k i n g ( w i l l be) the Lord Messiah. 
W i t h faith(fiilness) and righteousness he w i l l shepherd the Lord's flock 
and he w i l l not permit sickness/infirmity 4 2 to be among them in their pasture. 

3 9See section on Jesus' entry into Jerusalem ( M t 21.5/Zech 9.9; and excursus) for Matthew's 
knowledge o f Hebrew and Greek. See also thesis section on Judas' betrayal ( M t 26.14-16; 27.3-10/ 
Zech 11.4-17) for evidence that Matthew knew and used the variants "potter" and "treasury" (Zech 11.13). 

""•Matthew's unique reading o f Is 53.4, "He took our sicknesses and bore our diseases," in M t 8.16-
17 comes to mind . The word translated "sicknesses" here is daGeveias. The cognate do6ei/f)0"ctL occurs in 
Pss.SoL 17.40 [see below]. Matthew interprets Jesus' healing ministry as fu l f i l lmen t o f this Servant text. 

4 1 The Greek text o f Pss. Sol. 17 is taken from Rahlfs ' Septuaginta, 488. 

4 2 I believe my translation o f doQevr\oai here suits the context better than R. B . Wright ' s "he w i l l 
not let any o f them stumble in their pasture," in OTP2, 668. The sense o f bodijy sickness noted 
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The healing shepherd-king is identified as the Lord Messiah, X P L O T O ? K u p i o u (17.32; 

ci.Pss. Sol. 18.7). 

One passage from the Damascus Document concerns an expectation of a figure who 

is like a shepherd: 

...He shall love them as a father loves his children and shall carry them in al l their distress 
l ike a shepherd his sheep. He shall loosen al l the fetters which bind them, that in his 
congregation there may be none that are oppressed or broken. —CD 13.9-10 4 3 

4Q521 also describes hopes of things expected to happen in the messianic age: 

' [ fo r the heav]ens and the earth w i l l listen to his anointed one , 4 4 

2 [and al l th]at is in them w i l l not turn away from the precepts o f the holy ones. 
'Strengthen yourselves, you who are seeking the Lord , i n his service! Blank 
4 W i l l you not in this encounter the Lord , a l l those who hope in their heart? 
5For the L o r d w i l l consider the pious, and call the righteous by name, 
6 and his spirit w i l l hover upon the poor, and he w i l l he renew the fa i th fu l w i th his strength. 
7 For he w i l l honour the pious upon the throne o f an eternal k ingdom, 
8 freeing prisoners, g iv ing sight to the b l ind , straightening out the twisfted.] 
9 A n d for[e]ver shall I c l ing [to those who h]ope, and in his mercy [...] 
1 0 and the fru[it of. . .] ...not be delayed. 
" A n d the Lord w i l l perform marvellous acts such as have not existed, just as he sa[id,] 
1 2 [ for ]he w i l l heal the badly wounded and w i l l make the dead live, he w i l l proclaim good news to 
the poor l 3 and [ . . . ] . . . [...]he w i l l lead the [ . . . ] . . . and enrich the hungry ones . 4 5 

1 4 [ . . . ] and a l l . . . [...] 4 6 

i n M t 8.17 [see previous note] is also to be read in Jesus' commission for the disciples to heal, daGevouvTag 
GepaiTeueTe ( M t 10.8). 

"Translat ion o f text from Geza Vermes, The Dead Sea Scrolls in English, (rev. and ext. 4th ed.; 
London: Penguin, 1995), 111-12. Whether the Guardian/Inspector o f the Camp is a messianic f igure is a 
matter o f debate; however, this thesis is pr imar i ly interested in the expectation o f a shepherd who heals. 
The terms "broken" and "oppressed" [Eng. trans.] seem famil iar , but these words in C D - A and Zech 10.2 
are not identical. 

""Translation o f the text from The Dead Sea Scrolls Study Edition (vol . 2; ed. Florentino Garcia 
Martinez and Eibert J. C. Tigchelaar; Leiden: B r i l l , 1998), 1045. See also E. Puech, "Une apocalypse 
messianique (4Q521)," RevQ 15 (1992) 475-522; idem., DJD XXV(199&), 1-38 (Plates I - I I I ) . 

4 5 T w o earlier alternate translations for l ine 13 include "he w i l l give lavishly [to the need]y, 
lead the exiles and enrich the hungry" (Puech); and "he w i l l lead the [hol]y ones; he w i l l shepherd 
[th]em..."(Tabor/Wise). The connection o f healing wi th the messianic era remains, even i f shepherding 
is absent from the text. 

"'Wise-Tabor translation reads Messiah into the lacunae o f lines 10-11, omitted here for lack o f 
evidence. See also Florentino Garcia Martinez, The Dead Sea Scrolls Translated, 394-95; and Geza 
Vermes, The Dead Sea Scrolls in English (4 t h ed.; London: Penguin, 1995), 244-45. 
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Whether the one who frees prisoners, makes the blind see, heals the sick, raises the dead, 

and preaches good news to the poor is God or his agent is not clear from the text. These 

activities are suggestive of other biblical texts in which God's agent acts (see Isaiah texts 

below), and they are mirrored in some gospel accounts.47 In order to compare some 

of these (possibly) messianic expectations, concepts taken from the pertinent texts 

(Pss. Sol. 17.40, 4Q521, Isa 26.19; 29.14, 18-19; 35.5-6; 61.1) are tabulated with 

representative terms from Mt 8-9, one from Q (Mt 11.2-5/ L k 7.18 f), and Zech 10.2: 

Isaiah Zech 10.2 4QS21 PsSoll7 M t 8 - 9 O Matt I l / L k 7 

anointed M T - shepherding 
(Servant) 
(prophet) 

LXX- healing 

blind see 
deafhear 
lame walk 
brokenhearted 
healed 
mute sing 

captives freed 
dead shall live 
poor hear 
good news 

Messiah 

the Lord 

sick healed 

blind see 

downtrodden 
raised 

captives freed 
dead raised 
poor hear 
good news 

Lord Messiah Jesus 

shepherds flock 

permits no 
sickness 
(doOevfiaai.) 

every disease 
(doGeveias) 

every infirmity 
exorcisms 
blind see 

paralyzed 
healed 

lepers cleansed 
fever cured 
flow of blood 
staunched 

dead raised 

works of Messiah 
(Matt only) 

(Lk -diseases) 

(Lk -exorcisms) 
blind see 
deaf hear 
lame walk 

lepers cleansed 

dead raised 
poor hear 
good news 

""According to Mt 9.18-26, Jesus raises a girl from the dead. Immediately following in the 
narrative, two blind men call out to Jesus, "Have mercy on us, Son of David" (Matt 9.27). This is the first 
place since the Infancy Narrative that Matthew recalls the title Son of David. Of what literary significance 
is the fact that these words are spoken immediately after the dead girl is raised? Is it possible that lines 8 
and 12 also illuminate the enigmatic "works of the Messiah" in Matt 11.2-5? See comparison with Isaiah 
"messianic" expectations below. 
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The mlfillment citation in Matthew 2.6, 4 8 and a reading of chapters 8-9 in light of 
Mt 9.35-36, confirm that the ministry of the Davidic Messiah who will shepherd God's 
people Israel is an important theme in the First Gospel. In light of these texts, one may 
conclude that the expectations of some early Jewish traditions included a shepherd figure 
who would preach good news to the poor, release captives, heal all kinds of sicknesses, and 
even raise the dead. Mt 8-9 demonstrates that Jesus has done all of these things. I f a dual 
reading of Zech 10.2 contributed to the evangelist's understanding of the Davidic messiah 
as a healing shepherd, reflected in the summary of Jesus' messianic works (Mt 9.36), one 
may advance the question whether Zech 10.2 possibly undergirds a broader narrative 
segment of the First Gospel. The structure of the text may render clues to substantiate 
such a claim. 

The wording in the summary texts of Matthew 4.23 and 9.35 are nearly identical, 

which immediately suggests the possibility of them forming an inclusio: 

Kal TTepifi,yey ev okq TT\ raXiXaia Sioaaicoov ev T a t s c r u v a y w y a l s ain&v 
Kal Kj\pvoo<x>v TO euayyeXiov Tfjs (3aaiXetas 
Kal BepctTrewov Trdaav vooov Ka l Traaav | i a X a K i a v ev TCO XaQ>. - M a t t 4.23 

Ka l Trepi f jyev 6 ' Inaou? T O ? TroXei? Kat TCL? Kojp-a? SiSdaicwv ev T a t s 
o w a y y w y a t s auTuiv 

Kal KTipwacov TO euayyeXiov Tfis PaaiXeLas 

Kal GepaTTeuiw Traaai^ vooov Ka l Traaav u.aXaKiav. - M a t t 9.35 

Except for the underlined words which describe the geographical location of Jesus' 

ministry and the mention of the people, which makes implicit in the first case what is 

implicit in the second, the two verses are identical. The ministry activities recorded 

between these two summary passages are divided into teaching/preaching (chapters 5-7) 

and healing (chapters 8-9), with issues about discipleship interspersed in both parts. These 

'See thesis section on the Infancy Narrative above; M t 2.6 (Troi|j.aveI TOV Xaov \LOV TOV ' IapafjX). 
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summary passages also recall the expectations of the messianic age outlined above. The 

influence of Zech 10.2/Mt 9.36 may thus be extended to include the entire narrative from 

Matthew 4.23 - 9.36. 

Is it possible that the influence of Matthew 9.36 projects not only backward but also 

forward in the Matthean narrative? Davies and Allison rightly regard Mt 9.35 -10.4 as a 

transitional text, or hinge, between what has gone before and what comes in chapter 10— 

it serves both to conclude chapters 8-9 and to introduce the missionary discourse of 

chapter 10. Their comments begin with the inclusio formed by Mt 4.23 and 9.35: 

The two verses together create a sort o f inclusio: between them Jesus first teaches 
(5-7) and then heals (8-9). Afterwards, in chapter 10 — and this constitutes a 
climax in the narrative — Jesus instructs and sends out the disciples for mission. 
The logic behind the arrangement should not be missed. When Jesus instructs his 
missionaries, he is telling them to do exactly what he has done, for they too are to 
teach and heal. This accounts for the parallelism between 4.17 and 10.6 as well as 
between 4.24 and 10 .1 . . . . 4 9 

In this light, the possibility of a relationship between Zech 10.2/Mt 9.36 and the underlying 

structure of Matthew 4.23 - 10.8 looks promising. 

The pivotal passage o f M t 9.35-36 brings together the summary o f the minis t ry o f Jesus wi th 
the commission o f the disciples to do what Jesus has done. Just before the summary passage o f 
M t 4.23, Jesus has called Peter, Andrew, James and John to become fishers o f people, and they 
fo l low h im as disciples (4 .18-22, 5.1). Af t e r the mini-summary passage in M t 8.16-17, 
fo l lowing Jesus becomes more demanding and involves taking some risks (8.19-27). The status 
o f discipleship decreases when Jesus calls unsavory characters to fo l low h im (9.9-13). As the 
narrative continues, the nature o f people's response to Jesus has shifted from a positive 
acknowledgment (8.16-17) to a mixed reception ( 8.34; 9.2-3, 8, 11, 24), and f ina l ly to outright 
hosti l i ty from the Pharisees (9.34). A t the height o f conflict , when the healings and exorcisms 
have intensified to the point o f raising the dead, Jesus brings his disciples into a more active role 
in his ministry. 

Matthew 9.37-38 interjects harvest-language between the summary of 9.35-36 and 

the sending of the Twelve. The concepts, if not the terminology, of shepherding and 

4 9See Davies & Al l i son I , 411-12, on M t 4.23. [emphasis added] Strictly speaking, the commission 
in M t 10 is to preach and heal; the commission to baptize and to teach does not appear unt i l M t 28.19-20. 
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harvesting intersect briefly.50 The presence of eschatological metaphors may look awkward 

to twenty-first century eyes, but the reader is thereby alerted to understand that the 

discourse which follows is bound up with eschatological expectation.51 

In Matthew 10.1 Jesus calls "his twelve disciples" and gives them "authority over unclean 
spirits, to cast them out, and to heal every disease and every i n f i r m i t y . " Af te r l is t ing the 
names o f the twelve, Matthew reports that "Jesus sent them out, charging them, 'Go nowhere 
among the Gentiles, and enter no town o f the Samaritans, but go rather to the lost sheep 5 2 

o f the house o f Israel '" (10.5-6). Jesus' disciples are to model their minis t ry upon his: " A n d 
preach as you go, saying,"The kingdom o f heaven is at hand. ' Heal the sick, raise the dead, 
cleanse lepers, cast out demons..." (10.7-8). 

In these verses, the shepherding motif is recast: Jesus authorizes the disciples to fulfill 

something of his ministry to the lost sheep of the house of Israel (cf. Matt 15.24). 

5 0 I n some contexts the two metaphors may have the imagery o f scattering and gathering in 
common. Blaine Charette, The Theme of Recompense, 55, 72-73, cites Jeremias' conclusion that gathering 
and scattering are technical terms in shepherding as well as in harvesting. He makes the same connection 
wi th M t 12.30b, "The one who does not gather (owdyto) w i th me scatters (aKopm£w)." Charette states 
his case in a sl ightly different way in his earlier article, " A Harvest for the People? A n Interpretation o f 
Matthew 9.37f," JSNT3S (1990), 29-35. There Charette reads the harvest in terms o f eschatological 
blessing, not judgment; he therefore concludes, 32, that the commission to the disciples to go to the lost 
sheep o f the house o f Israel is the concomitant eschatological gathering o f Israel. Charette, i n his study o f 
possible meanings for the harvest metaphor, 30, warns that scholars ought not to transfer meanings o f 
metaphors from one setting to another automatically, " for i t is not uncommon for Matthew to use a single 
metaphor to refer to two very different things [-e.g. , ] ...compare...the use of ' sheep ' i n 10.6 and 10.16...." 
Charette appears to make the same mistake when he reads Jesus' compassion for the "sheep without a 
shepherd" as having the same metaphorical sense as the mission to the "lost sheep o f the house o f Israel." 
As I state elsewhere in thesis sections on M t 25.31-46 and 26.31-32,1 am not so sure that scattering/ 
gathering imagery is closely related to shepherding in the First Gospel; i n many cases, the weight o f 
evidence favors harvest imagery. One example o f "gathering" imagery that recalls neither the harvest nor 
shepherding is found on Jesus' lips in M t 23. 37, " O Jerusalem, Jerusalem, k i l l i n g the prophets and 
stoning those who are sent to you! How often would I have gathered your children together as a hen 
gathers her brood under her wings, and you would not!" Both times in this verse the verb is emawd-yco 
(cf. M t 24.31). 

5 1Davies & Al l i son I I , 148-49, 158, also make a careful distinction here between the "standard 
eschatological topos, the harvest" and the reference to "sheep without a shepherd," which "should, wi th in 
the broader Matthean context, probably be given eschatological content: Israel is wai t ing for her messianic 
leader." On page 148, they make a stronger statement, "Probably impl ic i t in 9.36 is the notion that Israel is 
wai t ing for her true shepherd, Messiah Jesus." 

"Here Matthew reinforces shepherding imagery wi th other allusions: Ezek 34.3-6, 11-16, and 
Jer 23.1-6, 50(27).6 speak o f God's provision for the future shepherding o f the lost and scattered sheep. 
M a r k does not use the term lost sheep; in fact the only two references to sheep in Mark are 6.34 and 14.27. 
Luke mentions (lost) sheep only in the parable in 15.3-7. The Jer, Ezek and other Zech texts which concern 
shepherds and sheep are treated in the excursus on Jesus the Shepherd later in this thesis. 
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The disciples are sent as sheep among wolves (Matt 10.16) and are given a v i v i d description 
o f the risks o f discipleship (10.17 f f). They may expect to be treated (10.24-25) as Jesus has 
been treated (9.34). The call to discipleship moves from the possibility o f enduring verbal 
abuse to the l ikel ihood o f complete rejection by their families, as wel l as the social and 
religious establishment (10.34-37). To fo l low Jesus as his disciple may ultimately lead to 
violent death (10.21), or even to crucif ix ion (10.38-39; cf. 16.24-25)." The cost o f 
discipleship has been raised to the level o f imitatio Christi. 

All of the things the disciples are commissioned to do would appear on a composite 

list of expectations for the messianic era. A similar list of messianic works is given in 

answer to John's disciples, who ask whether Jesus is the "one who is to come" in 

Mt 11.2-5. Just before the Baptist's question is raised, there is a transitional sentence in 

the Matthew text (11.1). After Jesus sent out his disciples on their mission, he went to 

teach and preach in their cities. In recalling Mt 10.1, 11.1 also sets the narrative stage for 

the "pronouncement story" in Mt 11.2-6, another review of Jesus' ministry to date.54 

N o w when John heard in prison about the works of the Messiah, he sent word by 
his disciples and said to h i m , "Are you the coming one, or shall we look for another?" 
A n d Jesus answered them, "Go and tell John the things you hear and see: the bl ind 
receive their sight and the lame walk, lepers are cleansed and the deaf hear, and the 
dead are raised and the poor have good news preached to them. A n d blessed is the 
one who is not scandalized by me." 5 5 

The key phrase "works of the Messiah" occurs only in Matthew (cf. Luke 7.18 ff). These 

words on Jesus' lips are clues to his identity: he claims to do works that fulfill messianic 

expectations (Mt 11.2-5). Matthew identifies the preaching and healing ministry of Jesus as 

"works of the Messiah." 

"See Dorothy Weaver's extensive analysis o f Matt 9.35-11.1 in Matthew's Missionary Discourse. 
A Literary Critical Analysis, f JSNTSup 38; Sheffield: JSOT Press, 1990), 71-126. 

5 4Davies & Al l i son I I , 238. Matthew 11.1 "simultaneously concludes the preceding discourse and 
resubmerges the reader in the narrative f l o w . " 

S 5 A t M t 11.6, the final beatitude o f the first gospel is given by Jesus, "Blessed is the one who is not 
scandalized by me." This beatitude looks back upon a l l o f Jesus' minis t ry through ch. 10, and forward to 
responses people w i l l make to Jesus in the future. W i l l they recognize h i m , and i f so, w i l l they fo l low as 
his disciples, even when the demands o f imitatio Christi increase to include a cross? By extension, the 
response to Jesus' disciples, who minister under his authority, w i l l also be judged; this becomes explicit in 
M t 10.11-15, 40-42. 



In summary there is good reason to maintain that the shift of the "sheep without a 

shepherd" reference from the feeding miracle in Mk 6.30-44 to Mt 9.36 reflects, at least 

in part, the impact of Matthew's dual reading of Zech 10.2 in Hebrew and Greek. By 

extension, that influence of the healing shepherd motif derived from Zechariah 10.2 may 

be perceived within the sub-structure of Matthew 4.23-11.6. 
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CHAPTER THREE 
Jesus' Entry into Jerusalem 
The Humble Messianic King 

[Matthew 21.5 (11.25-30) /Zechariah 9.9 (14.4-5)] 

All four Gospels place Jesus' entrance into Jerusalem1 shortly before his betrayal 

and arrest (Mt 21.1-9, Mk 11.1-10, L k 19.28-40, Jn 12.12-19). Luke follows Mark closely 

with regard to the animal, a "colt on which no one has ... sat" (TTWXOV 8e8euevov e<j>' ov 

ou8ei? ... dvGpwiRov ei<d0io-ev). Matthew does not mention the unridden nature of the 

colt. His otherwise abbreviated account of Jesus' instructions to the two disciples mentions 

a she-ass and her colt (21.2-3; cf. Mk 11.2-6).2 Matthew accentuates the messianic 

significance of Jesus' royal entry with an explicit fulfillment citation of Zech 9.9: 3 

eiTTCtTe Trj QiryaTpi Z I G J V 
L8oi) 6 p\xaiXeug oov epxeTcd aoi 
tTpaus KOL empefiriKws e m ovov 
Ka! e m TTWXOV vibv WToCiryioi). - M t 2 1 . 5 

Matthew follows neither the Hebrew MT nor the Greek L X X text of Zech 9.9 entirely:4 

• .̂ton , na T i n ]i»:rrn im -^a 
wrT stim p,ru? i f t Rin; H?n 

:ni]hR_13T ys^>0 ) "liOO'̂ i? 3?*! ) ^ - Z e c h 9.9 M T 

Xdipe acfxSSpa, Ouyarep "Ziw 
Kr\pwo€, GiryaTep IepouaaXr||r 
iboi) 6 PaaiXeus oov epxeTcu aoi, 
SiKcaos Ka! aio£tov airros, 

'Neither Luke nor John actually describes Jesus' entry into Jerusalem: L k is occupied wi th events 
on the descent o f the Mount o f Olives and Jesus' entry to the Temple; in Jn the people o f Jerusalem go out 
to meet Jesus. 

2 The description o f the animal(s) does not affect this part o f the exegesis; however, see Excursus on 
the Palm Sunday Donkey below. 

3For an overview o f Zech 9.9 in context, see Carol L . and Eric M . Meyers, Zechariah 9-14 (New 
York : Doubleday, 1993) 123 - 3 1 . See discussion below and note #9, on the messianic significance o f melek 
in Zech 9. 

4 John 12.15's use o f Zech 9.9 (p.f| (}x>po0, GirydTTp Z I C J V loou 6 PaaiXeus oov epxeTCti 
KaOrpevos eni TTWXOV OVOU) and Zeph 3.14-15 is not o f immediate concern here. For a possible influence 
o f Zeph 3.14-15 in M t 2 1 , see note #20 below. See also the Charette reference, note #58 below. 
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TTpaug Kal eTu(kp1r|KU)S' e m i>Tro£iryiov 

Kal TTWXOV veov. --Zech 9.9 L X X 

Matthew 21.5 does not open with Zechariah's salutation to Daughter Zion/Daughter 

Jerusalem; instead, the opening words, "Say to Daughter Zion" (e iTraTe TT\ Qvyarpl 

Z L C O V ) , probably come from Isaiah 62.1 lb. 5 However, the next clause, ibov 6 0aaiXeiis 

aou epxexat aoi, follows the L X X exactly, in agreement with the MT. As he enters 

Jerusalem, the Matthean Jesus is portrayed as a royal figure: the image of Jesus as Davidic 

king, which first appeared in the Infancy Narrative, is suddenly reintroduced by means of 

the Zechariah fulfillment citation. 

In Matthew 2.2 the Magi come to Jerusalem and ask where they might find the 

newborn king of the Jews. In this setting Herod is made to infer that the infant king 

(whose star was seen by the Magi) could be the Messiah (2.4). In his narrative of Jesus' 

Galilean ministry, Matthew has not once employed royal terminology to characterize 

Jesus.6 But now, as Jesus is about to enter Jerusalem, royal messianic language reemerges 

5 The substitution o f Isa 62.1 l b for the salutation from for Zech 9.9 (say to, rather than rejoice) 
may have been because o f Jerusalem's hostile reception o f Jesus; see Gundry, Matthew, 408, Davies & 
Al l i son I I I , 118-19. Al though Jerusalem did not rejoice when Jesus entered the city, the magi , upon seeing 
the star, "rejoiced exceedingly w i th great j o y " (exdpr\aav x a p d i ' ueydXriv a<t>68pa); Craig S. Keener, A 
Commentary on the Gospel of Matthew (Grand Rapids: Eerdmans, 1999), 104, suggests that "Matthew 
might then be al luding to the good news to Israel in the first l ine o f Zechariah 9:9 [xdipe a(()65pa, Gi/ya-rep 
Zitav] , although he omits this in 21:5 " I f not an allusion per se, there seems to be irony in the Gentile 
j o y as contrasted wi th the seismic reactions by Jerusalem ( M t 2.3; 21.10). For other interpretations o f 
Matthew's alteration o f Zech 9.9, see also Gundry, Use, 120-22; Lindars, NT Apologetic, 111-15; Stendahl, 
School, 119; and Gerhard Barth, "Matthew's Understanding o f the Law," in Tradition and Interpretation 
in Matthew (trans. Percy Scott; ed. Giinther Bornkamm, Gerhard Barth and Heinz Joachim Held; 
Philadelphia: Westminster, 1963), 129-31; D.J. Moo, OT in Passion Narratives, 178-82. Max Wilcox, 
"Text Form," 199-201, gives a detailed comparison o f the wording in Matthew and the textual variants o f 
the Greek OT. 

6 I n addition to the Messianic-Davidic ruler imagery, the Infancy Narrative refers to David the King 
twice, and to Herod as king three times, in addition to the Mag i ' s question about the newborn king of the 
Jews (2.2). M t 3-20 uses the word king only at 5.35, 14.9, and 18.23, and none o f these refers to Jesus as 
k i n g . Af te r the Zech 9.9 citation in 21.5, where the messianic king enters Jerusalem, however, the issue o f 
Jesus' kingship (King of the Jews/Israel) reappears in Jesus' t r ia l and passion ( M t 27.11, 29, 37, 42). 
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(Mt 20.29 f f). 7 Matthew therefore describes the event in detail, with accompanying 
scriptural overtones. Jesus is about to enter the city as the Son of David, the true King 
of the Jews} 

Zechariah 9.9, with its righteous king riding on a beast of burden, bringing salvation 

and peace, was widely accepted as a prophecy of the coming messianic figure and 

Matthew's portrayal of Jesus in 21.1 -10 builds on that expectation.9 Its use as a 

fulfillment quotation at the beginning of Jesus' entry into Jerusalem exerts a powerful 

influence on Matthew's narration; however, one surprising thing about this particular 

Matthean quotation is its omission of two attributes ascribed to the kingly figure in 

Zech 9.9— SiKaios iced atoCtov auTO?. The inclusion of these terms in the fulfillment 

citation would have strengthened Matthew's characterization of Jesus as righteous savior 

(cf. Mt 1.21, 3.15). The most persuasive argument for a deliberate Matthean lacuna here is 

proposed by Gerhard Barth: Matthew's careful reshaping of the Zechariah text puts the 

7 Donald J. Verseput, "The Davidic Messiah and Matthew's Jewish Christianity," SBL Seminar 
Papers 1995, 113, writes, "The Davidic preoccupation o f the evangelist reemerges wi th new intensity in 
the story o f Jesus' final approach to Jerusalem. The narrative uni t effectively begins already in 20:29-34 
wi th the healing o f the two b l ind men on the road leading up from Jericho. Crying out to Jesus as the 'Son 
o f David , ' the men receive their sight . . . .By means o f this br ief incident Matthew recalls the significance o f 
Jesus' earlier deeds and uses the attendant Davidic tones as a prelude to what happens next." 

8 For a br ie f overview o f the significance o f the branches and garments, and shouts o f Hosanna, see 
Soares Prabhu, Formula Quotations, 136-40. Before ch. 2 1 , M t never reports an occasion when Jesus goes 
to Jerusalem; the passion predictions o f 16.21 and 20.18 indicate that Jerusalem w i l l be the place o f his 
suffering and death. 

9See Meyers I I , 123, "The term melek...itself is a loaded one in the present context, which is 
unmistakably eschatological and which foreshadows the emergence o f messianic language in inter-
testamental literature and the New Testament." A k i n g r id ing into a city on an ass was an indication o f 
his peaceful intentions; the context o f Zech 9.10 supports this conclusion. It is well not to forget, however, 
that when a k i n g entered his city, the expected response would be one o f jubi la t ion. See also Gundry, Use 
of OT, 205-34, on "Matthean Hermeneutics and the Messianic Hope," especially 223-26 and 233-34, where 
he addresses the issue o f the transfer o f god-language to the Messiah, and for references to some Zech texts. 
Rudolf Pesch, "Nazorean," 133, without any mention o f Zecharian influence, comes to the conclusion that 

"the messiah...acts in place o f God." [See note #33 in ch. 1 above] 
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emphasis on the TrpaiJTrig of Jesus: 

Through this deletion npaus stands in the middle point, dominating the quotation. The 
only possible point in the omission is the emphasising o f Trpaii?. By Matthew's 
abbreviation o f the account o f the f ind ing o f the animal that is to be ridden (Mark 11.4 f . ) 
the motive o f the wonderful prediction o f Jesus about the finding o f the animal falls into 
the background. In this way the thought o f the paaiXeu? npaus steps in a dominating 
way into the centre. I t now shapes the whole account o f the entry....The decisive th ing 
for Matthew in reproducing Zech. 9.9 is that Jesus is TTpaus, he is the flaaiXeus iTpaus. 1 0 

Granted that Matthew consciously deletes the felicitous terms 8LKOUOS KOU atp£cov 

from Zechariah 9.9, one must therefore conclude that the carefully-reshaped citation in 

Mt 21.5 is meant to demonstrate how Jesus, as upavs, fulfills scripture in the circumstances 

of his entry to Jerusalem.11 I f the Matthean citation of Zech 9.9 emphasizes this one 

particular messianic trait, then the way Trpau? is used elsewhere may also be significant for 

the interpretation of Matthew's Christology. 

In the Septuagint the term Trpatis occurs upwards of fifteen times in the translation 

of some closely-related Hebrew words: 13J? 1 2 , u , and ^ .' 4 In contrast, Trpai)? 

appears just four times in the NT: three times in Matthew (5.5; 11.29; 21.5) and once in 

1 0 G . Barth, op cit., 130. See Stendahl, School, 118-19, who agrees that the omission o f OIKCUOS 
ica! acpCcjv is meant to emphasize "poor and r id ing on an ass." Yet I do not subscribe to Stendahl's 
reasoning behind this, i.e., that Matthew is relying on a tradition that manifests itself i n the [later] rabbinic 
uses o f Zech 9.9. I th ink Barth is closer to the truth: i t is not only the term irpavg but the expression 
PacnAeu? upau?, particularly in view o f confl ict in Jerusalem over Jesus ( M t 2 and 21 f f ) , which drives 
Matthew's citation. 

" I t certainly cannot be the major point o f the citation to c lar i fy the kind o f animal Jesus was r id ing . 
The quotation is too carefully constructed to function in that way; e.g., the change o f salutation from 
Zech 9.9 to Isa 62.11 has no effect on the animal issue. Aga in , how many animals Jesus rode is not affected 
by the Matthean editing. [ See more on this issue in the Excursus on the Donkey.] M t ' s reworked Zech 9.9 
citation does fit his description o f the reception Jesus received in Jerusalem (21.10, 15„ 23 f f ) . 

1 2One who is low, humble, gentle (before God); e.g., see Ps 36.11 (37 .11MT), Ps 75.10: ...TOII 
aukrai irdvTa? TOUS TTpaets Tfjs y % (var. TTpaets TT\ Kapota); N u m 12.3 var. 

' 'Synonymous wi th e.g., Moses was TTpafe a(t>68pa, N u m 12.3. 

I 4 1) poor, wretched, unfortunate; 2) humble - e.g., Is 49.13, Zech 9.9. The verb rns, qal (bend 
down, be wretched, p i t i f u l ) occurs in Zech 10.2, the sheep without a shepherd; and the pual (be humbled) 
occurs in Isa 53.4. 



1 Pet 3.4.1 5 Matthew employs Trpouj? twice prior to the citation of Zech 9.9 in Mt 21.5: 

(a) in the third beatitude (Mt 5.5), Jesus teaches that the TrpaeTs "will inherit the earth" 

(uaicdpioi OL T rpae t9 , 6TL OUJTOL KXnpovoLir|0"ouaiv TT\V yfjv); and (b) in 11.29 

Matthew's Jesus describes himself as Trpoms'. 

The question arises whether Matthew's two other uses of Trpaus' (5.5, 11.29) are 

associated in any way which would suggest further influence of Zech 9.9. At first glance, 

the answer appears to be negative. While the overarching scriptural inspiration for the 

Matthean Beatitudes may, in fact, come from Isaiah 61.1-3, 1 6 the biblical source for 

Matthew 5.5 is surely Psalm 37(36). 11- -OL 8e rrpaeis KXnpowLirjaouaiv yfjv.... 1 7 

Therefore, had the only other appearance of a form of Trpau? in the First Gospel been in 

Mt 5.5, no secondary influence from Zech 9.9 would seem likely. As for the presence of 

upaus' in Mt 11.29, neither Zech 9.9 nor any other biblical use of the term suggests direct 

influence.18 

In its context, Matthew 11.25-30 is framed by issues of identity and conflict. For 

the imprisoned Baptist the question is whether Jesus is 6 epxoueuos' (11.2-3; cf. 3.11-12); 

1 5 The use o f Trpau? in 1 Peter 3.4 is not especially pertinent to its use in M t . The related term 
Trpaurns is found eleven times in the N T , but never in the Gospels, and refers to Jesus only in 2 Cor 10.1. 
See 1 Cor 4 .21; 2 Cor 10.1; Gal 5.23, 6 .1 ; Eph 4.2; Col 3.12; 2 T i m 2.25; Jas 1.21, 3.13; 1 Pet 3.16. 

1 6 A m o n g those who support the claim that Isa 61 has influenced the Matthean beatitudes are 
Hagner I , 91-93; and Gundry, Matthew, 51 . Also Verseput, "Davidic Messiah," 111. Davies & Al l i son I , 
431-45, are less certain about a proposed connection. 

"See Gundry, Use, 132-33. 

, 8 Dale Al l i son , "Two Notes on a Key Text: Matthew 11:25-30," JTS 39 (1988), 481-83, claims 
that Jesus' meekness in M t 11.29 is a direct reference to Moses (Num 12.3); he traces M t 11.27-28 also to 
Moses (Exod 33.12-14; Deut 34.10). This is not persuasive, for at least two reasons: (1) Zech 9.9 is the 
source for -rrpafc in direct reference to Jesus in M t 21.5; the Trpatrrris o f Moses is not mentioned in M t ; 
and (2) the promise to give rest i n Exod comes from God, not from Moses. M t ' s emphasis here is on the 
Davidic messiah, not on a new Moses. 
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indeed the identity of John also comes into question (11.7-19). The thematic rejection of the 
ministries of both Jesus and John (11.2-19) immediately precedes Jesus' rebuke of three 
Galilean cities (Mt 11.20-24). The tone abruptly changes at 11.25-27: here Jesus makes 
the startling claim to be the Son of God who is known only by God, and who knows God 
exclusively. In 11.28-30, this authoritative figure, the sole revealer of God, who is irpavg 
Kax TotTTeivos19 Tfj Kap8ig, issues his call to discipleship and an invitation to take up his 
yoke (11.29). 

Ta-neivog occurs in Septuagintal translations of twelve Hebrew root words, 

including ^S and MS, making it at times virtually synonymous with irpavg (cf. Ps 17.28 

LXX/18.27 MT, Zeph 2.3, Is 11.4, and Isa 61.1var). The terms TcnTeivos and TTpaus occur 

in alternate verses in Sir 3.17-20, 10.14-15, and occur together in Zeph 3.12, where God 

promises to leave a remnant, Kai {rrToXeiiJjO|j.ai £v aoi Xaov TTpaw Kai TaTreiuov. Even 

though it contains TTpaus Kal TaTreivos, the Zephaniah text is not an obvious source for 

the use ofTrpotu? in Matthew 11.29.20 In sum, Ps 37(36). 11 stands behind Mt 5.5, Zech 9.9 

is cited in Mt 21.5, but no apparent biblical source for Mt 11.29 has come to the fore. I f 

these three texts are somehow connected in Matthew, by virtue of their incorporation of 

Trpatis, then the significance of Trpai3s must lie in Mt's own theology. How important is 

l 9In the NT, Tcmeivog is applied to Jesus only here. 

2 0 In the LXX the two terms Torreivos and upaus also occur in Isa 26.6 (the foot of the poor and 
needy trample the city), which bears no relation to Zech or Matt. The context of Zeph 3.1 l f f bears strong 
resemblance to Zech 9.8ff. Although the MT of Zeph 3.14 and Zech 9.9 differ slightly, the LXX salutations 
are identical: xdipe atjxSSpa, QvyaTep Ziov... Kipuaae, Ouycrrep IepoixjaXriu.. It is outside the scope of 
this thesis to ask whether the First Gospel portrays Jesus anywhere as "the remnant," since that designation 
has no bearing on Mt 11.25-30: Jesus is not portrayed as the remnant here, so a -upavg remnant is not an 
issue. Francis Martin, "Shepherd in Matthew," 287-88, sees a combined influence of Zeph 3 and Zech 9 on 
Mt 21.1-12 by virtue of Is 62, "Say to Daughter Zion, 'Behold, your salvation comes; behold, his reward is 
with him and his recompense before him.'" Martin's remarks here are sketchy and seem to be based on an 
assumption that the reader of Mt would already associate a large part of Isa 62 with Zech 9 and Zeph 3 and 
would, therefore, conclude that all these prophetic passages underlay Mt's use of Zech 9.9 in 21.5. 
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irpaijg to Matthew? Perhaps another investigative approach will reveal some plausible 
theological insights. 

When coming to Jesus' declaration that he is Trpaus' (11.29), Matthew's reader 

might recall that Jesus commended the Trpaets in the third Beatitude (5.5). A connection 

between Mt 5.5 and 11.29 could then be made by inferring that disciples are to be Trpaet? 

like Jesus. One interpretive strategy which leads to this conclusion is to understand the 

Matthean Beatitudes as a pattern of discipleship; then the corresponding portrayal of 

Jesus becomes the ideal modelfor discipleship. Indeed, Gerhard Barth traces the Matthean 

requirement of "lowly discipleship" from the TrpauTT|s of Jesus in 11.29: 

It is characteristic of Matthew to give prominence to the meekness., .of Jesus. But meekness 
is also demanded of the disciples (emphatically!); thus 5.5; 18.1-10; 19.13-15; 20.20-29; 
23.8-12. The editorial intervention of the evangelist can be seen especially in 5.5 and 18.1-10. 
The link between the two is seen in 11.28-30, when Jesus as the TTpaus' Km Tcmeivos 
Tfj Kap8i9 calls men to himself and invites them to take his yoke upon them. It is hardly 
likely that an ideal of meekness already in the evangelist's mind led him to portray Jesus 
according to it....The reverse is more probable: the demand for lowliness in the disciples 
was influenced by the lowliness of the Son of Man. 2 1 

Because Jesus is identified as trpavs in the NT only in Mt 11.29 and 21.5, one may 

reasonably ask whether the two texts are related. In 11.29 the Matthean Jesus, who has just 

claimed to be the exclusive revealer of God, calls people to himself, as the one who is 

2 1 Gerhard Barth, op. ext., 104. Leon Morris, Matthew, 295, agrees with Luke T. Johnson, The 
Writings of the New Testament (Philadelphia: 1986), 190, who connects Mt 11.29 and 5.3-5. "First because 
he is gentle and lowly, Jesus personifies membership in God's kingdom (cf. 5:3-5)...." Johnson previously 
states, 186, that the Beatitudes (Mt 5.3-12) establish the "conditions of entry into the kingdom proclaimed 
by Jesus." Hagner I , 324, cites H.D.Betz,"The Logion of the Easy Yoke and of Rest (Matthew 11:28-30)," 
JBL 86(1967), 10-24, in his conclusion that the rest promised in 11.28-30 is "salvation": As Betz, 24, puts 
it, "the logion of 11:28-30 is therefore theological ly identical with the macarisms of the Sermon on the 
Mount." Although he approaches our texts with a different agenda [he interprets that the first three 
Beatitudes commend attitudes toward God, and proposes that the second three are toward others, so that 5.5 
TTpaus stresses nonviolence, rather than humility ] , Michel Gourgues, "Sur l'articulation des beatitudes 
Mattheennes (Mt 5.3-12): une proposition," NTS 44 (1998), 351, still understands that the three upaug 
texts are related in Mt. Without making the connection between Mt 5.5 and 11.29, David Hill, The Gospel 
of Matthew (London: OHphants, 1978), 208, says of 11.29, "This self-description echoes the description of 
the Servant of the Lord in Isa. 42.2f. and 53.1 ff., and especially of the messiah of Zech. 9.9...." 



•rcpaus Kcti TaTreivo?- In 21.5 Jesus enters Jerusalem as the TTpaus messianic king. In both 

scenes this authoritative yet Trpau? figure is confronted by opposition and hostility. Does 

the depiction of Jesus as TTpaus in 11.29 set the stage for Jesus as paaiAeus' TTpai3s in 

21.5 f f? I f so, has Matthew extended iTpatfs-Christology of 21.5 backward to 11.29, 

bringing it to bear in a conflict situation prior to the culmination of conflict in the Passion 

Narrative? Does Trpaus signify a particular form of Christology/Messianology advanced by 

Matthew? 

Christology in Matthew 11.25-30. 

Other theories of the Christology in Mt 11.29 demand attention before the Trpau? 

issue can be fully addressed. In the study of Matthew 11.25-30, one recent scholarly trend 

has been to adduce evidence, because of similarities between Mt 11.28-30 and some 

passages in Sirach (e.g., Sir 6.18-37, or 24.19-22, and 51.13-30), that Matthew has here 

adopted some form of Wisdom Christology.22 Such a reading generally assumes that 

Matthew intensifies the importance of Wisdom, both by putting together two Q passages 

that are separate in Luke (Mt 11.25-27||Lk 10.21-22; Mt 11.16-19||Lk 7.31-35) and by 

adding Mt 11.28-30. There is a range of opinion as to whether the wisdom speculation in Q 

merely saw both John the Baptist and Jesus as envoys of Wisdom, or whether Q had 

already identified Jesus with Sophia.2 3 

^Judging the merits of Wisdom Christology, or the presence of wisdom themes in Matthew, is 
outside the scope of this thesis and is addressed only where it may affect the evaluation of Zechariah 
influence. 

"Those who read Lk 7.35 as more authentically Q than Mt 11.19, claim that Mt 11.19 is 
reworked, and that Km e8iKait69r| r| aoc))La diro TCJV epywv a i r r % forms a deliberate inclusio with 
Mt 11.2, TCI epya TOU XPLOTOU , making the works of Wisdom to be the works of Christ. Therefore, 
Wisdom has become personified, or hypostasized, and Jesus has become Wisdom in Matthew's 
appropriation of the Q material. See M. Jack Suggs, Wisdom, Christology, and Law in Matthew's Gospel 
(Cambridge: Harvard University Press, 1970); James D. G. Dunn, Jesus and the Spirit (London: SCM, 
1975), 31; idem, Christology in the Making: An Inquiry into the Origins of the Doctrine of the Incarnation 
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Excursus. Wisdom Christology and Mt 11.25-30 

To address the topic of Wisdom Christology in Matthew's gospel, in any way other than cursory, is far 
beyond the scope of this thesis. However, because so much of current scholarship assumes its influence is 
great, perhaps it is well to look briefly at some of the various scholarly approaches to the subject as it relates 
to Matthew 11.25-30. 

Celia Deutsch is perhaps representative of scholars whose recent work supports the presence 
of Wisdom Christology in Matthew 1 1.25-30. 2 4 In Hidden Wisdom and the Easy Yoke, she says that 
the scholarly discussion of the previous fifty years (on the issues of the text's unity, form, relationship 
to comparative literature, e.g., Wisdom, Hellenistic, Nag Hammadi, Qumran, apocryphal and 
pseudepigraphic) has led to the consensus 2 5 that 11.25-30 has its background in Wisdom speculation. 

Most pertinent to the present thesis is what Deutsch derives from her study of 11.28-30, especially 
as it relates to -npavs and Christology. Not surprisingly, she concludes that the yoke in Matthew's Gospel 
is "an image for Torah analogous to the use of the image for wisdom or Torah in Jewish sources," yet Jesus 
is not Torah incarnate but Wisdom incarnate. He is not only Wisdom, but he also has the authority to 
interpret Torah and to teach it, so he is both Teacher of Wisdom, or sage, and Wisdom itself. 

It is difficult to find much about Trpaus in Hidden Wisdom and the Easy Yoke. Deutsch compares 
Jesus' role in 11.25-30, and 11.2-13.58, with the Qumran Teacher: "Particularly the use of anawim 
language (TTpaus, Taireivos) recalls the use of such ideas in the Qumran literature and in certain tannaitic 
texts." 2 6 The book's most concentrated discussion of TTpau? affirms that Mt uses the term redactionally in 

(London: SCM, 1980), 198. For a thorough critique of Matthean Wisdom-Christology, see Marshall 
Johnson, "Reflections on a Wisdom Approach to Matthew's Christology," CBQ 36 (1974), 44-64; he 
attacks the "crucial point" for Suggs' thesis, which is the assumption that the Wisdom-myth is understood 
to sustain the concept that in every generation Wisdom sends forth envoys. The more one gets into the 
literature on Wisdom in Matthew [or Luke, or Q] the more one notices that those who support Suggs' 
Wisdom thesis often say substantially the same things he says; likewise, those who criticize work supportive 
of Suggs' conclusions often couch their objections in terms of Johnson's categories. My interpretation of 
Matthew 11 comes to different conclusions with reference to the role of Wisdom in the chapter; e.g., I read 
the "works of Wisdom" in Mt 11 to include the ministry of John the Baptist as well as of Jesus. 

24Celia Deutsch, Hidden Wisdom and the Easy Yoke: Wisdom, Torah and Discipleship in Matthew 
11. 25-30 (Sheffield: JSOT Press, 1987). As is the case with many who favor Wisdom Christology in 
Matthew, Deutsch's work builds on the foundation Suggs brought to light. Doctoral theses favorable to 
Wisdom Christology in Matthew, published between the works of Suggs and Deutsch, include Fred W. 
Burnett, The Testament of Jesus-Sophia. A Redaction-Critical Study of the Eschatological Discourse in 
Matthew. (Washington, D.C.: University Press of America, 1979) and Brian Roderick Doyle, Matthew's 
Wisdom: A Redaction-Critical Study of Matthew 11.1-14.3a. Ph.D. Thesis, Department of Middle Eastern 
Studies, University of Melbourne, Australia, 1984. Doyle, 2, writes that Wisdom is the integrating element 
in Mt 11.1- 14.3a; he refers to Jesus as Jesus Wisdom, 202-3, so that Wisdom seems to be Jesus' surname 
[cf. Jesus Christ]. This thesis will not examine these works. An excellent and balanced survey of research 
on wisdom in Matthew can be found in Frances Taylor Gench, Wisdom in the Christology of Matthew 
(Lanham, MD: University Press of America, 1997); see her sections, 2-12, on the history of scholarship 
before Suggs, and, 12-23, on research after 1970. 

"Deutsch, 14, writes, "Despite the variety of approaches, however, contemporary scholarship is 
agreed that 11.25-30 has a background in Wisdom speculation." This assumption is not uncontested. Even 
Deutsch follows this statement with a reference to Marshall Johnson's article, cited above in note #24. 

'Ibid., 138; also see discussion on 132-33. 
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5.5, 11.29 and 21.5/' 

What is missing in Deutsch's study of Mt 11.25-30 is an analysis of the juxtaposition of the 
Matthean Jesus as an authoritative Son of God figure (11.27) who also describes himself as -npavg (11.29). 
In the Sabbath controversies of Mt 12.1-14, Jesus withdraws from the scene of conflict but continues to 

28 
heal; this healing is interpreted by Matthew as a fulfillment of the Isaianic Servant Song (Mt 12.15-21). 
Jesus' humility as healer must, therefore, also figure in Matthew's portrayal of the authoritative Jesus. Yet 
the humility of Jesus by itself would hardly provoke the Pharisees to take counsel to destroy him — rather, 
it is his authority over the Sabbath (and Torah), which includes healing, which incites the Pharisees to 
anger. Even though she rightly construes the context of Mt 11.25-30 (in Mt 1-12) as one of rejection and 
opposition, Deutsch fails to mount a case that Jesus has been rejected in Mt 12 as Wisdom, or for doing the 
works of Wisdom, which might be the reasonable conclusion of her study. Moreover, she does not address 
the simultaneous, hypothetical contrasting Matthean portrayals of Jesus as Trpccus Zo<t>ia, which her 
conclusions require.29 

There is by no means a scholarly consensus on the role of Wisdom, or the degree of Wisdom 
Christology present, in Matthew. For example, Davies and Allison read Mt 11.25-30 in a dual sense: with 
their characteristic New Moses template in place, they also acknowledge a wisdom influence from Mt 11.19 
and the Wisdom texts commonly cited. Although they say that Matthew "identified Jesus with Wisdom" in 
11.19, they do not agree that 11.25-30 is primarily a Wisdom text but read it instead in light of Jewish 

"Ibid, 44. April D. De Conick, "The Yoke Saying in the Gospel of Thomas 90." VC 44 (1990) 
280-94, approaches Mt 11.28-30 from a perspective neglected by Deutsch. One of her main interests is to 
reconstruct the "aphoristic core" of the logion behind Mt 11.28-30 and Logion 90 of the Gospel of Thomas. 
Her study confirms that most of Mt 11.29 is a Matthean interjection, concerned about Jesus' fulfillment of 
scripture. De Conick also recognizes a connection between the Matthean beatitude (5.5) and the description 
of Jesus in 11.29 as npavs; more importantly, she recognizes that Matthew's "modified proof texts" (Isa 
62.11 and Zech 9.9) understand Jesus centrally as "king" coming to Jerusalem "humble" and mounted on 
an ass. 

1%Ibid, 132-33. Deutsch writes that Jesus, as healer, is (both for Isa 42 and Mt 12) "a poor or meek 
Teacher who is also God's Servant." Mt 11.25-30 is "in part polemic against the Pharisees as Matthew 
portrays them. In the broader context of Matthew's Gospel, Jesus' teaching is validated by his meekness ~ 
in contrast with the Pharisees who are not humble...The way in which Jesus interprets the religious tradition 
in contradistinction to the stance of the scribes and Pharisees sets up the tension Matthew wishes to portray 
between the teaching of Jesus as the meek one and that of the scribes and Pharisees." It is not clear how 
Deutsch means the material in Mt 12 to constitute "a further similarity between Matthew's portrayal of 
Jesus and the Qumran Teacher...." How does the healing Servant material in Mt 12 validate a Wisdom 
focus inMt 11.25-30? 

2 9In 11.29, as in 21.5, Jesus is the humble Messiah, not humble Wisdom\ To telescope my 
objection, I have not seen here a mention, much less a defense, of the concept of upaus 2oct>ia. In the 
context of Mt 11-12, 13, the identity and role of Jesus is one of the major issues: both his and the Baptist's 
lifestyles, their calls to repent, ministries, and works are from the Wisdom of God (11.16-19). Such an 
interpretation does not necessitate the derivation of a (full-blown) Wisdom Christology from Mt 11.25-30. 
Furthermore, although she says, 132, the invitation of Jesus "highlights the fact that Jesus is transmitting 
to his disciples knowledge of the Father and an understanding of the eschatological significance of his 
own teaching and mighty works," Deutsch moves immediately to interpret that knowledge as a "new 
understanding of wisdom or Torah," rather than a relational discipleship. In other words, even when she 
acknowledges the relational dimension to Jesus' invitation to discipleship, her interpretation is in danger of 
making the relational discipleship Jesus offers different in degree only, rather than in substance, from the 
relationship between other teachers, or Wisdom, and their disciples. 
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traditions about Moses. The mention of irpavs both at 5.5 and 11.29 is "yet one more clue that...Jesus is 
being compared and contrasted with Moses." 3 0 

Robert Gundry places more distance between the Matthean picture of Jesus and possible influence 
from ben Sira, concluding, "At most...the passage in Sirach exercised an indirect and vague influence on 
Matthew." Gundry finds that, apart from typical Matthean vocabulary and "allusive quotations of the OT, a 
common practice of his which accounts for most remaining words of importance [in Mt 11.28-30]," that 
only the words yoke, easy and light are unaccounted for . 3 1 

Graham Stanton rightly observes that repeated scholarly attempts to link the sayings in 
Matthew 11.25-30 with Sir 51 are "probably misguided." 3 2 He points out that the Sirach text lacks 
parallels in Mt 11.28-30 both with the addressees (all who toil and are heavy laden) and with the main 
speaker, who is meek and lowly in heart. Stanton does not dispute the use of some Wisdom themes in 
11.28-30, but he interprets 11.29b, "for 1 am meek and lowly in heart," to be Matthew's redactional 
addition to the parallelism formed by 11.28 and 29a,c. In contrast to the Matthean picture of Jesus here, 
Sophia lifts up her voice proudly and cries aloud (Sir 24.1, Pro 1.20ff).33 The meekness of Jesus is out of 

30Davies & Allison II , 272, 295. Their argument here is not compelling: although Moses is known 
by God, and prays to be shown God's ways, nothing in Exod 33.14 suggests that Moses will be the exclusive 
revealer of God, nor does Moses bestow rest upon anyone. Rather, it is God who says, "My presence will 
go with you, and I will give you rest." In a different approach, J. M. Gibbs, "The Son of God as Torah 
Incarnate in Matthew," SE MTU 102 (1968), 38-46, is critical of an earlier work by W.D. Davies, The 
Setting of the Sermon on the Mount (Cambridge: Cambridge University Press, 1964), for its New Moses 
speculation. According to Gibbs, 39, "Matthew's typology is not that of a new Moses but rather that of 
Israel as the Son of God" (Mt 2.15/Hos 11.1). This OT sonship theme of 11.27 is an older concept than the 
wisdom influence on Mt 11.25-30. Finally, Gibbs makes the intriguing point that when Jesus goes up to the 
mountain and sits down to preach the Sermon on the Mount, it is the disciples who come to him and are 
taught by him; the last time they go up the mountain (28.16ff), they worship him: i f there is any Moses 
typology here, it refers to the disciples who go up to learn from Jesus as Moses went up to learn from God. 

3'Gundry, Matthew, 213, however, reads Mt 11.19 as an identification of Jesus with Wisdom. With 
reference to Mt 5.5, Gundry, 69, also draws the comparison between Moses and Jesus on the basis of the 
application of Ttpaus; however, at 219-20, although he compares Jesus with Moses, as -npavs, and 
acknowledges the "indirect and vague" influence of Sirach on Mt, Gundry does not agree that the rest that 
is offered is related to Wisdom. He also proposes that Jesus' call Seirre in Mt 11.28 comes not from ben 
Sira's "Draw near to me," but rather from Jesus' earlier call to discipleship in Mt 4.19. Gundry, 220, 
opposes comparisons between Mt 11.28-30 and Sirach 5: "...there is a big difference between ben Sira's 
finding rest for himself and Jesus' offering rest to others. Furthermore laboring little hardly corresponds to 
laboring to the point of weariness [Mt 11.28]...." 

"Graham Stanton, "Matthew 11. 28-30: Comfortable Words?," in A Gospel for a New People: 
Studies in Matthew (Edinburgh: T&T Clark, 1992), 364-77. 

31Ibid., 369. The examples Stanton uses here of Wisdom's temperament appear to be picked up by 
De Conick, "Yoke Saying," 284. DeConick illustrates that the result clause in Mt 11.29 opposes the 
Wisdom theology of the surrounding text, because Sophia "when 'inviting' people to herself, does so with 
pride and often in the brazen manner of a prostitute (cf. Sir 24)" and she "cries aloud in the streets...and 
often in the guise of a harlot." [see Pro 1,20-21; 8,3-4]. De Conick, nonetheless, in the face of this "clearly 
Matthean, not Sophianological" theology, still refers to the one offering his yoke in Mt 11.29 as 
"Wisdom/Jesus." Granting that Mt 11.29 is not De Conick's primary subject of study, it is unfortunate 
that she fails to account for her conclusion that a Matthean addition which runs counter to Wisdom 
speculation nonetheless justifies calling the speaker "Wisdom/Jesus." 
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character with the Sophia of the Wisdom writings, but it tallies well with Matthew's redaction of Zech 9.9 
at Mt 21.5, a deliberate modification which allows "the paradox of Jesus the humble one who is king to 
stand at the very centre of the fulfillment citation...." 3 4 

As an alternate to Jesus speaking as Sophia in 11.25-30, Stanton refers to the imagery of the 
Matthean fulfillment citations, particularly to Zech 9.9/Mt 21.5 and to Isa 42.1,/Mt 12.15ff. Read together, 
they point to Jesus as both the humble Servant of God and the Messianic king. The dissonance of the 
humble king "is prominent not only in Matthew's Passion narrative, but also right through the gospel." 
Those whom Jesus heals, in fulfillment of Isa 53.4/Mt 8.17, those who previously "sat in darkness" 
(Isa 9.1 -2/Mt 4.16), may be none other than those on whom Jesus had compassion "because they were 
harrassed and helpless, like sheep without a shepherd" --Mt 9.36 — these may also be the "weary and 
heavy laden" in 11.28.35 

Unlike scholars who compare the yoke of Jesus with the yoke of the law, Stanton asserts that the 
yoke Jesus offers is the yoke of discipleship ~ disciples are to teach, preach, and heal as Jesus did. 3 6 Those 
who toil and are heavy laden are those involved in costly discipleship. The promised rest comes from the 

37 
knowledge that the Risen Christ is present with his disciples (Mt 28.20). 

Blaine Charette interprets Matthew 11.28-30 apart from Wisdom literature. He draws attention to 
a "neglected feature in the discussion," the relation of the logion to certain OT prophetic themes and 
expectations, especially in connection with the eschatological expectation of restoration, portrayed "as a 
time when the 'yoke' of foreign domination is broken and the returned captives enjoy 'rest' in their own 
land." 3 8 The prophetic promise of true rest is conditional upon faithfulness to God; the "throwing off of 
Yahweh's yoke leads to the imposition of another yoke and with it the attendant loss of rest." 3 9 It is 
consistent that Matthew would portray the yoke of Jesus, the messianic figure in whom the restoration 
of the nation is realized, as none other than Yahweh's yoke.40 

34Stanton, op. cit., 369-70, 71. De Conick, op. cit., 285, also takes up these points: "Take my yoke 
upon you and learn from me that I am gentle and lowly in heart..." is a Matthean interjection which is 
concerned about the fulfillment of scripture [she includes Sir 51.26 here] and which reflects Matthean 
theology. This Matthean addition also "echoes the description of the Suffering Servant in Isaiah 42, 2-4 
and chapter 53." 

lsIbid., 371-73. Stanton here assumes the connection between Jesus the TTpafe in 11.29 and 21.5. 

36The call to discipleship which is "modelled precisely on the actions and words of Jesus himself 
is commensurate with the interpretive model identified above (see page # 82 above) with reading the 
Beatitudes as Christological statements and as requirements for discipleship. 

"Ibid., 374-77. Stanton is not alone in reading, "Come to me" (11.28) alongside "Go, make 
disciples" (28.19) and "Learn from me" (11.29) with 'Teach them" (28.20). Here Stanton seems to depart 
from the concept of the promised rest as eschatological. Although I can see that point of view, I am 
persuaded that the balance is tipped in favor of the eschatological Sabbath, in light of the immediate 
proximity of Matthew 12 to 11.25-30. 

38Blaine Charette, "To Proclaim Liberty to the Captives: Matthew 11:28-30 in the Light of OT 
Prophetic Expectation," NTS 38 (1992), 290-97. 

35'Ibid, 292. 

40Charette departs from those who argue for a Torah reading of the yoke of Jesus: he argues for 
neither a Torah yoke in the sense of Jesus offering his yoke as Wisdom and/or Torah, nor as a new Moses 
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Charette discerns a strong link between Jesus as Ttpavg ical TGHTeivos and the meekness and 
humility demanded in disciples, and furthermore, he interprets the promised inheritance in the third 
beatitude (5.5) in relation to eschatological rest.41 According to Charette, the audience implied by Jesus' 
call to the weary and burdened (11.28) is best described as people who are still captives, servants under 
another yoke. The meek and humble (11.29) thus describes not only Jesus, but also those who become his 
disciples: because they serve Yahweh through Jesus, their yoke is easy and their burden is light. Charette 
justifies the absence of any reference to Sirach in his study of Mt 11.28-30: 

In fact, such reference obscures the true intention of the evangelist. Jesus appears in these verses 
not as Wisdom incarnate, promoting his interpretation of the law, but as the messianic figure in 
whom Israel's hopes are fulfilled. He beckons the nation to return from captivity to Yahweh's 
yoke and therein to find the eschatological blessing of rest that Yahweh has prepared for his 
servants. Indeed, as the anointed one of Isa 61, Jesus proclaims liberty to the captives. 4 2 

J. Gerald Janzen approaches the Mt 11.25-30 text from another biblical perspective. 4 3 He 
describes his reading of biblical theology as an ellipse whose two foci are Sinai and Zion, which represent 
Torah and transformed monarchy. Janzen applies the ideal of the nation Israel as God's firstborn son (as 
covenant people who reflect God's image in and to the world [Ex 4.22; cf. Hos 11.1]), to Matthew's Jesus, 
who is the Torah-informed Messiah, the Son of David and Son of God. Jesus knows and lives the royal 
power of the kingdom of God; he receives "all authority in heaven and on earth (Mt 28.18)" through the 
power of suffering love. His claim to such authority also occurs together with Jesus' call to discipleship in 
Mt 11.25-30. Janzen concludes, 

What has been hidden from the "wise and understanding" but revealed to "babes" is that this 
Torah-informed Messiah embodies God's rule....The evidence for that rule [i.e., that Jesus is the 
Messiah, see Mt 11.2ff] is that the blind see, the lame walk, lepers are cleansed, the deaf hear, the 
dead are raised up, the poor hear good news, and ~ most important —blessed are those who take 
no offense at such a Torah-Messiah. Such is the "yoke"under which Messiah Jesus rules and to 
which he calls disciples. It is a yoke that gives rest....44 

Janzen takes no scholarly refuge in Wisdom speculation when tracing the heritage of Jesus' lofty 

figure who offers an interpretation of Torah different from that of the scribes and Pharisees. Rather he 
equates Jesus' yoke with the yoke of Yahweh as he reads the prophetic scriptures. 

41 Ibid, 295-96. Charette reads the 6TI in 11.29 as epexegetical ~ what the disciples must learn is 
precisely Jesus' meekness and humility; in fact, that is what is demanded of them. 

42Ibid., 297. This excellent article, 293-95, in a way different from Stanton's approach, also relates 
the call of 11.28 to the audience described by Mt 9.36, in the shepherding motif of restoration in the First 
Gospel. 

43J. Gerald Janzen, "The Yoke That Gives Rest," Int 41 (1987), 256-68. Janzen devotes the 
majority of his paper tracing the "two covenantal poles, Sinai and Zion, around which biblical theology 
must move in an ellipse." The monarchy of Israel, as contrasted with the nations, could be transformed by 
the covenant relation if the king would fear nothing ~ and trust nothing ~ but Yahweh. The vocation of 
people in covenant with God is to image God, to embody the principles of the Exodus, to care for the 
oppressed and powerless. Although the term is not used, the yoke of the covenant is one that does not 
burden but gives rest, as shown by the great provision of the Sabbath. At his baptism, the heavenly voice 
proclaims that Messiah Jesus, the Son of David, is the beloved Son. 

'Ibid, 268. 



89 

words in Mt 11.25-30. The Matthean Jesus speaks as Son of God, as the transformed Davidic Messiah, who 
is humble. To be king, to be meek and gentle at the same time, required transformation. By withstanding 
the temptations of untransformed monarchy, Jesus proves himself to be the Son of God. The biblical 
assertion that Jesus is paaiXeus TTpaus therefore assumes that Jesus has been "transformed" by his 
relationship to God. Discipleship under his yoke also promises be a transforming experience.45 

One of the most cogent and complete studies of Matthew 11.25-30 in the context of chapters 11-12 
is the work of Donald Verseput, who rejects the Wisdom-Christology hypothesis.46 He contends that the 
narrative section of Mt 11-12, framed by units of discourse in Mt 10 and 13, is characterized by a "solid 
thematic unity dealing with the tragic fact of Jesus' rejection...." Verseput rightly notes that Mt 11-12 is 
occupied with the first serious opposition encountered by Jesus and that Mt 21-23 portrays the later 
hardened opposition to Jesus at the end of his ministry. Far from being an "off-handed conglomeration of 
conflict stories," chapters 11 and 12 are a "meticulous representation of the great 'surprise' of the messianic 
mission...." 4 7 

Mt 11.1-19 vividly compares Israel's rejection of both John the Baptist and Jesus; the dire 
consequences of rejecting Jesus follow in 11.20-24. The true mission and humble character of Jesus 
(11.25-30) comes as a sudden jolt for the reader who has just encountered the harsh rebuke of the preceding 
verses. The judgment on those who reject him is set in bold relief by Jesus' compassionate call to the weary 
and struggling. He extends his invitation on the basis that God has seen fit to reveal ~ exclusively through 
him ~ "hidden things" to babes, having kept them from the "wise and understanding." 4 8 

^lbid., 266-68. In Janzen's reading, the temptations (Mt 4) are those of monarchy (cf. Dt 17.16-
17), and Jesus, by his words from Deut, "embodies the Deuteronomic ideal of kingship transformed through 
Torah." In Mt 16, when Peter tempts Jesus to untransformed notions of royal power, Jesus once more holds 
true to his messianic course. Not least of what is attractive in Janzen's proposal is that he recognizes the 
dissonance of a humble monarch and resolves how the Matthean Jesus could make such a claim and be, in 
the biblical sense, an integrated person. 

""Donald J. Verseput, The Rejection of the Humble Messianic King: A Study of the Composition 
of Matthew 11-12 (New York/Frankfurt: Peter Lang, 1986). I find this work in its broad outline to be a 
convincing attempt to read Mt 11-12 as a whole, and I find Verseput's study of the Matthean Jesus to be 
very sound. This is not to say that I follow Verseput everywhere; e.g., his characterization of the disciples, 
the crowds, the Pharisaic opposition, and the audience for Jesus' words, in some instances, vary from my 
readings. As to the claim that Wisdom is what binds Mt 11-12 together, I agree with Verseput that Mt's 
emphasis is more on Jesus as Davidic Messiah — a royal, yet humble, figure. 1 have outlined Verseput's 
book in more detail than I would ordinarily do for other scholarly works: this is largely because I find it 
missing from most of the current discussion. 

''''Ibid., 1-2. Ulrich Luz, Das Evangelium nach Matthdus II, 162, agrees that Matthew's narrative 
art brings the Q material in chapter 11 together into more than a collection of random sayings, and that the 
Jubelruf is one of Matthew's primary Christological texts. I would add to Verseput's remarks above, that 
part of the surprise in Mt 11 is the kind of question the Baptist asks, and Jesus' response. For those 
expecting an all-powerful messiah, Jesus' meekness and withdrawal from combat was not expected. The 
Isaianic "themes of salvation"(Verseput, 68f) - the healings, the preaching of good news to the poor-were 
the "works of the Messiah," but the concomitant Isaianic theme of judgment which John preached is not 
included in Jesus' response, "Go tell John what you hear and see." As Mt 11 and 12 unfold, however, Jesus 
does acknowledge the reality of judgment; his offer in 11.28-30 presents a promise in contrast with the 
harsh alternative for those who deny him. 

48For discussion of Verseput's contribution to Matthean christology, especially of 11.28-30, see 
below. 
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Verseput's analysis of Matthew's and Luke's different uses of the Jubelruf concludes that, even if 
the source of the saying in Mt 11.25-27/Lk 10.21-22 had an interest in Wisdom, Matthew's use of it does 
not justify an alleged Wisdom Christology in the first gospel: 

In scholarly circles today it is often fashionable to conceive of these verses as being rooted in 
Jewish Wisdom speculation. And yet the notion of truth being hidden from the "wise" and 
revealed to the "simple" is diametrically opposed to such a supposition. This curious inversion is 
completely unparalleled. Moreover, Matthew's formative interest is not in a Wisdom christology, 
but in the reality of a humble and rejected Messiah. Whatever the original background of these 
words may have been, it is clear that for Matthew the difficult struggle over the nature of the 
messianic mission is sufficient explanation for their present position. 4 9 

In opposition to the theory that Jesus is the hypostasized Wisdom of God (based upon passages 
such as Sir 24:19-22 and 51:23-27), which supposes that Jesus-as-Wisdom calls and offers his yoke, 
Verseput claims that points of contact between Matt 11.28-30 and proposed Wisdom parallels are too scant 
to support such a notion. Far from giving clues that Matthew employs Wisdom christology here, both the 
context and the content of Mt 11.25-30 present Jesus as Son. Both the male Sonship image and the "humble 
and lowly" language are "utterly foreign to personified Wisdom speculation.50 Consequently, it is more 
natural to suppose that Jesus is speaking, not as the personified Wisdom of God, but as the Messiah, God's 
Son{\\:2, 27)." 5 1 

In his study of the yoke metaphor, Verseput reads the invitation, "Come unto me," with most 
scholars, as a call to discipleship. Jesus' second imperative, "Take my yoke upon you," is a plea to submit 
to his authority, to recognize he is the authoritative One of 11.25-27. The central point of "...and learn 
from me..." is that Jesus is the source of learning. The importance of trpavg Kal TaTreivos here is twofold: 
it is a requirement for membership in the kingdom of heaven (5.3-10), and it signals an amazing reversal of 
expectations. Claiming to speak as the authoritative Son of God, Jesus uproots all sorts of stereotypes of 
the messianic king. He promises that revelation will come through him, not to the wise and understanding, 
but to the babes. This Matthean messianic image is not limited to 11.29 but also occurs at 21.5, with the 
citation of Zech 9.9, which is tailored to accentuate the royalty and majesty, and at the same time, the 
humility and weakness, of Jesus. Verseput writes that the purpose of the Zech 9.9 fulfillment citation is 
"not merely ethical, to accentuate the exemplary character of Jesus' conduct; it is part and particle of 
Matthew's portrayal of the strange character of the messianic mission.... Jesus who comes to the babes, is 
himself a figure of humiliation." 5 2 

"Ibid, 139. 

50See also Hubert Frankemolle, Matthdus: Kommentar 2.(Dusseldorf: Patmos-Verlag, 1997). 
Even though he allows for a radical shift in "Wisdom-and-Revelation Christology" by virtue of its 
combination here with "lowly-Messianology/Christology" 128, Frankemolle would probably agree with 
Verseput's assessment of the foreign nature of speaking of Wisdom as "humble and lowly in heart." He 
writes, 127, "Dieser christologischen Neuakzentuierung der Weisheits-Tradition entspricht die 
Beobachtung, daB der Satz in 29b, 'Ich bin sanftmutig und demutig von Herzen' nicht aus der biblischen 
Weisheitsliteratur abgeleitet werden kann, da die Weisheit nirgends so gennant wird.... DaB die Weisheit in 
den biblischen Traditionen gedemutigt wird, macht sie nicht selbst demutig." 

5'Verseput, op. cit., 145; [emphasis mine]. 

"Verseput, 146-50. 
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Russell Pregeant, in a reader-response analysis of the "wisdom passages" in Matthew sees how 
alternate readings are equally possible: a reader might "hear the text calling for an identification of Jesus 
with personified Wisdom," but it is equally possible "to read the Wisdom passages in context without 
identifying Jesus as Wisdom incarnate." The figure of Wisdom "remains in one sense tangential to the 
reader's concern."53 In Mt 11.25-30, Jesus, as Son of God, can offer the "yoke of Torah" as his own; he is 
the Messiah of Israel who performs the very "deeds of Wisdom." Jesus "occupies a vantage point that is as 
close as possible to God's own." 5 4 However, the Matthean text does not invite the reader to speculate at all 
about Jesus' possible relationship to Wisdom. The importance for Matthew is its similarity with the plot of 
Jesus' story; the character of wisdom texts reflects the "dual theme of Israel's rejection of Jesus and God's 
subsequent abandonment of Israel." Pregeant says that the clusters of wisdom passages occur at junctures 
where Matthew develops the rejection theme: 

It would thus appear that the redactor was indeed expressing a central concern in using and 
reshaping the wisdom passages. This concern, however, had everything to do with the earthly 
career of Jesus as the rejected Messiah....but apparently had nothing to do with a desire to 
encourage the reader to speculate about Jesus' pre-existence or identify him with Wisdom 
incarnate. The pattern of Wisdom's rejection and subsequent withdrawal must have seemed the 
perfect "model" for grasping the paradox of a crucified Messiah, but it was apparently not to the 
figure of personified Wisdom herself that Matthew turned in order to articulate who Jesus was.5 5 

With respect to the question of Matthew's Christology in 11.25-30, one finds that 

Wisdom claims are not overwhelrningly persuasive. For example, in contrast with Sirach, 

Jesus does not explicitly exhort (potential) disciples to strive to gain wisdom; rather, he 

exhorts them to become as children (cf. Mt 18.1-4). The Matthean Jesus never refers to his 

disciples as a6(|)oi; he uses terms like i/nmoi. The context of Mt 11.25-27 militates against 

the understanding that revelation by God is here anything other than the revelation of Jesus 

himself as the Revealer of God; this is certainly not to be understood in a limited sense that 

Jesus is Wisdom Incarnate or a Teacher of Torah. God's will is that "all things" have been 

"Russell Pregeant, "The Wisdom Passages in Matthew's Story," in Treasures New and Old: 
Recent Contributions to Matthean Studies (ed. David R. Bauer and Mark Allan Powell; Atlanta: Scholars 
Press, 1996), 197-232. Here, 225, 228. 

^Ibid, 226-28. Part of Pregeant's discussion extends to Jesus speaking in Mt 23.34: here Jesus 
"can speak for God, who has sent emissaries to intransigent Israel throughout the years." 

5SIbid., 229. Pregeant summarizes, 230, that "Matthew employs the story of Wisdom primarily 
to interpret the plot of the story of Jesus. To that extent, it serves the theological purpose of articulating 
the cause and meaning of Jesus' death. It does not serve directly to elaborate on the identity of Jesus." 
Pregeant, 231, does not find a "genuine Wisdom christology" in the First Gospel. I am impressed with his 
argument and see it as a way to foster richer scholarly dialogue with regard to Wisdom in Matthew. 
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delivered to Jesus (11.26-27); the invitation, the call, is to come to Jesus, not to seek 
Wisdom. Furthermore, if some form of Wisdom Christology is the motivation behind 
Matthew's use of 11.28-30, if Matthew's intention is to heighten the implicit Wisdom 
Christology of Q and to make it explicit in this section of the Gospel, then why the 
unexplained stark juxtaposition of humble and lowly one in 11.29 with the exalted Son of 
the Father in 11.27? 5 6 No one has yet proposed an adequate justification for reading here 
an allusion to the altogether foreign and hypothetical concept of humble Wisdom. 

Scholars who claim that Wisdom Christology is strongly present in Mt 11.25-30 do 

not always address adequately the exclusivity of Jesus' claim to be the revelation of God; 

indeed, some rather hurriedly move on to discipleship, defined in relationship to Wisdom, as 

"obedience to the Law as interpreted by Jesus" and "an understanding of the mysteries of 

the Kingdom as disclosed by him," 5 7 or something similar. By contrast, the invitation from 

Jesus in Matthew 11.25-30 is not primarily to learn a new interpretation of the Torah: the 

yoke and rest he promises, and the revelation of God he alone can grant, go far beyond a 

definition of the yoke of Wisdom or Torah. What Matthew's reader is invited to learn from 

Jesus is not a new school of thought; rather, one is invited to enter a transfonning 

relationship with God, to be yoked with Jesus the humble Messiah. 

I f Wisdom is thought to be a major component of Matthew's Christology in this 

text because one assumes that the underlying source of the yoke imagery in Matthew must 

^Verseput, 376 (n. 70), rightly notes the danger of reading here a Matthean emphasis on the 
contrast between Jesus' humility and the "hardheartedness" of the Pharisees ~ one thereby loses Matthew's 
real stress on the contrast between Jesus' lowliness and his "royal mission." The reader, the exegete, has 
enough to do to interpret the multifaceted portrayal of Jesus in these verses, without reading polemical 
motives into the text here. The deeper issue here concerns what effect this text has on Matthew's 
Christology. Is it a primary christological text in this gospel? 

57Deutsch, Hidden Wisdom, 135. 
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be from Wisdom literature, then the sonship imagery of Jesus in Mt 11.25-30 can be 
misinterpreted. Since Luke betrays no equivalent of Mt 11.28-30, it is reasonable to 
imagine that Matthew has refashioned the Q Wisdom material (Mt 11.25-27/Lk 10.21-22) 
so that the identity of Jesus as Son of God in Mt 11.25-27 is enhanced by his identity as the 
humble Davidic Messiah of Mt 1L28-30. 

It is not necessary to resort to Wisdom literature to find a concept of the yoke of 

Jesus in Mt 11.29. There is a Second Temple Jewish text that may indicate other traditions 

which might have served as background for Matthew's use of yoke imagery in reference to 

Jesus. The text in view has the advantage that it does not oblige one to attempt to reconcile 

the PaaiAeus Trpau? of Mt 21.5 with the hypothetical Zo<}>ia Trpau? required by a Wisdom 

model ofMt 11.28-30. 

He will judge peoples and nations in the wisdom of his righteousness. (Pause). 
And he will have gentile nations serving him under his yoke, and he will glorify the Lord 
in (a place) prominent (above) the whole earth. And he will purge Jerusalem (and make it) 
holy as it was even from the beginning... —Pss. Sol. 17.29-30 

Pss. Sol. 17 refers to the yoke of the king, the Son of David (cf. 17.21).5 8 Nothing in this 

psalm suggests a connection with Wisdom or Torah in the interpretation of the yoke. 5 9 The 

text does establish a precedent for conceptualizing the Messiah's yoke: the king to be raised 

s*Pss.Sol. 7.9 refers to God's yoke. Davies & Allison II , 289-90, mention both Pss.Sol. 7.9 and 
17.30 in a footnote, listing them jointly, and without further comment, as "the yoke of the Messiah," but 
they focus on how Jesus' yoke is another example of how Jesus as Wisdom is greater than Moses because 
the law he gives is his own. Charette, "To Proclaim Liberty to the Captives," 283 et passim, identifies the 
yoke of Jesus with Yahweh's yoke; his approach complements the one taken in this thesis. However, he 
does not mention Pss. Sol. 

>9Pss. Sol. 17.29-30, taken from OTP 2, 667. Although the word wisdom appears here, it is 
certainly not in the context of Sophia; the emphasis is on the Davidic Messiah's own righteousness. As it 
stands in the psalm, the yoke may be interpreted in more than one way; my point is to demonstrate that 
there is a Second Temple text which refers to the yoke of the Messiah, not to suggest that Matthew takes his 
theological perspective from this text. 
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up, who will have a yoke, is the Son of David, the Lord Messiah (17.32). 6 0 The allusion in 
Pss. Sol. 17 to the yoke of the Son of David is compatible with Matthew's Son of David 
Christology. 

I f the yoke of Jesus is read as the yoke of the Davidic Messiah, then the theological 

implications of Mt 11.25-30 bear a striking similarity to those of Mt. 21.5. Both texts 

embrace the paradox of an exalted figure who is Trpaus-. In the only two places in the 

Gospels where Jesus is described to as Trpaus, his identity as Messiah in the face of 

rejection is at stake.61 

A question which has emerged from Jesus' self-description as upaus (Mt 11.29) is 

whether this text is meant to prepare the reader for the portrait of Jesus as (taaiAeus trpaug 

in Mt 21.5? Especially because Jesus is described in these two places (and nowhere else in 

the NT) as vpavg,62 it is possible that there is a cumulative intra-gospel effect of the word 

TTpaus in Matthew. The contrast Matthew draws between the expected royal messianic 

figure and the humble Son of God, who came to reveal God to the l/nmoi, 6 3 can be 

reinforced if the reader returns to read 11.29 in light of 21.5, but could Matthew have 

intended this effect? 

When the Gospel is read linearly, subsequent passages can help fill out the author's 

'"It has already been established elsewhere in this thesis that Pss. Sol. 17.40 may contribute to the 
shepherding image of the Messiah in Matthew (see chapter on Mt 9.36/Zech 10.2). 

6 1 In Mt 11.25-30, Jesus identifies himself as Son of God and in Mt 21.1 -10,15-16, he is praised as 
Son of David. It is also interesting to note that in both Mt 11 and 21, Jesus sets his authority and identity in 
proximity to the issue of the Baptist's mission and authority (see 11.2-19,21.23-27; cf. 22.41-46 — whose 
son is the messiah?). 

6 2In 2 Cor 10.1 the TT(XIUTT|9 of Jesus is mentioned. 

6 3Is there a possible connection to the praise of the i/r|moi in Mt 21.16? 



95 

earlier picture. A linear reading of the three Ttpaus texts in Matthew yields the following 
connections: (a) Mt 5.5 affirms that the Trpaei? will inherit the earth; (b) Jesus' claim to be 
upaOs in Mt 11.27-30 can be read back into Mt 5.5 ~ Jesus, as upavg, is qualified to 
receive all the blessings of the Beatitudes (his claim that all things were given to him, that he 
knows the Father, and that he is rrpaug, justifies this kind of reading); and (c) the Matthean 
account of Jesus' entry into Jerusalem as the paaiXevs Trpau? remains paradoxical, yet 
paradigmatic.64 

Because the expectation of a Messiah who is Trpau?65 is found only in Zech 9.9, then 

the appearance of this prophetic text as a fulfillment citation reveals that it has been 

formative in shaping Matthew's Christology. On this basis, therefore, one can defend 

reading Mt 21.5 back into Mt 11.29 (and perhaps even into Mt 5.5). 6 6 By this means, the 

64This kind of reading is similar to what Martin, "Shepherd in Matthew," does with his reading of 
the gospel, 268-69. His method assumes that "Within the work of any given author there are allusions to 
other parts of his work." These he calls interior allusions, some of which are quite obvious, and others of 
which are more subtle. In this terminology, tracing the irpaus imagery is relatively uncomplicated, but 
drawing out the christological implications is more involved. On the whole, I think this part of Martin's 
method can be fruitful if applied judiciously. In such a model, the influence of Moses or Wisdom typology, 
or texts from Zeph, Isa, Jer would be labeled as peripheral or as exterior allusions, but the paaiXeu? rrpaus 
is interior, and thus central and pivotal. 

65So far I have been unable to find any other references to the expectation of a humble Messiah-
king outside Zechariah 9.9, with or without the specific use of the word TTpafc or an equivalent expression. 

66The influence of Zech 9.9 is more prominent in 11.29 and21.5, and perhaps more residual in 5.5. 
Frankemolle, 127-8, certainly believes such a parallel can be drawn, between the instructions in the Sermon 
on the Mount and the "easy yoke" of 11.29a, 30, and Jesus himself (11,29b). Apparently for FrankemoTle, 
the reader can also go backward from 21.5 to catch the significance of 11.29: "SpStestens mit der 
wOrtlichen Einspielung von Jes 62,11 und Sach 9.9 in 21,5 beim Einzug des mt Jesus in Jerusalem weifl der 
Leser, daB er bereits 29b von diesen Vorstellungen her, die den weisheitlichen Horizont sprengen, verstehen 
kann. Dabei kann er wahrnehmen, daB in 11,25-30 eine hohe Weisheits- und Offenbarungs-Christologie 
eine Verbindung eingeht mit der ebenfalls biblisch vorgegebenen Niedrigkeits-MessianologieZ-Christologie. 
Von diesem Kontext her ist diese Stelle fur das Christus-Bild des Matthfius konstitutiv." Frankem5lle 
wants to connect this Matthean portrait of Jesus also to the Isaiah Servant Songs, which is legitimate when 
reading Mt 11.25-30 in context with Mt 12, as Verseput {Rejection of Humble Messianic King) and others 
also do. FrankemOlle is not alone when he reaches back to the concept of Emmanuel in Mt 1, but I think 
this kind of exegetical move puts more weight on the text than it can bear. 
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impact of Zechariah 9.9 — in its juxtaposition of the exalted, yet humble, messianic figure--
upon Matthew's i\pavg texts, and upon Matthew's Christology, is substantial. Especially 
in the context of conflict over the identity of Jesus as the Messianic king, the quality 
Matthew insists upon is that Jesus is BaaiXeu? -rcpaus. 

In sum, Zechariah 9.9 has a strong impact on both Mt 11.25-30 and in Mt 21.5. In 

chapter 11, antagonism toward Jesus becomes so severe that he issues a challenge — 

whoever accepts him and his ministry will be blessed; whoever rejects him will face 

judgment (11.20-24). Into this setting, Matthew introduces Jesus' invitation of 11.25-30. 

The narrative resumes in chapter 12, however, with more ambiguity, misunderstanding, and 

conflict over Jesus' identity, which continues throughout the Galilean ministry and even his 

entry into Jerusalem (for example, Mt 16.13-20,21-28; 17.1-8;17). 

As Jesus enters the city (Mt 21.1-10), Jerusalem's hostility to him is portrayed as an 

intensified recapitulation of the Infancy Narrative (for example, 2.2;21.10, 15-16). Until 

this point in the Gospel, there has seemed to be some ambiguity in the places where Jesus is 

revealed as the Messiah. For example, when Peter confesses him to be "the Messiah, the 

Son of the living God," Jesus says, almost in the next breath, that he must be killed in 

Jerusalem (Mt 16.16, 21). In the next chapter, Jesus is transfigured before the eyes of Peter, 

James and John, who hear a voice from the cloud, "This is my beloved Son...listen to him" 

(Mt 17.1-6); immediately Jesus talks about his coming death and resurrection (17.9-12). 

These scenes alternate between the highest exaltation and the lowest despair. 

One could draw upon many different biblical traditions to portray the concept of 

either a kingly Messiah or a humble, suffering figure, but the language of Zech 9.9 has 

provided Matthew the means to put the motifs of exaltation and humility together. In two 
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places, Matthew describes Jesus as TTpcu)?: in the first, the Matthean Jesus refers to himself 
as the (only) one who knows, and who can reveal God, who offers true eschatological rest, 
yet who is humble (11.25-30); in the second, Matthew depicts Jesus as the royal Davidic 
king who is at the same time humble — he will ride into Jerusalem on "an ass, a colt the son 
of a beast of burden" (21.5). The two images of exalted Messiah and humble king are 
intertwined in Zech 9.9, which crystallizes in the Matthean portrait of Jesus as he enters 
Jerusalem. This powerful fulfillment citation of Zechariah 9.9 in Matthew 21.5 sets the 
stage for the Passion Narrative; its portrayal of Jesus as 6 (3acriXei3s •npaus' begins to 
prepare the reader for all the events of Holy Week, even for the death of the Messiah. 
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Excursus. The Palm Sunday Donkey 

Where Luke 19.31 follows Mark 11.2 with respect to Jesus' instruction to his disciples (eiipfjaeTe 
TTWXOV SeSeuevov e<$>' bv ovSeis OUTTCJ dvGpojTroju €Kd9io"ev),' the parallel passage in Mt21.2 describes 
two animals —they will find an ass tied and her colt with her (eupnaeTe ovov oeoe\Levr\v Kal TTQJXOV U . € T ' 

airr%). Mk and Lk contain no reference to fulfillment of scripture in this part of their narratives; however, 
an echo of Genesis 49.1 la 2 may be discerned in the expression, "a colt tied" (udiXov Seaueuwv).3 

ifflt* np-l^pi n T y nQ« Binding his young ass to a vine, (MT) 
namely, the son of a she-ass to a choice vine... 

SeaueiW upos d îTeXov T O V ITGJXOV aurou Binding his colt to a vine, (LXX) 
Kal Tfl eXiKi Toy TTUXOV Tf\s OVOV airrou. namely, the colt of his she-ass to the tendril ... 

Gen 49.11 L X X employs T T U X O V alone in line 1, and moXov rf\s ovov (colt of a female ass) in 
line 2, to render the Hebrew terms Ti) (a young, vigorous ass)5 and tihK (son of a she-ass). 

Two animals continue to figure in the Matthean account of Jesus' entry into Jerusalem, in the 
fulfillment citation of Mt. 21.5 and beyond. The textual excerpt pertinent to this discussion is ...auros... 

'Luke puts TT(JJTTOT€ in place of OUTTW. In John 12.14, Jesus himself finds the young ass; this is 
followed directly by the Johannine fulfillment quotation: eupwv Se 'Incjous ovdpiov eicdOiaev CTT' airro, 
KaQws •yeypauuevov \ir\ 4»Pou, QirydTrip Z L L O V idob 6 PaaiXeus GOV epxeTcu, icaOriuevo? em iTuiXoi-' 
ovou. See Maarten J. J. Menken, "' Do Not Fear, Daughter Zion...' (John 12:15)," in Old Testament 
Quotations in the Fourth Gospel: Studies in Textual Form (Kampen: Kok Pharos, 1996), 79-97. 

2Early messianic interpretation of Gen 49, sometimes in combination with the Balaam oracles, has 
been noted above [see notes # 43, 44, 49 in the Infancy Narrative section above]. See Martin McNamara, 
"Early Exegesis in the Palestinian Targum (Neofiti 1) Numbers Chapter 24," P.l.B.A. 16 (1993) 57-79, 
especially 75 (n. 11). For the targumic version of Gen 49.11 and its intricate messianic interpretation, see 
Eng. trans, of Tg. Onq.Gen. 49.11 (Vol. 6 of The Aramaic Bible: The Targums; Edinburgh: T & T Clark, 
1992), 158 ,and notes, 162-64 (which may suggest a reading of Gen 49.1 la in association with Zech 9.9). 
Of particular interest is the interpretation that the task of the Messiah was thus to lead the Israelites to the 
city - Jerusalem; also a Midrashic association of the "foal" and "donkey" with the main entrance of the 
Temple.; for translation and notes, see also Moses Aberbach and Bernard Grossfeld, Targum Onqelos on 
Genesis 49 (Missoula: Scholars Press, cl976), 12-21. Tg. Ps.-J. and Tg, Neof. /also give messianic 
interpretations of Gen 49. 10ff. See also J. Blenkinsopp, "The Oracle of Judah and the Messianic Entry," 
75180(1961), 55-64. 

38eajieuu - tie (up), bind; Sew - bind, tie. Davies & Allison III, 116, propose that "the otherwise 
superfluous 'tied' (which in Mark modifies moXov) probably alludes to Gen 49.11." They also note that 
4QPBless, as well as Gen 49 L X X , had already given this biblical text a messianic interpretation. 

4eXi£ - anything twisted or spiral, such as the tendril of the vine, or ivy. I read the icai and the 
waw here as hendiadys and waw copulativum. Note that the Greek (Gen 49.11) also indicates "colt of his 
female ass." 

'Meyers II, 130-131, for TJJ in Zech 9.9; Holladay's Concise Lexicon, 272, similarly translates 
"(stallion of) ass," citing Gen 49.11. Note the similarity of the animal terminology in Gen 49.11 and 
Zech 9.9. 
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emPepTiKO)? em ovov K C U em moXov ulov WTo£i/yiou (Mt 21.5b; cf. Zech 9.9c). How does Matthew 
understand the function of the two animals he first places in the narrative at 21.2? This question arises, 
not strictly from Matthew 21.1-5, but more from the ambiguous expression in verses 6 and 7: 

TTOpeuGevres 8e oi p.a0r|Tal tea! TTOiTjaavres KaOws auveTa^ev ai/rots 6 'lT|aous 
ryyayov TX\V OVOV KOLI TOV moXov ml eireGriicav eir' airraiv Ta L|j.dTia, KCU. 

e-rreraGiaev eirdvu) avr&v. 

The disciples, having gone and done just as Jesus instructed them, brought the ass and 
the colt and placed upon them garments, and he sat upon them. 

Does Matthew misunderstand Zech 9.9? Does he mean to say that Jesus sat upon both animals? 6 

Before the question can be addressed, it seems expedient to investigate the question underlying the 
claim that Matthew misunderstood the parallelism in Zech 9.9. If Matthew was working from a text, was he 
necessarily limited to the Greek? 7 or was he familiar with Hebrew? Does Mt 21.5 support either of these 
positions? Pertinent portions of Zech 9.9 MT and L X X can be compared with the Mt 21.5 citation: 

[Zech 9.9 MT] -f? KIT ^3% iTirt Behold, your king comes to you, 
[...] 

"lion-1?!? 35*1.1 ^ humble and riding upon an ass, 
namely, upon a young ass, a son of she-asses. 

6One extreme in the range of critical commentary is that Matthew misunderstood the synonymous 
parallelism in Zech 9.9 for synthetic parallelism, that he introduced a second animal into the story because 
of his mistaken understanding of the prophecy. Gundry, Use, 197, reminds us of the critiques of O. Michel 
(TWNT VI, 961) and D.F. Strauss (The Life of Jesus {London, 1913], 553f), both of whom wrote that 
Matthew did intend to say that Jesus rode on both animals simultaneously. Another extreme critique of 
Mt's adaptation of Mk comes from S. Vernon McCasland, "Matthew Twists the Scriptures," JBL 80 (1961), 
144-45, who says that Matthew's "unfamiliarity with the nature of Hebrew poetry caused him to alter 
Mark's statement so as to fit Mark's narrative into his twisted understanding of the poem," i.e., that Mt 
changed Mk's "simple, dignified narrative of this historic event into something like a circus spectacle." 
Representative of a middle critical position is the idea that Matthew was employing some form of rabbinic 
exegesis; e.g., in their summary of different explanations for the presence of two animals in Mt, Davies & 
Allison III, 120-21, adduce the citation of a rabbinic combination of Zech 9.9 and Exod 4.19 to illustrate 
their view that Jesus is the new Moses. Other interpreters believe that Mt either found the two animals in 
his non-Markan traditional material, or that the newness of the unridden colt implies that the mother was 
still present; e.g., see Gundry, Matthew, 407, Hagner II, 594. Schweizer, Matthew, 404, suggests that "and" 
in L X X is a reflection of the L X X ' s misunderstanding of how many animals are spoken of in Zech 9.9; 
according to Schweizer, Matthew gets two animals from the Septuagint. On the second avr&v, see Soares 
Prabhu, Formula Quotations, 151-54, who evaluates the discussion of em andetTdvcj (with the assumption 
that Matthew misunderstands the Zech 9.9 parallelism). The issue of the second airrciv as reference to 
animals or garments is secondary. This excursus is not intended to address all the problems of Mt 21.1 -7, 
but to contribute to Mt's understanding of Zech 9.9 MT. 

'Some scholars who acknowledge that Mt 21.5 renders Zech 9.9 MT better than the L X X , claim 
that the later Gk versions which agree with Mt [e.g., in using ovos] demonstrate that Mt had access to a 
better Greek urtext; e.g., see Davies & Allison III, 119 (n. 47), for reference to such an assumption, which 
they do not challenge. 

8For this translation and extensive discussion, see Meyers II, 127-31. The three expressions, "ass," 
"young ass," and "son of she-asses," are used to describe the precise kind of animal upon which the king of 
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[Zech 9.9 L X X ] l8oi) 6 paaiXeus oou epxeTai aoi, 
[ ] 

Trpatis Kai emfkfiriKoas em U T T O C U Y I O V 

Kai 9
 TTWXOV veov.10 

humble and mounted upon a beast of burden, 
namely, a new colt. 

Behold, your king comes to you, 
[ 

[Mt21.5] ISou 6 (kiaiXeus aou epxeTai aoi 
Trpaus Kai emPePnKcjs em ovov 

Kai em TTIOXOV ulov urroCuytou. 

Behold, your king comes to you 
humble and mounted upon an ass, 
namely, upon a colt, a son of a beast of burden. 

By examining these three texts in isolation, it is evident that Matthew's text translates the Hebrew 
better than the Septuagintal version does; in feet, the other extant Greek versions, all later than the L X X , 
also reflect the animal terminology more accurately than the L X X . However, one need not conclude from 
the existence of these more accurate Greek versions 1 1 of Zech 9.9c that Matthew necessarily had access to a 
Greek recension of Zechariah no longer extant.12 In feet, if such were the case — if Matthew had access to 

Zech 9.9 rides. Meyers II, 131, notes that "the plural 'she-asses' perhaps better conveys the notion of a 
lowly beast of burden that underlies all three words associated with the royal mount." Gundry, Use of OT, 
120-1, confirms that Mt's uiraCuyiov (lit, under a yoke) fits "a son of she-asses." Mt accurately uses ovos 
for "TlQn and mSXov for "VI?. R. P. Gordon's notes to the translation of Tg. Zech. 9.9, op. cit., 205, suggest 
that the 'Tg. has the singular for MT plural (lit. 'she-asses'), probably for idiomatic reasons." He 
translates Tg. Zech. 9.9b: Behold, your king is coming into your midst. He is righteous and brings 
deliverance, meek and riding upon an ass, and upon a colt the foal of a she-ass [italics are his, to indicate 
where the Aramaic varies from the MT]. Gordon mentions no problem with the "and" in the description of 
the single animal of the text of the targum. 

T h e KOC here could also be translated "also, even, and." It depends upon whether the translator 
understands the Greek to reflect the hendiadys {wow copulativum) of the Hebrew. Schweizer, 404, takes 
the Kai ( L X X of both Zech 9.9 and Gen 49.11) to read "and" instead of the hendiadys of the Hebrew. I 
disagree. 

'"Greek variants include the following [cf. John 12.14: KaGt|U.evos em moXov ovou]: 
a' - Trpaus Kai emftepriKa)? em ovou Kai (em) moXou uiou ovaStov 
a'- T T T U X O ? Kai emfJePriKws em ovov Kai moXov uov ovaoos 
0 - eTTaKouajv Kai emfkpnKoas em ovov Kai moXov uiov ovou 
e' - TTTioxos Kai emPepr|K(i)9 em uTro£uyiov xai moXov mov OVGJV 

"I use the expression more accurate just with respect to the animal(s) in Zech 9.9. 

l 2See note #10 above. Aquila, Symmachus, Theodotion, and Quinta, in Zech 9.9, all use ovos, as 
does Mt 21. Maarten J.J. Menken, "The Quotations from Zech 9,9 in Mt 21,5 and in Jn 12,15," in John 
and the Synoptics (BETL 101; ed. A. Denaux; Leuven: Leuven University-Peeters, 1992), 573-74, writes 
that "Matthew derived his translation of Zech 9,9 from an existing recension of the L X X " which was 
available in the first century C. E . He thinks Matthew derived the she-donkey from the Greek. Menken 
does think that Matthew understood the parallelism in Zech 9.9, however; his explanation of the two 
animals is derived from Mt's interest in Jesus' entry to Jerusalem as "the Son of David." Menken draws the 
parallel from 2 Sam 16, where Ziba offers David "a couple of donkeys," as he flees from Absalom. Max 
Wilcox, 'Text Forms," 200, remarks that Matthew's "is the only Greek text (apart perhaps from John's) to 
reflect the repeated (wfl ('and upon') of the Hebrew." Yet Wilcox also seems to think that Matthew did not 
make his own translation of Zech 9.9; he concludes, 201, "Overall, then, the text of Zech 9:9 presented in 
Matt. 21:5 must be taken as a valuable addition to our knowledge of the text form of the Greek OT in the 
period before Jamnia...." D.J. Moo, OT in NTPNs, 178-79, represents a different scholarly position. He 
notes that most scholars see a mixed textual background in Mt 21.5, the " L X X being followed in the first 
part and the MT in the second....," in which case the Matthean rendering (even where it follows the L X X ) 
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more than one Greek tradition (LXX and another), and if he reproduced a translation closer to the Hebrew 
than the L X X , then it is debatable whether a claim that he had little or no knowledge of Hebrew could be 
sustained. 1 3 In either case, whether he chose among alternate Greek translations or penned 21.2-5 
independently, Matthew might have had some working knowledge of the Hebrew. 

If it is plausible that Matthew knew Hebrew, it is certainly reasonable to read Mt 21.5 with the 
understanding that Matthew intended the second Km to be read as a hendiadys, corresponding to the waw 
copulativum he found in Zech 9.9. In that case, he would have understood that the king in Zech 9 would 
come riding on one animal, one particular kind of donkey appropriate to be used as a royal mount. This 
does not solve the problem of the ambiguous second aurdv in Mt 21.7, but it does eliminate the necessity to 
suppose that the Matthean Jesus was somehow riding on two animals as he approached Jerusalem. 

There may be a way to test the hypothesis that Matthew understood the Hebrew (and Greek) 
parallelism found in Zechariah 9.9. If a similar grammatical construction, which deliberately uses Km in 
a similar fashion, were to be discovered elsewhere in Matthew, it would strengthen the argument that he 
really understood the waw copulativum and/or hendiadys examined above. Mt 4.15-16 may be proposed as 
a test case; it is another Matthean fulfillment quotation, taken from Isa 8.23-9.1 (ET= Is 9.1-2). Mk 1.14-
15 states that Jesus began his ministry in Galilee after he heard that the Baptist was arrested; Mt 4.12-13 
fills in the details. Jesus' move from Nazareth to "Capernaum by the sea, in the territory of Zebulun and 
Naphtali," is supported by Matthew's citation of Isaiah in order to show that Jesus' Galilean ministerial 
headquarters were divinely ordained. The focus of this test case is on Matthew's use of KOU in Mt 4.16. 1 4 

yfj ZaPouXdjv Kal yf| NecjjGaXiji, 
68bv SaXdaans, Trepav TOU 'lopSdvou, 
TakXaia TWV eGvwv, 
6 Xaos 6 KaGfiuevo? ev oxoTei 
<jx3g eLSev \Leya, 
KCIL TOLS KaGrpevoi? kv x^pa KCCI 0Kia GavaTou 
(jxSs dveTeiXev airrols. —Mt 4.15-16 

In this instance there is no doubt that Matthew has altered his source(s) to make his point: 
[ ] 

'q'ijn b'b? }-r.'- -qj> 
"Tina H a i tq -??n3' CD'pnn uvj] 
nrr'pjj H « nra'pK ^ - i sa 8.23b-9.1 MT 

is also in agreement with the Hebrew. If one assumes that Matthew had access to a Greek version other 
than L X X , it would be very difficult to maintain that he had no access to an LXX-type tradition with which 
to compare Zech 9.9 translations. It would be extremely difficult to assert that Matthew chose a Greek 
translation closer to the Hebrew without also imagining that he had some knowledge of Hebrew. 

"Pace Luz, The Theology of the Gospel of Matthew (trans. J. Bradford Robinson; Cambridge: 
Cambridge University Press, 1995), who believes that Matthew was "familiar with the Septuagint but did 
not have any biblical scrolls at hand while writing out his Gospel~with the possible exception of Isaiah." 
Luz, Matthew 1-7, 147, 159, doubts Matthew knew Hebrew, and concludes (on the basis of the quotations 
of Zech in 21.14f. and 27.9), "that no copy of the Minor Prophets was in the library of the Matthean 
community for consultation." Gundry, Use of OT, 120, assumes Matthew did have a Hebrew text; Stendahl, 
School, 104-6, also assumes that Mt worked with the Hebrew, as well as with the Greek. 

l 4The underlined rat is the focus of the text case, but Mt's use of the italicized icdi also figures in 
the discussion.. 

file:///Leya
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Toirro TTPGJTOV TTOLEL, T O X U Troiei, 
Xoapa ZaPouXcov, f\ yfj Ne^aXip. 
686v GaXdaaris Kai ol XOITTOI OL TT\V irapaXiav KaToiKOUVTes 
rat nepav T O I I IopSdvou, 
TaXiXaLa TIOV eGvuiv, TOI uepr| TT\S louBaias. 
6 Xaos 6 TTopeix5(i.evos ev Q K O T C L , 

ISeTe (Jxios Lieya-

ol raTOLKowTes ev x^pa Kal aKig QavdTou 
<lxjg Xdp.̂ eL ee))' ujias. - Isa 8.23-9.1 L X X 1 5 

Gundry's study of this text makes several important points. 1 6 The MT has placed the geographic 
terms in an accusative relationship with the preceding parts of the verse: 

In the former time he brought into contempt the land of Zebulon and the land of Naphtali, 
but in the latter time he will make glorious the way of the sea, the land beyond the Jordan, 
Galilee of the Gentiles. 

The L X X makes the geographic terms into vocatives, but Matthew puts them in an absolute construction 1 7 

and restricts them to Galilee.18 Two of Gundry's further remarks on the grammar and translation of the 
Isaiah passage may suffice to establish that Matthew had access to the Hebrew:19 (1) KaGnuevois is a 
more literal rendition of ,32r than KcrroLKouvres (9.1); and (2) rat aKid Gavdrou (for which Kai the MT 
has no equivalent) looks at first like "certain dependence on the LXX. . ." but closer examination shows that 
the Hebrew Vorlage of Mt and the L X X possibly read rna ctasi, "from which a fusion of the two words was 
made and the waw dropped of necessity...." In this case, the Greek hendiadys renders the Hebrew construct 
(in the region of the shadow of death) accurately.20 

If Kai in the expression, ev x^pg Kai 0x19 Gavd-rou, from both L X X and Mt 4.16 is understood 
to be part of a hendiadys, what about the first K O L in Mt 4.16? It does not occur in L X X 2 1 nor is there a 

15No extant version of Isa 9.1, other than Mt 4.16, contains the rat in question. 

16Gundry, Use, 105-8; his study of Isa 8.23-9.1 is isolated and unrelated to the approach I take in 
this test case. So also with Stendahl, School, 104-6; Soares Prabhu, Formula, 129-35; Davies & Allison I, 
381-86. 

"Ibid, 105. 

18Lindars, NT Apologetic, 197, rightly observes that the omission of verbs and temporal adverbs 
from Isa 8.23 "makes the string of names, which had been their subject, equivalent to Xaos in the next 
verse, and grammatically in apposition to it." 

"Stendahl's study of Mt 4.15-16, School, 106, concludes, "Thus when working with the Hebrew 
text, Matthew depends on different Greek interpretations, but also gives his own interpretation from the 
point of view of the fulfilment by Jesus. This renders it impossible to presuppose that he quoted one 
consistent Greek — or Semitic —text." 

20Gundry, Use of OT, 107. Also see Gundry, Matthew, 60, where he looks at the Greek hendiadys 
ev x^pa Kai CTKL^ GavaTou. Davies & Allison I, 385, agree that Gundry's proposal may be right. 
However, my arugment here does not depend on the correctness of Gundry's proposed "fusion." Note that 
Strong's Concordance, 99, derives rnafas from (shade, shadow) and rnn (death), although Holladay, 
Concise Lexicon, just gives "darkness." 

21Gundry, Use, 105, makes no mention of the appearance of this rai, but Davies & Allison I, 385, 
report its presence in "A." Assuming that they refer to Codex Alexandrinus ( L X X A ) , they are in error. The 
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precedent for it in MT. For Matthew's purposes does this K G U increase the significance of the Isaiah text 
as a fulfillment quotation! His careful reconfiguration of the geographical terms, in part by eliminating 
Td uepn, Tfj? louSaias, certainly narrows the focus to Galilee as the location for the dawning of Jesus' 
ministry. Matthew has also excised ol X O I T T O L . . K G I T O I . K O U V T € S . . . from the quotation, in order to compress 
the reference to the people, as well as the region, to whom the fulfillment of the Isaiah promise came. 

It is also possible that Matthew has inserted this unprecedented sgi not to broaden, but rather to 
narrow, the scope of 6 Xaos. If this K C U is read as either epexegetical or as making another hendiadys, 
then the reader is meant to understand that 6 Xaos 6 Ka0n.u.ei/os ev cncorei are futher described as ol 
Ka8n.u.evoi iv x<W *ai <JK>4 QavdTou — the people who sat in darkness, the ones who sat in the region 
of the shadow of death, are those who dwell in Galilee, where the light of the Gospel has dawned.22 In 
order to increase the parallelism in his text, Matthew employs KdGTpcu in place of both -rrapeuoum and 
Kcn-ouceo) in the L X X . 2 3 An English translation which incorporates these insights might read, 

The people who were sitting in darkness have seen a great light; 
that is to say, light has dawned upon those sitting in the region of death's shadow. 

This reading of Matthew 4.16 (in contrast with the L X X , which is much further afield from the 
MT here than at Zech 9.9) is not far from the meaning ascertained in Isaiah 9.1 MT. If Matthew could have 
composed 4.16 to be this close to the Hebrew, and yet have the sophistication to compose his citation of 
Isa 9.1 to include an additional KOX to serve his purpose, then the burden falls upon those who contend that 
the evangelist misunderstood Hebrew, especially its forms of parallelism, to demonstrate that Matthew 
broke up the parallelism with respect to the donkey in Mt 21.1-10 (cf. Zech 9.9). 

Questions about Matthew's introduction of two animals into the narrative remain: Why is the 
female ass brought into the story? and upon which animal(s) did the Matthean Jesus ride? With respect to 
the first question, it seems reasonable to say, at the outset, that Mt 21.2-7, does not derive the female ass 
from the text of Zech 9.9 (or of Gen 49.11). As this study has shown, nothing in Zech 9.9 MT or L X X 

Facsimile of Alexandrinus (Codex Alexandrinus: Facsimile of the Old Testament. Vol. II. Hosea - 4 
Maccabees; London: The British Museum, 1883), Recto 306a, on Isa 9(.l) shows only the K C U before enact 
GavaTou; K C U does not occur before oi KcrroiicouvTe? in Isa 9.1 in L X X A . In their discussion, Davies and 
Allison rightly label the K C U oxig GavdTou as epexegetical or hendiadys. They make no further mention of 
the K C U under focus in this present study. I am proposing that the other K C U in Mt 14.16 functions in much 
the same way, that Matthew has placed it deliberately in his carefully-crafted citation of Isa 9.1, and that he 
employs it here much as he does the disputed K C U of Zech 9.9 in Mt 21.5. 

E l a i n e Charette, Recompense, 73-74, noting that "it is fitting that the restoration should have its 
beginnings in the region of Zebulun and Naphtali, since they were among the first tribes taken into exile," 
also writes, "There is no reason to contend that Matthew is interpreting the Isaiah passage without reference 
to its original meaning." Most of Charette's interesting study is outside the scope of this thesis. 

"Wim Weren, "Quotations from Isaiah and Matthew's Christology (Mt 1,23 and 4,15-16)," in 
Studies in the Book of Isaiah (BETL 132; ed. J. Van Ruiten and M. Vervenne; Leuven: Leuven University 
Press/Uitgeverij Peeters, 1997), 459, notes "the parallelism expressed by the twofold use of the participle 
form of KdOri|xaL...and by the two aorists," the use of which corresponds to the Hebrew rather than with the 
L X X . The prominent placement of 4*3? in Mt 4.16a contributes to increased parallelism with 4.16b; and 
the hendiadys kv xwpg K C U CTKICI GavdTou agrees with L X X against MT. Weren concludes, "It is possible 
[for this citation that] Matthew goes back to a text, the origin of which we can no longer exactly trace. 
However... a more obvious explanation is that Matthew was familiar with the Hebrew as well as with the 
Greek version and that he revised the quotation thoroughly with a view to fitting it into his story about 
Jesus." Weren does not discuss the first K C U . however. 
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requires it, nor does Matthew's fulfillment citation. The burden of proof that a grammatically-mistaken 
Matthew "twists" the scriptures (or his narrative to fit the scriptures) is on those who make the claim, for it 
has been demonstrated that Matthew has the facility to understand and to translate the waw copulativum 
and to compose a text using its corresponding Greek equivalent (hendiadys/epexegetical Ken).24 

If one refuses to accept uncritically the suggestion that Matthew derived the female ass from the 
text(s), or that he "invented the female ass," the way is open to look elsewhere for the source of the mother 
of the "colt." The most reasonable possibility of the source for the two animals is Mark's gospel and/or 
some other tradition(s) to which Matthew had access. Even though Mk 11.2-7 clearly refers to one animal, 
"upon whom no one had ever sat," this is not to forbid the possibility that in the culture, it would be 
understood that this was a young animal, and/or that if still tied with its mother, the animal was proven to 
be a suitable mount for the humble king.2 5 

The answer to the second question is that the Matthean Jesus rode on the young male ass, em 
TTWXOV viov uTToCvyiou; there is nothing in the citation of Zech 9.9 in Mt 21.5 which points to confusion 
on this point, given the more accurate translation provided: Behold, your king comes to you humble and 
mounted upon an ass, namely, upon a colt, a son of a beast of burden. 

In sum, this analysis urges that simply attributing to Matthew that he thought Jesus simultaneously 
rode on two animals does not say enough about what this text is trying to do; moreover, such a reading 
cannot be taken for granted. Even if the text gives an impression that Jesus was on two animals, Matthew 
has produced such ambiguity unwittingly — his fulfillment citation has other purposes. Nothing in the 
details of much of the speculation on this text hold any priority for Mt 21. What the Zech 9.9 citation 
emphasizes - what no other text can supply - is the prophecy that the King of Israel would come to 
Jerusalem as a humble Messiah. In light of this overarching concern, one concludes that Matthew did not 
mention two animals because he misunderstood Hebrew parallelism. If unanimity is not reached on this 
minor question, there must at least be another reason why two donkeys appears in the Matthean narrative. 

2 4We have seen elsewhere in this thesis that Matthew does not slavishly follow the text in his 
citations, that his exegesis is creative. Therefore, it would be impossible to prove that he was bound to put 
two animals in his text, even if he had thus read Zech 9.9. 

"The literature on this subject is voluminous. See Davies & Allison HI, 116-21, and Gun dry, Use 
of OT, 120, for representative references and interpretive options. If it was crucial that the "colt" was one 
"on which no one has ever sat" (Mk 11.2), it may have been natural to assume, or to infer from Mark, that 
the animal was still tied "with its mother." It is not the focus here to give a definitive answer to this 
question, just to open it up. What must not be assumed is that Matthew misunderstood Zech 9.9 and 
thereby "found" two animals there, and that he therefore insisted there must be two animals upon which 
Jesus rode. Mt 21.7 does not require such a reading. 
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CHAPTER FOUR 
Jesus in the Temple 

The Prophet from Nazareth in Galilee 
[Matthew21.12-16/Zechariah 14.21] 

A number of scholars have assumed that Zechariah tradition has wielded influence 

on this passage; most notably Zech 14.21 has been adduced as the scriptural motivation for 

Jesus' act in the temple, although it is nowhere cited in the Synoptic accounts.1 When the 

Matthean Jesus enters Jerusalem, he goes directly to the temple, drives out all who are 

selling and buying, overturns tables and chairs, and then quotes from Isaiah 56.7 and 

Jeremiah 7.11. Matthew has altered the Markan structure in two ways:2 (1) The Markan 

Jesus enters Jerusalem, looks around the temple, then returns to Bethany overnight; the 

next day he curses the fig tree and then enters the temple, where the disturbance occurs 

(Mk 11.11-19); in Matthew, the narrative time of the entry to the city and the symbolic act 

in the temple is compressed into one day. (2) In Mark, the temple act is intercalated in the 

lesson of the fig tree, which is then stretched over two days; in Matthew the entire fig tree 

incident is transposed to the day after the temple event — the withering occurs and is 

observed immediately (Mt 22.18-22; cf. Mk 11.12-14, 20-25). 

Matthew makes other changes to his narrative: he omits Mark's reference to Jesus 

forbidding vessels to be carried through the temple (Mk 11.16) and deletes the phrase "for 

all the nations" from the citation of Isa 56.7. A uniquely Matthean incident in the temple 

'Hagner II , 600, and Davies & Allison III, 136, e.g., attribute this motivation to the historical 
Jesus; Gundry, Matthew, 413, while acknowledging that this may be so, reminds his readers that Isa 56.7 
and Jer 7.11 are cited in the gospel text. John locates the temple action at the beginning of Jesus' ministry 
(Jn 2.13-19); in v. 16 the Johannine Jesus seems to allude to Zech 14.21, but in v. 17 the disciples are said 
to have remembered the incident in light of Ps 69.10. 

2Luke takes a different tack when departing from the Markan outline here: he places the 
Pharisees' rebuke of Jesus before the temple scene (Lk 19-39-44); in fact Luke never explicitly reports the 
entry of the entourage into Jerusalem. When the Lukan Jesus does enter the temple, he drives out only the 
sellers. The abbreviated citation of Isa 56.7 in Lk 19.45-46 is nearly identical to Matthew's. 
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follows, as the chief priests and scribes both witness Jesus healing blind and lame people 
(Mt 21.14) and hear children in the temple shouting "Hosanna to the Son of David." The 
Matthean scene concludes with Jesus' quotation of Psalm 8.2 (Mt 21.14-16) in response to 
criticism by the chief priests and scribes. Unlike Mark, Matthew reports that Jesus drove 
out all who sold and bought in the temple.3 

As noted above, although Zechariah is not cited in the Synoptic accounts of this 

incident in the temple, some scholars have suggested that Zech 14.21b may have influenced 

the preservation or transmission of the event in the temple at a pre-gospel level of the 

Passion tradition. 4 Is there any evidence that Matthew was especially cognizant of 

Zechariah influence here? Is there a possible connection between the texts cited by the 

Synoptic Jesus (Isa 56.7; Jer 7.11) and any Zechariah text? 

The task of analysis begins with a study of Zech 14.21b. There is no agreement on 

the meaning of the term 7]^3D (literally "Canaanite") in the last sentence of the Book of 

Zechariah: 

3There are other differences among the Gospel accounts of this story: Mt and Jn use the aorist 
e^efiaXev, where Mk and Lk use fip^aTo €K0dXXeiv. In their citations of Isa 56.7, Mt keeps K\r|0T|o-eTai, 
but Lk omits it; in their citations of Jer 7.11, Mk uses the perfect ireiTOL^KaTe, Lk has the aorist 
eiTOUiacn-e, and Mt uses the present iroietTe. Mt and Lk also change Mk's interrogative to a declarative 
sentence, possibly to stress the emphatic or accusing tone of Jesus' citation; e.g., see Gundry, Matthew, 
412-13, who says that Mt and Lk both omit Mark's mention of "teaching" in order to sharpen the 
accusation. (For a different opinion on this omission, see ch. 2 above (note # 23); cf. Paffenroth's article 
on Mt's emphasis on Jesus as healer). John includes oxen and sheep among the animals sold; Jesus drives 
out all the sellers and moneychangers, while specifically addressing the sellers of pigeons (Jn 2.16). The 
identity of those who hear Jesus' citation of scripture is not clear in the Synoptics. Especially if the reader 
of Mt is meant to understand that all sellers and buyers have been driven out, then who is left in the 
narrative as Jesus' audience? Priests and Levites, a group of Zealots or zealot-sympathizers, etc.? 

"It is somewhat surprising to note the paucity of reasoning given in Matthean scholarship for a 
connection between Zech 14.21b and Mt 21.12-13; it may just be mentioned with no supporting 
commentary. Is it assumed for Mark, therefore also for Matthew? Or is it the citation in the parallel 
Johannine account (Jn 2.16) which points to Zech 14.21b in the underlying tradition? 
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twin D ? 3 niaa^ mn; "ir?? nip ^ j ? n^rfc1? -zech 14.21b MT 

KCU o w ecrrat Xavavdios O U K C T I ev T W OIKXI) Kuptou 

Trava-OKpaTopo? ev Tfl T|u.€pa eKeivr]. --Zech 14.21b L X X 

In the OT, "Canaanites" can refer to any group of non-Israelites who inhabited Palestine 

(for example, Gen 12.6, Obad 20); sometimes the term is appropriately interpreted as a 

reference to tradespeople (e.g., Prov 31.24, Isa 23.8, Hos 12.8 (7); cf. Zeph 1.11).5 For 

the two passages where the expression occurs in Zechariah, there are complications. The 

first, Zech 11.4-17, has the reputation for being one of the most obscure and difficult 

passages in the Hebrew Bible. The Septuagint reads the expression in Zech 11.7, 

and "3!? p in Zech 11.11, as one word rather than as two words, thereby rendering the 

resulting terms, , 13r3D i7 and "DUD, as els TT\V XavaaviTiv 6 (11.7) and ol Xavavatoi 

(11.11), respectively. Some scholars also adopt the decision of the L X X to translate the 

terms in Zech 11.7 and 11 (in/at Canaan, and to the Canaanites/merchants) as "those who 

trafficked in the sheep" (RSV) or "sheep dealers" (Hanson), rather than something like 

"afflicted/poor ones of the flock." 7 The Targum of Zech 11 and the B-manuscript of the 

Damascus Document, however, read the Hebrew here as two words, thus giving the sense 

of "impoverishment of the flock" or "humble/poor among the people."8 

5See discussion of these issues in Baldwin, Zechariah, 179-84 and Meyers II, 255-62. 

6Variants, for Zech 11.7 (ynv X, TT[V yr\v Xavaav, etc.) reflect the general problems with the 
Hebrew and Greek, but the variants have no bearing on the thrust of the present inquiry. 

7Among those who concur with a translation like the RSV are the Baldwin and Meyers 
commentaries; see also Paul D. Hanson, The Dawn of Apocalyptic (rev. ed.; Philadelphia: Fortress, 1979), 
340. See also an outline of scholarly reasons given for preferring the MT or the L X X "emendation" in 
Mike Butterworth, Structure and the Book of Zechariah (Sheffield: JSOT Press, 1992), 208-10; 
Butterworth concludes that the emendation is the better choice. 

8 As often happens, the Targum takes liberties with the biblical text; e.g., Zech 11.4 MT may 
be translated, "Thus said the Lord my God: 'Become shepherd of the flock doomed to slaughter."' 
Tg. Zech. 11.4 renders the citation, "Prophesy against the leaders who were appointed to lead the people 
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One possible link between Zech 14 and the gospel tradition may be derived from 
Paul Hanson's proposal to read Zechariah 14.21b in light of Zech 11.4-17. This is 
especially suggestive, not only because the unusual term "Canaanite" appears in the latter 
and is emended in the former, but also because it may affect the reading of at least two 
Matthean texts.9 Hanson reads Zech 14.20-21 in light of Zech 11; he proposes that these 
texts reflect the polemic between the prophet's group and the "hierocratic" Zadokite group 
who controlled the temple. Their "narrow exclusiveness" and control would be overcome 
and purged after the destruction of Jerusalem, as described earlier in Zechariah 14. 

The link Hanson makes between Zech 11 and 14, and their references to traders, 

forms part of his larger discussion of the continuity between the prophetic group of 

Zechariah and the earlier Isaianic prophetic tradition. Specifically, he asserts that Zech 14 

is connected to the "restoration hopes of second Isaiah and his disciples" (Isa 49.6b, 60.3), 

and that the "universalism inchoate in those early formulations is stated boldly in what was 

perhaps one of the latest parts of Third Isaiah (56:1-8)." In other words, Hanson sees the 

gentiles/nations who go up to worship Yahweh in Zech 14.16ff as the foreigners whom 

Yahweh himself will bring to his holy mountain, whom he will make joyful in his house 

but who ruled over them as if they were a flock for the slaughter." Compare Zech 11.7 MT ("So I became 
the shepherd of the flock doomed to be slain for those who trafficked in the sheep") with Tg. Zech. 11.7 
("And I appointed rulers over the people and they ruled over them as if they were a flock for the slaughter; 
they impoverished and drove my people astray..."). Lines 7-9 of the Damascus Document (CDBxix.7-9) have 
been translated, "...when there comes the word which is written by the hand of Zechariah, the prophet: 
'Wake up, sword, against my shepherd, and against the male who is my companion ~ oracle of God — 
wound the shepherd and scatter the flock and I shall return my hand upon the little ones.' Those who are 
faithful to him are the poor ones of the flock." C D 8 xix. 9 appears to be inspired by Zech 11.11; xix. 7-8 
follows Zech 13.7; see Garcia Martinez, DSS Translated, 45. 

'Hanson, Dawn, 337-54, 381-97, reads "Canaanite" in Zech 14.21 and "dealer" in Zech 11; he 
thinks Mt may have read Jesus' betrayal as fulfilling God's purposes revealed in Zech 11. Because 
Zech 11.12-13 is widely acknowledged to be Mt's source for the story of Judas' payment of thirty pieces 
of silver (Mt 26.14-16, 27.3-10), any claim that an adjacent group of verses from Zech 11 may influence 
the same gospel must be considered. 
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ofprayer(Isa56.7).10 

If a first-century reader understood Zechariah 14 in light of Isaiah 56.1-8, there 

could at least have been a conceptual link between the temple as house of prayer and the 

holiness of all who worship in the temple at the eschaton. If this is so, then there is the 

possibility that an exegetical connection may have existed between the citation of Isa 56.8 

and Zech 14.21." However, not all scholars who read "traffickers" or "sheep dealers" as 

those persons for whom the prophet became a shepherd in Zech 11 choose to read ,]i?3D 

(Xavavmos) in Zech 14.21b as the equivalent of "trader;" rather, some retain the term 

"Canaanite" in the more general sense of Gentile.12 In the context of Zechariah 14, verse 21 

points to that eschatological time when boundaries between sacred and secular are no 

longer pertinent, for "on that day" every pot will be sacred, in the temple and in ordinary 

households. Not people only, but animals also will be "holy to Yahweh." The prophecy 

of Zech 14 envisions a time when Gentiles come to Jerusalem to worship Israel's God 

(cf. Zech 8.20-23; 14.16ff). "There will no longer be a Canaanite in the house of Yahweh 

l0Hanson, Dawn, 384-89. His concern here is not to draw any connection with NT texts but to see 
a close relationship between the visionary traditions of Zech 14 and Third Isaiah, of which 56.1-8 and 
66.17-24 are his primary examples. It is my suggestion that, if these traditions may have been associated by 
ancient readers, one cannot now discount a potential theological association between Isa 56.7, Zech 11.4-17 
and Zech 14.21. 

"This is not to suggest that any evangelist actually followed this hypothetical thought process to 
the conclusion that the incident in the temple is related to these scripture texts! In fact, Paul Hanson, 
338-52, does not mention the temple incident in his work on Zech 11 and 14; rather he pursues their 
relationship in his search for an alternate explanation of the Matthean use of the thirty pieces of silver from 
Zech 11.12-13 and Judas' betrayal of Jesus in Mt 27.3-10. There is no doubt that Matthew uses the Zech 11 
material on the thirty pieces of silver. See the discussion in thesis section on Mt 26.14-16; 27.3-10, "The 
Price of Betrayal." What makes it worth mentioning here is the fact that, if Mt has undoubtedly used 
Zech 11.12-13, he may have been familiar with Zech 11.11 where the sheep dealers/traders are mentioned. 
This merits further investigation, in order to follow the seven rules proposed by Richard Hays, Echoes, for 
determining whether a NT text echoes an OT text, [see methodology at beginning of this thesis] 

1 2The only references to the land of Canaan (Xavdav) in the NT occur in Acts 7.11 and 13.19; the 
term which describes the woman in Mt 15.22 (ywr) Xavavaia) is a NT hapax legomenon. 
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of hosts on that day" is susceptible of more than one legitimate interpretation. It may 

indicate that (1) there will be no need for buying and selling in the temple, for all people and 

all things in Judah, in Jerusalem, and in the temple will be holy (Zech 14.20-21);13 or 

(2) there will no longer be a distinction between worshipers of Yahweh on ethnic grounds ~ 

cultural and religious tensions will not be an issue when all people who come up to worship 

have been transformed ~ in this sense "there will not be a Canaanite...on that day" reflects 

the eschatological vision of universalized worship of Yahweh ( Zech 14.16ff; cf. 8.20-23); 

or (3) no gentiles will be permitted in the temple; as representative of Israel's enemy par 

excellence, Canaanites will finally be banished or eliminated.14 

More pressing than a probe for authorial intention, however, is the question of how 

subsequent generations may have understood Zech 14.21b. In the first century, when 

Roman soldiers were garrisoned near the temple and the high-priestly vestments were in 

Roman custody, religious and political sentiment against Gentiles (and those in power who 

collaborated with Rome) would be understandably strong.15 One suspects that each of the 

"Whether this envisions changes in the cultic sacrificial or priestly system is a matter for 
speculation. The New Oxford Annotated RSV (2nd ed; ed. Herbert G. May and Bruce M. Metzger; NY: 
Oxford University Press, 1977), 1159, notes to 14.21 suggest the possibility that there will be nothing in 
the eschatological temple which could defile the purity of worship; therefore, there would be no need for a 
trader [to certify the sacrifice or to provide proper coinage, presumably, since the RSV cross-reference is to 
John 2.16]. 

14See the discussions in Meyers II, 485-92. They favor a view like (2) above for the original sense 
of the text, "Canaanite" being understood to represent the complex mosaic of gentile ethnic groups in 
Palestine; but Konrad R. Schaefer, "Zechariah 14: A Study in Allusion," CBQ 57 (1995), 85-87, allows a 
range of meanings, from trader to unclean/foreigner, depending upon which biblical text is the predominant 
source for Zech 14.21. 

1 5The gospels portray enough conflict over religious authority, including some concerns of the 
temple leaders, to know that Jesus presented a serious challenge to those in power. The memory of the 
desecration of the temple in Maccabean times would have provoked comparisons with Rome. In the gospels 
and in Josephus, a valuable source of information about first-century armed struggles, sometimes to the 
point of murder in the temple, ( e.g., the Zealots, the Sicarii....), Roman control of Judea and Jerusalem is 
never far from the surface of the text (cf. Josephus, Ant. 18.1.8-9). Some Qumran texts also portray their 
critical attitude toward the temple at that time (e.g., 1QS viii.4-5, 8-9, ix.4-6); there is evidence that the 
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three variant readings of "Canaanite" noted above could have been favored by different 
interpretive groups at the beginning of the common era.16 

All four gospel accounts of Jesus' action in the temple necessitate the conclusion 

that, if there is any Zechariah allusion to Xavavaloi here, it must be read primarily as a 

reference to traders and not to Gentiles." The fact that Matthew and Luke eliminate the 

Markan phrase "for all the gentiles/nations" has no bearing on this part of the question.18 

The issue is in what sense an allusion to traders would be understood. Was Jesus 

protesting against the existence of arty business operating there, or against some other form 

of corrupt practice in the temple? Is the reader expected to interpret the protest more 

generally, for example, as against the temple leadership (perhaps as collaborators with 

Qumran Community considered themselves to be "the Temple" until the Jerusalem temple would be 
cleansed (cf. Vermes, DSS, 56-57; see also lQpHab xii. 1-9). 

1 6It may be that no major group, possibly apart from some post-resurrection followers of Jesus, 
expected a large-scale inclusion of Gentiles into the faith community in the near future. For the majority 
of first-century Jews, then, the most likely interpretation of Zech 14.2 lb would be either that of "no traders" 
or "wo Gentiles" in the temple; both of these visionary scenes would reflect a kind of eschatological 
"purification" of temple practices; cf. Pss. Sol. 17.21-36. The interpretation in Cecil Roth's article, "The 
Cleansing of the Temple and Zechariah xiv 21," NovT4 (1960), 174-81, that Jesus is speaking to his 
own followers, or to "people at large" who have zealot leanings, is more apt for Mark, who includes "for 
all gentiles" in the house of prayer citation. In his reading, then, Jesus is demonstrating the correct 
interpretation of Zech 14.21, that traders will not be in the temple. 

1 7 I am unaware of any interpretation that those whom Jesus drove out of the temple were gentiles. 

,8Some have suggested that Mt and Lk eliminate "for all gentiles" because they were written after 
the events of 66-70 C.E . , for which reason this part of the Isa prophecy could no longer be fulfilled. See 
Garland, Reading Matthew, 213, who also explains that the fig tree in Mt was immediately withered 
because the temple was already in ruins by the time Matthew was written. We do not have a clear picture 
when the situation in the temple began to be like the picture Josephus paints of the years immediately 
preceding the destruction of the temple by Rome. George Wesley Buchanan, "Mark 11.15-19: Brigands 
in the Temple," HUCA 30 (1959), 176, cites Lk 13.1-2 (Pilate mingled blood of Galileans with their 
sacrifices), and Mk 15.7 (Barabbas was an insurrectionist) to demonstrate that the Temple as "zealot 
stronghold (aTrnXcuov Xncnw)" could have been possible during Jesus' ministry, but that such reference 
was more likely about the time of the First Revolt or after. Buchanan proposes that Mk 11.16 could have 
been a later insertion in the "composite" pericope. If true, Mt, Lk, and Jn may not have known it. On the 
other hand, Buchanan suggests that Jn may preserve the earlier tradition of the temple event and that Mk 
appended the composite Isa-Jer citation, which reflected the period after the fall of Jerusalem and which 
would reflect Gentile Christianity. 
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Rome)? Or are there others in the temple who are not mentioned in the text? By his 

actions, is Jesus attacking illegitimacy on more than one front? 

There are two Gospel texts which may affirm the possibility that Zech 14.20-21 

had some influence on the transmission of a tradition that Jesus expelled traders from the 

Temple. The stronger allusion or echo is in John 2.16. As justification for his action, the 

Johannine Jesus tells the sellers of pigeons, "Remove these things; stop making my father's 

house a house of trade ( O I K O V epmopiou)."19 The case for a Zech 14.20b-21a allusion in 

Mark 11.16 is less clear.20 It is not obvious that the reference that Jesus "did not permit 

anyone to carry a vessel through the temple" (tea! OVK rjduev Iva rig 8ieveyicr| cnceOos 

8id T O O Lepou) is derived from Zech 14: 

And the pots in the house of the Lord shall be as the bowls before the altar; 
and every pot in Jerusalem and Judah shall be sacred to the Lord of hosts, 
so that all who sacrifice may come and take of them and boil the flesh of 
the sacrifice in them. -Zech 14.20b - 21a RSV 

If Matthew had access to Markan traditions derived from Zechariah, it might be 

difficult to explain their omission in Mt 21.12-13, but there is far from universal recognition 

1 9 In the subsequent controversy in the temple, the Johannine Jesus uses temple-language in 
response to the question of his authority, "Destroy this temple, and in three days I will raise it up" 
(Jn 2.18-24; cf. Zech 6.12-13). This report is strikingly similar to the accusations of the "false witnesses" 
in the Markan and Matthean trial accounts (Mk 14.57-58 and Mt 26.60-61), but it does not appear in the 
Lukan or Johannine trial scenes. Later in the gospel, Jn 12.14 contributes a fulfillment-citation of Zech 9.9 
to the narrative of Jesus' entry to Jerusalem. 

^The most ardent supporter of the thesis that Zech 14.20-21 is behind Mark 11.16, is Cecil Roth, 
op. ext., 177-78, who writes that in "Messianic times...ordinary domestic utensils in Jerusalem were to be 
assimilated to the holy vessels... Mark seems to imply...that all utensils brought casually into the Temple 
area should be designated for use in the cultus, as a further token that Messianic times had begun: hence 
any vessel brought in was not allowed to be taken out again, as the verse states. The fact that Mark 
seems to go out of his way to add this point...confirms the impression that this was for him part of the 
ideal Messianic picture." This last statement may be true, but it does not prove a connection to Zech 14. 
Although an intriguing suggestion, I think Roth makes too many leaps in his reasoning to be sure that 
Zech 14.20-21 is behind Mk 11.16. It could be that Zech 14.21b has some influence on other parts of the 
temple incident, but that is different from suggesting that Mt omits or misses a reference to Zechariah when 
he omits Mk 11.16 and/or its reference to Zech 14.20. 



113 

of Zechariah influence in Mk 11.16.21 Therefore, a suggestion that Matthew discarded a 
Zechariah reference when he omitted Mk 11.16 is unwarranted. With regard to John 2.16, 
the question remains whether Matthew would have known any Zechariah tradition 
connected with Jesus' actions or words in the temple incident.22 Assuming that John 2.16 
does reflect Zech 14.21b, it is possible that this dominical saying was not known in 
Matthew's traditions. I f Matthew did have Zech 14.21b in front of him, he may have 
omitted it because of his theology of the temple.23 

The Johannine account of the temple incident includes another intriguing potential 

allusion to Zechariah, for it also mentions sheep dealers, robs T T C O X O O V T C I ? (rds) (Boa? 

Kai Trp6(3ciTot, characters who also appear in Zech 11.4-5, O L TTtoXowTas avra [Ta 

TTp6|3aTa].24 Whether the fourth evangelist found the Zechariah material, both the allusion 

to sheep dealers and an echo of Zech 14.21b in Jesus' citation, in his tradition or introduced 

2 1 For example, the reliably exhaustive treatment of Davies and Allison does not even mention 
Zech 14.20 as a possible source for Mk 11.16; they, somewhat hesitatingly, suggest "Neh 13.8?" See 
previous notes on Roth. 

^This question is problematic for several reasons. Here, particularly, scholars come face to face 
with issues about the historical Jesus, as well as questions concerning the existence of a (hypothetical) pre-
gospel Passion Narrative. In the past, scholarly studies of the Passion Narrative have not always attempted 
to separate these questions. Studies such as those by C . H . Dodd, F . F . Bruce and Barnabas Lindars, for 
example, were focused more upon the use of testimonia in the early Church than upon the exegesis of 
individual evangelists. The influence of Zechariah for pre-gospel traditions is not an issue for this thesis, 
nor is the question of what may have motivated the historical Jesus to his action in the temple. In the case 
of the temple event, therefore, one must not assume special sensitivity to Zechariah in Matthew before 
examining the evidence. 

2 3 This thesis makes no attempt to formulate an overview of Matthew's temple theology; it comes 
into focus only where Matthew's use of Zechariah is in view. 

2 4Another pair of related words occurs in Zech 11.7,14 and in Jn 2.15: in Zech 11 L X X , the 
prophet-shepherd figure names his second pdpSog "Zypivia\ia and the Johannine Jesus makes a 
4>payeXXLoy CK OXOLVLOJV. Meyers II , 262-64, considers the L X X ZXOLVICTUGI an acceptable translation 
of D , l ?3n , [(JXOIVLOV= line or rope], in Zech 11, and they translate it as "Bonds." However, the Meyers 
do not read Zech 11 with 14, even with respect to Canaanites, nor do they see any relationship between 
Zech 14.21b and Mt 21.12-13 and parallels (see p. 489). 
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them is difficult to ascertain. John mentions only the sellers, but both buyers and sellers are 
mentioned in Mark and Matthew, as in Zechariah l l . 2 5 That Zech 11.4-17 and Zech 14.21 
could have been read together suggests that Jesus' prophetic action of driving the buyers 
and sellers (of sheep) from the temple could be interpreted as a figurative protest against the 
illegitimacy of the temple establishment itself, or at least its contemporary leadership. I f one 
were looking in Zech 11 for parallels, sheep dealers — those who traffic in sheep-- could 
serve the purpose, literally or figuratively.26 

The Johannine incident in the temple certainly seems to support the tradition that 

Jesus said something which was heard as a threat against the temple. "Destroy this temple, 

and in three days I will raise it up" (Jn 2.19, cf. 2.17-22), in fact, is more related to Jesus' 

perception that his opponents would 'destroy' him. The Synoptic gospels mention the 

destruction of the temple elsewhere: Jesus predicts the fall of the temple sometime after 

the temple act recorded in Mt 21.12-13 (cf. Mt 24.1 -3; Mk 13.1 -4; L k 21.5-7). At his 

trial, "false witnesses" testify that Jesus claimed he could destroy the temple (Mt 26.62, 

Mk 14.57-58); and at the cross, Jesus is mocked, "You who would destroy the temple and 

build it in three days, save yourself' (Mt 27.40, Mk 15.29).2 7 

2 5 I n Luke and John, only the sellers are driven out. Neither Matthew nor Mark mentions oxen or 
sheep, and Luke does not specify what was sold. However, John, like Matthew, does mention that all [the 
sellers of oxen, sheep and pigeons, presumably] were driven out. In John, the sellers of pigeons hear Jesus' 
echo of Zech 14.21b, although others seem to have witnessed the occasion (cf. Jn 2.18). In Mt 21.12, the 
nearest antecedent is also "those who were selling pigeons," but Mt is more vague here than John. 

M I am not aware of any interpretive reading like this in Johannine, Synoptic or historical-Jesus 
studies. The closest suggestion to this kind of thought might be Hanson's work on Zech 11 (see note # 9 
above). 

2 7See Zech 3.8-9; 6.12-13 M T , L X X , and Targum. There were some expectations that the 
Messiah, or God, would (re)build the temple; see thesis section on Jesus and the Temple Charge. Keener, 
Matthew, 495-501, raises the questions of purification of the temple, of challenges by messianic figures, 
of the eschatological judgment or expectation of a new temple. Some scholars have interpreted Jesus' 
action in the temple as a perceived threat against the treasury system of the temple, in light of the banking/ 
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Up to this point, only a tentative association of Zech 11 and 14 with the Isa 56 .7 
portion of the composite citation of the Synoptic Jesus has been proposed. How was the 
reader of the Matthean text to understand the temple as failure to be "a house of prayer"? 
Was it with regard to the sacrificial system? Was the trading activity corrupt? Was the 
temple's function as a banking center of the national economy problematic? Or was Jesus 
protesting against something else? This question is a real challenge, not least because it is 
difficult to know who are meant to be the audience in the narrative. The issue becomes 
more clouded when the two halves of the citation in Mt 2 1 . 1 3 are brought together. 
Where is the emphasis? On the failure of the temple to be a "house of prayer,"or that it is 
being made into a "cave of brigands"? 

In the context of Jeremiah 7, the prophet is told to go to the gates of the temple and 

to proclaim that, because they have not acted justly with one another and because they have 

gone after other gods, their worship in the temple will not save them or it from destruction. 

The use of anriXaiov XrjaTwv in Jer 7.11 is intriguing, but the use of XnaTTi? in the L X X 

does not particularly help point to its meaning in the Synoptic temple scenes because 

Jer 7.11 is the only place where the L X X tranlates C I T I S (violent men, robbers) with 

A T ) C T T W V . 2 8 In Classical times, XrjaTeia had to do with plundering, robbery, or piracy, and, 

economic system maintained by temple treasuries in the ancient world (e.g., Neill Q. Hamilton, "Temple 
Cleansing and Temple Bank," JBL 83 (1964), 365-72. In this kind of argument, what Jesus did by 
suspending banking operations in the temple would have been interpreted as a direct claim to be the king, 
challenging the right of the temple authorities, Sanhedrin, and the Procurator to oversee the transactions 
in the temple.) The treasury in the temple does figure in the story of Judas, the 30 pieces of silver, and 
the reaction of the priests who paid him, when he attempted to return the money to the temple treasury 
(Mt 26.14-16; 27. 3-10; see on the price of betrayal below). 

2 8 L X X uses XTpTfis but a few times to translate something from M T (Hos 7.1, Jer 7.11, Jer 18.22, 
Obad 1.5, and possibly Jer 12.9). See Gundry, Use, 19-20. He believes the N T use does indicate that 
robbery was taking place in the temple, which was "worse" than what happened in Jeremiah's time. I do 
not agree that his reading is necessarily correct. The context of Jer allows for the assumption that unethical 
behavior took place both outside and inside the temple (cf. Jer 7.5-6, 9). 
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by the common era, it referred not only to robbery, banditry, or brigandage, but also to 
revolutionary or insurrectionist activity.29 Many scholars have noted that Josephus often 
used the term ArjaTcd to refer to insurrectionists, or zealots, especially when he was laying 
blame for the destruction of the temple and of Jerusalem in the war against Rome. Even 
with reference to the time of Herod's accession to the throne, Josephus mentions the 
presence of such people who hid out in caves (Ant 15.5.421).30 

In the Synoptic gospels, the term XrjaTiis appears here (Mt 21.13; Mk 11.17; 

Lk 19.46), in Jesus' question at his arrest: "Have you come out as against a XrjaTTiv, with 

swords and clubs to capture me?" (Mt 26.55; Mk 14.48; L k 22.52), and in Mt 27.38 and 

Mk 15.27, where Jesus is reported to be crucified between two XrjaTcu, who mocked him 

(Mt 27.44). The term also occurs in the Lukan Parable of the Good Samaritan (10. 30, 37) 

and in the sayings about the Good Shepherd in John 10.1, 8. John 18.40 specifically labels 

M See Liddell & Scott, Abridged Lexicon, 412. B A G D , 473 gives caicdpios, ueTa TGJV 
CTTaaiacrrwv as synonyms for XTi<rnfe, and cites Buchanan's "cave of brigands" (see citations in 
note #30 below). 

3 0 I t is not the task of this thesis to establish whether there was any continuity between Judas the 
Galilean and his counterparts in the later uprisings, nor is it necessary to establish when these kinds of 
brigands began to be involved in bloodshed in the temple. For an exhaustive treatment of the issue, see 
Martin Hengel, The Zealots: Investigations into the Jewish Freedom Movement in the Period from Herod I 
until 70 A.D. (trans. David Smith; Edinburgh: T & T Clark, 1997). Joel Marcus, "The Jewish War and the 
Sitz im Leben of Mark," JBL 111 (1992), 441-62, reads Mk 11.17 as a probable expansion of an "original 
core resembling John 2:16." The overlap here may reflect a dominical origin, but at least reflects the pre-
Markan stage of the temple tradition. Marcus, 450, writes, "Although Xrian^s does not always denote a 
revolutionary brigand, it is probable that in this case it does." The "implied contrast" in Mk 11.17...fits 
this meaning well: "God intended this place for international prayer; you have made it a nationalist 
stronghold." Mk 11.17, according to Marcus, 451, "can be plausibly viewed as the superimposition upon 
the tradition about Jesus' cleansing of the Temple of some features of an event that occurred during the 
Jewish War." This is not to say that the incident is a Markan fiction, but rather, that Mark's shaping of the 
event alerts his readers to the contemporary extension of the meaning of Jesus' action in the temple. This 
thesis agrees that Xxianfe should be differentiated from KXeTrrns (thief), and that that Jesus did not accuse 
the moneychangers of robbery. See G.W. Buchanan, "Brigands in the Temple," 169-77; idem., "An 
Additional Note to'Mark 11.15-19: Brigands in the Temple,'" HUCA 31 (1960), 103-5, for the difference 
in usage between thief and brigand in the N T . 
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Barabbas as XrjaTrjs. 3 1 

In calling the temple a o-nf\\aiov X T I C T T W V , it is not necessary to assume that 

particularly evil deeds were taking place there. Technically speaking, the brigands' den 

was not the place where criminals committed their crimes but the place of security and 

refuge where they retreated afterward.32 In the context of Jer 7.5-10, some people were 

oppressing aliens, widows and orphans, and dealing unjustly with one another, then coming 

to the temple saying, "We are safe." Yet others were practicing idolatry and breaking 

different commandments, even shedding innocent blood in the temple. Whom does Jesus 

accuse of making the temple a crrrT]Xaiov XT)0"TCOV? 3 3 Is the answer to this question the 

same for all of the Synoptic gospels, or does it depend on the identification of Jesus' 

audience in different narrative worlds of the gospels? 3 4 

Leaving the other gospels aside, how is Matthew's reader meant to understand the 

3 lBarabbas is called a "notoriousprisoner" (Seauiov emo-nu.ov) in Mt 27.16; in Mk 15.7, 
Barabbas is a rebel prisoner who committed murder in the insurrection, Bapappds u£T& T<2>V a T a a i a c n w 
SeSeuevos oLTives ev TT\ ardaei fyovov TreTTOL^Keiaav. Similarly, in L k 23.19, Barabbas f\v 8ia 
ardaiv nva yevo\ievr\v ev TT\ TTOXCL KOU. (JXSVOV pXr|9eLS ev T?\ ^uXaicfi. In L k 23.32, Jesus was 
reportedly crucified with two criminals, KOKoupyoL Suo. 

3 2 David E . Garland, Reading Matthew, 212, in making these points, interprets Jesus to be 
railing against the temple itself, for having become a sanctuary for "religious knaves" instead of a locus 
of salvation. In Garland's reading, the protest is not against any abuse of selling or buying sacrificial 
animals or of money-changing, but an abrogation of the sacrificial system itself. A major contribution to 
the discussion, however, is Garland's reminder that the "den of brigands" is not where they commit their 
crimes but where they retreat and regroup. In this light, the audience who have made the temple into such 
a place must be both those who worship there and those in charge of worship, which also seems consistent 
with the Jeremiah context. 

"Does reading both halves of the citation together, rather than treating them separately, suggest an 
audience that is configured differently? 

3 4John says that Jesus addressed the sellers of pigeons (Jn 2.19), but the Johannine Jesus cites 
neither Isa 56.7 nor Jer 7.11. Mark and Luke are more ambiguous; in both, Jesus began to drive out some 
people (Mk 11.15; L k 19.45). Mark puts the words of Jesus in the context of teaching: is he teaching 
disciples in the temple, or a mixed crowd? Mark and Luke read differently here, since the citation in Mark 
is part of the teaching; in Luke the accusation against the sellers comes before the teaching ministry 
resumes. For Matthew, something else seems to be happening. 
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statement that Jesus drove out all who were selling and buying in the temple? Matthew's 
language sharpens the saying into an accusation with present implications: "It is written, 
'My house shall be called a house of prayer,' but you are making it a 'den of brigands.'" 
In this narrative, who are present to hear Jesus' scripture citation?35 Is it the temple 
officials, the priests and/or other leaders of the people?36 After Jesus' quotation (Mt 21.13; 
cf. Mk 11.17; L k 19.46) where Mark and Luke report that temple leaders were seeking to 
destroy him (Mk 11.18; L k 19.47), Matthew instead reports that Jesus healed the blind 
and lame in the temple (which the chief priests and scribes saw) and accepted the children's 
praises (which they heard). Did the chief priests and scribes also witness the events 
described in Mt 21.12-13, as well as those of 21.14-15? Is Matthew's narrative audience 
identifiable? 

Perhaps the use of ATIO-TTIS here helps to sharpen the focus on this audience. It 

seems unwise, for example, to conclude that the Matthean Jesus, who omits "for all the 

gentiles" from the citation of Isaiah 56.7, is confronting a full-fledged nationalist band of 

zealots, and no one else, in the temple.37 It seems wiser to assume that Xrjoroa in Mt 21.13 

can indicate a wide range of culprits who commit offenses similar to those mentioned in 

3 S I f Matthew is giving a different emphasis here than his Markan source, the aorist verb and 
the statement that all who were trading were driven out, e^efiaXev iTavras' TOUS TTCOXOWTOIS Kal 
dyopd£ovTas ev T<2> iepto , becomes more than a stylistic change. 

3 6 I n Mt 21.12, the nearest antecedent is "those who were selling pigeons," but they are not clearly 
singled out, as they are in Jn 2.16. In Mark, the chief priests and scribes hear this teaching (Mk 11.17-18). 
In L k 19.45-46, Jesus addresses the sellers, and the chief priests, scribes and leaders of the people seemed to 
have witnessed this teaching. 

"On the question of zealots in the temple, it is not out of the question to apply the term cmf|Xiov 
XTIOTWV literally as well as figuratively, perhaps seeing layers of interpretation by the time Matthew was 
written. At least one of the Twelve was a zealot, ZLUOJV 6 Kavava los (Mt 10.4; Mk 3.18). I f the saying 
incorporates wordplay, or if a possible confusion between Xavavaios and Kavava los plays some part in 
the tradition, is difficult to determine; I think both explanations are possible. See note #40 below. 
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Jer 7, that some people were corning to the temple trusting in the structure itself, assuming 
that God would preserve it, as they had done in Jeremiah's time. This reading fits the 
immediate context of Matthew 21, the subsequent conflict between Jesus and the scribes 
and Pharisees, and Jesus' eventual prediction of the destruction of the temple (Mt 24.1-3). 
Perhaps those who are meant to hear Jesus' words in Mt 21.13 are all those who have any 
"business" being in the temple.38 

There is another way that the aTrrjXotioi' XnaTwv in the citation could have been 

linked to Zechariah. As scholars have noted, it would be surprising if the reference to 

traders in the temple in Zechariah 14.21b were completely absent from the gospel 

tradition.39 It may be that the reader of Zech 14.21b made an association between "OJED 

and K]fc]p, or between Xavavalos and Kavavouo?. Neither Kavavir^ nor Kavavaios' 

appears in the L X X . These terms were confused in the textus receptus,40 and potentially 

could also have been confused with Xavwato?. 4 1 C . K. Barrett suggests that the early 

association of the Zechariah text to the temple incident may have played a role in forming 

3 8Davies & Allison I I I , 132-40, discuss various scholarly proposals and conclude that the action in 
the temple might be both a protest against temple practice and a prediction of its destruction, especially as 
it is read with the cursing of the fig tree. They take the view that [the historical] Jesus may have had 
Zech 14.21 in mind in protesting against the business practices there, but they do not substantiate their 
claim, nor do they separate the gospel accounts with respect to scripture allusions in this case. 

3 9 C . K . Barrett, "The House of Prayer and the Den of Thieves," in Jesus undPaulus (ed. E . Earle 
Ell is and Erich GraBer; Gottingen: Vandenhoeck & Ruprecht, 1975), 20, speculates that the absence of 
reference to the Mai 3. l f f prophecy must be due to its prior appropriation to John the Baptist in the gospel 
tradition. Barrett's article also looks for Zech 14.21 in the tradition of the temple event. 

""In Mt 10.4, K, W, and 6 have KavaviTns for Kavavatos . Greek dictionaries are not 
particularly clear in distinguishing between these two words: U B S and B A G D define K G O W O I O S as 
Cananean, = Zealot, from Aramaic ]tWp, and KavavtTn? as Cananite, a man from Cana. The textus 
receptus has this instead of KavavaXo9 in Mt 10.4 and Mk 3.18, and interprets it this way. Liddell & 
Scott, Abridged Lexicon, only lists KaravLTTis, a Syriac word, of which the Greek Zr|\coTf|9, Zealot, is a 
translation...not to be confounded with Xavavalos , a Canaanite. 

4 l See notes #6 and #12 above for Xavava ios and related terms in L X X and N T . 
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the composite quotation, which may have existed in another setting: from Zech 14.21, 
'IMD would have brought ftftWp to mind, and the latter would have "pointed to CnAorrT)? 
or \r\OTT\s."42 

I f the hypothesis just presented is valid, a Zechariah influence may exist at the sub-

textual level, with or without support from the John 2.16 citation. I f the theory that the 

Matthean Jesus was protesting, even in part, against illegitimate temple leadership, then 

the influence of Zech 11.4-17 may also be read with Zech 14.21b as background for the 

incident. With the concentration of Zechariah quotations, allusions and echoes in the 

Passion Narrative, especially in Matthew, it is not inconceivable that the first evangelist 

also recognized some Zechariah influence in his tradition, but it is not obvious that he 

emphasizes it in his particular crafting of the temple narrative. 

The themes of the special Matthew material which immediately follows the text in 

question are consistent with the insights discussed here. Mt 21.14-16 may be Matthew's 

way of illustrating the proper use of the temple, in contrast with the protest of the previous 

verses. First, the blind and lame are healed by Jesus, as witnessed by the chief priests and 

scribes. This brief scene recapitulates the Davidic shepherd-healer imagery which was 

concentrated in the material between the Infancy and Passion narratives (cf. 4.23-24, 

9.35-36, 11.2-6; 20. 20.29-34). Jesus' descent into Jerusalem from the Mount of Olives 

(Mt 21.1-9) brought back the royal Son of David imagery from the Infancy narrative. The 

4 2Barrett's article, op. cit., is the only place 1 have been able to find a kernel of the idea I have had 
about the possible confusion of the terms, both in Hebrew and in Greek, although he only mentions the 
Hebrew association which would have led to £r|Xurrf|g or Xricrnfe. Especially in an oral culture, the two 
Hebrew/Aramaic words would have sounded similar, as would their equivalent Greek terms. In this way a 
link could be made between Canaanite [as Gentile or trader] and Cananaean/Cananite/Zealot. Barrett does 
not draw out how Xnon i? fits, but in light of Josephus' circumlocution on this issue, perhaps the usage was 
common and interchangeable. 

file:///r/OTT/s."42
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praise which the children shout in the temple, "Hosanna to the Son of David, (Mt 21.15)" 
not only echoes the crowds' messianic fervor at the Zechariah-inspired entrance to 
Jerusalem (21.9), but it also portrays the right kind of worship in the temple. Especially 
if the children are read as ideal disciples, that is, "little ones," the contrast between the 
powerless righteous and the spiritually-blind leadership and their opposition to true worship 
is set in bold relief. 

In the beginning of chapter 21, Matthew invests the opening ten verses with overt 

Zechariah imagery. Jesus makes his official entrance into the holy city as the expected 

Davidic king (Zech 9.9). Coming from the Mount of Olives, eschatological overtones 

are perhaps reduplicated in the seismic reaction of the city to his arrival (21.10); cf. 

Zech 14.4-5). The focus shifts somewhat abruptly, as Jesus is identified as the prophet 

from Nazareth of Galilee (21.11). The prophetic Nazarene (cf. 2.23) figure43 immediately 

enters the temple and engages, by means of an allusive/evocative prophetic act (possibly 

influenced by Zech 14.21b), in a multi-faceted critique of the temple. Immediately, Jesus 

attracts the blind and the lame and heals them in the temple; he accepts the messianic praise 

of the children there, and he counters the rebuke of indignant chief priests and scribes with 

a citation of Psalm 8.2. For that short period of time, when Jesus was in the temple, the 

eschatological reality of proper worship and activity in the temple has been symbolically 

accomplished. 

4 3 One is reminded also of Mt 16.16, where Jesus asks who people think he is, and one response is 
"...Jeremiah or one of the prophets." The prophetic act which occurs in the temple is characterized by a 
composite citation of Isa and Jer, with a possible echo of Zech. Jeremiah and Zechariah are more obviously 
linked in the Judas story in Matthew, but see also analysis of the conflated prophet figure(s) in Matthew 23 
and 27 below. 



122 

CHAPTER FIVE 
Jesus and Zechariah 

The blood of Zechariah, son o f Barachiah, in the Temple 
[Matthew 23.3 5/Zechariah 1.1-7] 

Matthew and Luke incorporate the traditional material of the woes to the scribes 

and Pharisees into very different narrative settings.1 Luke includes these sayings in the 

context of a meal at which Jesus was the guest of a Pharisee (Lk 11.37-54).2 Matthew 

records them last in a series of conflicts in Jerusalem, possibly in the Temple, at the end 

of Jesus' public ministry (Mt 23.1-36).3 Immediately after the woes, both gospels recall 

the death of an earlier Zechariah4 figure somewhere in the Temple precincts (Lk 11.50/ 

Mt 23.35), and in both Jesus claims that the blood of Abel to the blood of Zechariah will 

be required of the present generation (Lk 11.50-51; Mt 23.35-36).5 Jesus' lament over 

'The Matthean and Lukan woes passages differ in many ways; this study seeks primarily to 
investigate Matthew's additional identification of the Zechariah figure as the "son of Barachiah" 
(Mt 23.35; cf. L k 11.51). 

2 I n the Lukan narrative, the setting of this meal is sometime before, or during, Jesus' trip with his 
disciples to Jerusalem (cf. Lk 9.31,51-53; 13.22, 33-34; 17.11; 18.31; 19.11, 28). The Lukan Jesus does not 
wash his hands before eating, which provokes his host's astonishment (Lk 11.37-38); in response Jesus 
offers corrective instruction (11.39-41), then directs the woes first to Pharisees and subsequently to lawyers 
(11.42-52). 

3 At least, for the narrative block between Mt 21.23 and Mt 24.1, no change of location is indicated 
(although cf. Mt 26.55). Exactly where the different groups of opponents in the Matthean narrative (chief 
priests, elders, Pharisees, disciples of the Pharisees, Herodians, Sadducees, lawyers) confront Jesus, where 
he tells these parables, and whether the crowds and Jesus' disciples are present throughout these events, is 
not crucial for the interpretation of the Zechariah reference in Mt 23.35. The entire section takes place in 
Jerusalem (probably in the environs of the Temple), toward the end of Jesus' ministry. The Matthean Jesus 
has just put the question about David's son to some Pharisees (22.41-45; cf. Mk 12.35-37; L k 20.41-44). 
Next he warns the crowds and disciples about the scribes and Pharisees (23.1-12). He addresses woes first 
to "scribes and Pharisees" and then to "blind guides" (23.13-33). 

4Apart from references to the father of John the Baptist in Luke (1.5, 12, 13, 18, 21, 40, 59, 67 and 
3.2), the name Zechariah appears in the N T only in Mt 23.35 and L k 11.50. 

5 L k : Zaxaptou TOU diroXouevou p.eTa£u TOU OuaiaaTTipLou KOU TOU OIKOU . . . Luke's use of the 
middle participle may signal the weaker meaning [perish] over its active form [murdered]; Luke's Jesus 
asserts that the lawyers consented to their fathers' killing of the prophets (13.48). Mt: Zaxapiou ... 6v 
ec|x)V€ixjaTe peTa£u TOU vaov Kal TOU 9uaiaaTr |piou. Matthew's Jesus ascribes the murder of Zechariah 
to the scribes and Pharisees (23.35). That this address takes place in Jerusalem (in Mt 23) heightens the 
narrative impact and foreshadows the treatment Jesus receives at the hands of those who arrest and crucify 



123 

Jerusalem immediately follows this statement in Matthew, but in Luke it appears elsewhere 

(Mt 23.37-39; L k 13.34-35). 

Efforts to trace the woes and the lament of Matthew 23 (and their corresponding 

sayings in Luke 11 and 13) to their source(s) have not produced a scholarly consensus. 

Apart from their divergent settings, the first and third gospels set forth a different number 

of woes, and those they have in common are neither identical nor in the same order.6 In 

Matthew, Jesus' lament over Jerusalem follows directly after the woes to scribes and 

Pharisees, but in Luke, this lament is separated from the woes to Pharisees and lawyers by 

more than a chapter. I f both evangelists had Q before them,7 how did their source describe 

Zechariah? Were the woes and the lament adjacent in Q, or was Matthew responsible for 

joining them? 8 The texts themselves may shed some light on these questions. 

him (20.18-19; 21.15, 45-46; 26.3-5). 

6 For a detailed analysis of the woes in Matthew and Luke, see the discussion and the tabular 
comparison of the seven Matthean and five Lukan woes on pages 51-52 in Kenneth G . C . Newport, The 
Sources and Sitz im Leben of Matthew 23 (JSNTSup 117; Sheffield: Sheffield Academic Press, 1995). 

7 This thesis assumes that Matthew and Luke did use Q as a source for the woes (see also Mk 12.38-
40; cf. Mt 23. 6-7; L k 11. 43; 20. 46-47) and for the lament, for although difficulties remain, it is the most 
felicitous explanation for the material in the texts under consideration here. For the texts of Q 11.47-51 and 
13.34-35, see The Critical Edition of Q (ed. James M. Robinson, Paul Hoffmann, & John S. Kloppenborg; 
Minneapolis: Fortress/ Leuven: Peeters, 2000), 282-88, 420-22. Hagner I I , 680, notes that the only place 
Matthew uses the "Hebraic form" for Jerusalem ('IepoucraXtju) instead of the "Hellenized form" ('IpoaoXuua 
[sic; should be 'lepoa6Xuu.a]), is in Mt 23.37. This may point to a common source (Q 13.34) for the lament 
(Mt 23.37-39; Lk 13.34-35). 

8 In Luke, the woes are in ch. 11, the lament over Jerusalem is in ch. 13, but Jesus' entry to 
Jerusalem and the Temple does not occur until ch. 19 (although cf. 13.22). Mt's continuous narration of 
the woes and lament comes later (23.13-36, 37-39), just before the Olivet discourse. David E . Garland, 
The Intention of Matthew 23 (Leiden: Bri l l , 1979), 187-97, accepts the majority view that both evangelists 
used Q, but he thinks Matthew joined the woes and the lament which were separate in Q. Dale C . Allison, 
The Intertextual Jesus: Scripture in Q (Harrisburg: Trinity Press, 2000), 85-86, reinforces his earlier 
argument from The Jesus Tradition in Q (Harrisburg: Trinity Press, 1997), 201-2, that both evangelists 
used Q here, but that Mt follows the order in Q, while L k separates Q 11 from Q 13. James M . Robinson, 
"The Sequence of Q: The Lament over Jerusalem," in Von Jesus zum Christus: Christologische Studien 
(eds. Rudolf Hoppe and Ulrich Busse; B Z N W 93; Berlin and N Y : Walter de Gruyter, 1998), 225-60, 
comes to similar conclusions by a different route. Newport, op. cit., 5 1 m 154-56, argues a minority opinion; 
he contends that the differences between Mt 23 and L k 11/13 support his claim that Matthew used Q, Mk, 
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Q 11.47-51, which pertains to Mt 23 .29-36 /Lk 11.47-51, is as follows: 

4 7 oual uuTv, O T I oLKoSo|j.eLTe ra p.vr|p.eia Ttov TTpcx}>T|Tdk>, o'i Se TraTepes v\iC)v 
d-rreKTeivav avTovg. 4 8 ... |iapTiip[[ d r e kamoLg o n U'LOL ] ] eore TGJV TraTepwy 
V\L&V...49 8 id T O I I T O Kal f) oofyia .. eiTrev aTToaTeXw [[ ijpos]] avrovs TTpo4)r]Tag 
Kal ao<jx)us, KOU eij airrCiv dTTOKTevouaii' Kal 8it6£oi>orv, 5 0 [[ iva ] ] €K<!jiTT|9Ti 
T O alu.a iravTbiv T<2>V -npo^ryrGtv T O eKKexuu^iw drro KaTafjoXfjs K6O\IOV OTTO 

T % yevedg TauTns, OTTO aipaTos "A(kX etog dliiaTos Zaxapiou T O U d-rroXo(ievou 
iiera^v TOV 9ixJiaaTr|piou Kal T O U O I K O I T va l Xeyu uplv, eK£r|Tr|&no"eTai duo Tfj? 
yeved? TauTrig. 

Woe to you, for you build the tombs of the prophets, but your « f o r e » f a t h e r s killed them. 
« T h u s » [[you]] witness [[against yourselves that]] you are [[the sons]] of your 
« f o r e » f a t h e r s . . . Therefore also .. Wisdom said: I will send them prophets and sages, 
and « s o m e » of them they will kill and persecute, so that « a settling of accounts f o r » 
the blood of all the prophets poured out from the founding of the world may be required of 
this generation, from « t h e » blood of Abel to « t h e » blood of Zechariah, murdered 
between the sacrificial altar and the House. Yes, I tell you, « a n a c c o u n t i n g » will be 
required of this generation! 9 

The text of Q 13.34-35 relates to Mt 23.37-39/Lk 13.34-35: 

3 4 'IepoixjaXfjp: 'IepoixraXf)u., TI dTTOKTeivouaa T O U ? TTpo<t>rjTa5 Kal Xi0o0oXouaa 
rovg drreaTaXu.ei'ous rrpog avrr\v, TroadKig r)0eXr|aa emauvayayeiv T O T C K V O aou, 
bv TPOTTOV opvis em<Twdyei T [ [ O ] ] vooova a i n r j s imb Tag Tirepiryag, Kal OVK 
r|0€Xf)aaTe. 3 5 ibob dOLeTai uu.lv 6 O I K O S U U W V . Xeyw .. v\Rv, ov \ir\ l8r|Te ue 
eoj? [ [ r ^ e i OTe ] ] £LTnr]T6' euXoynuevog 6 epxop.evos ev OVOUOTL Kupiou. 

O Jerusalem, Jerusalem, who kills the prophets and stones those sent to her! How often 1 
wanted to gather your children together, as a hen gathers her nestlings under her wings, but 
you were not willing! Look, your house is forsaken! .. I tell you, you will not see me until 
[ [ « t h e t i m e » comes when]] you say: Blessed is the one who comes in the name of the L o r d ! 1 0 

The most likely biblical precedent for the gospel source (Q) is 2 Chronicles 24, in 

which the murder of someone named Zechariah is described. The pertinent material begins 

with Jehoiada, who was a priest in the time of Joash: 

The father of Zechariah was Jehoiada the priest, once identified as the 'chief priest 
(2 Chr 24.6; cf. 2 Kgs 12. 10); he died at the age of one hundred thirty and was buried 
"in the citv of David among the kings." After Jehoiada's death, the princes of Judah 
forsook the house of the Lord and turned King Joash away from the God of their fathers. 

and M for the woes, but that the lament did not come from Q. My analysis confirms that Mt 23 preserves 
the order of Q; I disagree with Robinson's view that Matthew misunderstood Q's Zech reference. 

^Critical Edition of Q, 282-88. The E T is from this work as well. (Underlining for emphasis.) 

,0Ibid, 420-22. E T also from this work. 

http://uu.lv
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The Chronicler reports that God "sent prophets among them to bring them back to the Lord: 
these testified against them, but they would not give heed." After this Zechariah prophesied, 
"Why do you transgress the commandments of the Lord, so that you cannot prosper? 
Because vou have forsaken the Lord, he has forsaken vou." Joash had Zechariah killed: 
at his command, people stoned Zechariah in the court of the house of the Lord. Zechariah's 
dying words were. "May the Lord see and avenge!" After Joash had been wounded in battle 
by the Syrians, who were given the victory because the people had forsaken the Lord. 
the royal servants conspired against Joash "because of the blood of the son of Jehoiada 
the priest, and slew him on his bed." Joash was buried in the citv of David, but not in 
the tombs of the kings. - 2 Chr 24.15-25 1 1 

Before comparing the Luke 11 and Matthew 23 texts, it is well to note the 

similarities between the hypothetical Q 11.47-51 and 13.34-35 texts of woes and lament 

(see previous page) and 2 Chronicles 24. In separate studies, James Robinson and Dale 

Allison both argue that these Q texts are dependent upon 2 Chr 24. Robinson builds on the 

work of Steck and Luhrmann, who traced the "deuteronomistic view of history reflected 

through both early Judaism and primitive Christianity": 

God kept sending prophets to call his people to obedience, with the prophets being summarily 
executed, leading to God's judgment (especially the fall of Jerusalem). The Q redactor 
superimposed this view that "God would avenge on this generation the rejection of Jesus 
and the Q message," which would result in the abandonment of the temple. The Q woes and 
lament are based on the deuteronomistic 2 Chronicles 24 model. 1 2 

Allison proposes that the intertext established between 2 Chr 24.17-25 and Q 11.49-51 plus 

Q 13.34-35 affects the interpretation of this part of Q, which Matthew got right by keeping 

the woes and lament together: Q "implicitly constructs an analogy: As it was in the days of 

"In this compilation of 2 Chr 24, material inside quotation marks is from the R S V . Underlined 
words and phrases figure in the comparisons below. Also see the discussion of Josephus, Ant 9.8.3, further 
below. 

l 2Robinson, "Sequence of Q," 247-49. He also draws upon Haenchen's observation that the 
Zechariah martyred by Jerusalemites in Q 11.51 / 2 Chr 24 evokes Jerusalemites in its "logical 
continuation" Q 13.34. God's abandonment of the temple in the Jewish precursor text is "christianized and 
updated" by Q 13.35. The brief biblical time between Zechariah's martyrdom and the destruction of the 
(first) temple is shared/recalled in the time frame from Jesus to the Roman destruction of the temple; see 
244-45. Robinson, 250, notes the terminology in common between "Sophia's Saying and the Lament over 
Jerusalem" as distinct from the rest of Q (sending of prophets, who are killed, murder in Jerusalem, 
retribution due, etc.). He also notes, 250-51, the deuteronomistic introduction both to the death of 
Zechariah (2 Chr 24.19-23) and Sophia's Saying (Q 11, 49b), the location of martyrdom, reference to 
stoning, use of "house" for temple in both places. 



Zechariah, so now is it in the days of Jesus." 1 3 

The part of Luke 11 which is pertinent for this study comes after the Lord's prayer 

(11.1-4), Jesus' teaching on persistence in prayer (11.5-13), the conflict over casting out 

demons (11.14-26), a lesser and greater beatitude (11.27-28), teaching on "this evil 

generation," the sign of Jonah (11.29-32) and the "light of the body" (11.33-36). A 

Pharisee who has invited him to dine is astonished when Jesus fails to wash before eating. 

The woes begin after Jesus upbraids Pharisees for their concern for outward appearance 

more than for inward cleanness (11.37-41).1 4 

The fifth woe is for building the tombs of the prophets, which demonstrates that those who 
build testify and consent to their fathers' killing of the prophets. Therefore, the Wisdom 
of God said. "I will send them prophets and apostles, some of whom they will kil l and 
persecute," that the blood of all the prophets may be required of this generation, from the 
blood of Abel to the blood of Zechariah. who perished between the altar and the temple 
(ueTa£i) TOU OuaiaaiTipLou Kal TOV OIKOU). - - L k 11.47-51 

Matthew 23 opens (possibly in the Temple) with Jesus telling the crowds and his 

disciples to observe the teachings of the scribes and Pharisees, for they sit on Moses' seat, 

but they do not practice what they preach. They lay heavy burdens on people and do good 

'•"Allison, IntertextualJesus, 149, argues that Q 11:49-51 + 13:34-35 draws heavily, indeed is 
dependent, upon 2 Chr 24:17-25. The dependence of Q upon 2 Chr 24 helps with the identity of the 
Zechariah figure, the martyr of 2 Chr 24. Allison's chart, 150, compares Q 11:49-51 + 13: 34-35 with 
2 Chr 24: 17-25. He notes these parallels: sending prophets, some they will kill , blood of Zechariah, who 
perished between the altar and the house, required of this generation; cf. Tg. 2 Chr. 24:25: "that the blood 
of the sons of Jehoiada the priest might be avenged," stoning those sent, judgment upon Jerusalem, Judah 
and Jerusalem delivered into hands of Syrians, your house is forsaken. Allison, 84-87, 98, also devotes 
some attention to the relationship between Q 11:49-51 and Gen 4:8-16, which is not as pertinent to this 
present study, other than its additional evidence that Q 11.49-51 and 13.34-35 were adjacent in Q. He 
credits Q with presupposing that readers know the story of Cain and Abel in Gen 4 and will also be able 
to identify Zechariah; Allison's suggestion, 86, that the "passing mention of Zechariah [in Q] assumes that 
his story was not obscure," deserves consideration. Even Robinson, "Sequence of Q," 253, writes, "The Q 
redactor presupposed considerable biblical learnedness." Yet he disqualifies Matthew with regard to Q's use 
of 2 Chr 24. I do not think Allison has proved his suggestion, 152, that the identity of the "Wisdom of 
God" in Q 11.49 is to be equated with Torah, or the Bible. Allison does not address Robinson's article. 

, 4Note that Mk 12.38-39 is made into a woe in L k 11.43; the Markan text also appears in L k 20.46. 

l 5Quotations are from the R S V . (Underlining for emphasis and comparison.) 
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to be seen by others. They love the best places at feasts and synagogues, salutations in the 

market places,16 and being called rabbi. Jesus' followers, as brethren, have one teacher and 

one Father in heaven, so no one ought to be called rabbi or father, or master, since the 

Messiah is the one master. "Whoever exalts himself will be humbled, and whoever humbles 

himself will be exalted" (23.1-12). All but the third woe are addressed to "scribes and 

Pharisees, hypocrites!" 

The sixth woe compares the scribes and Pharisees with whitewashed tombs: 
their hypocrisy lies in their outward appearance as righteous (SiKctioi), while 
inwardly they are corrupt. The final woe builds upon the previous metaphor, 
as Jesus accuses the scribes and Pharisees of hypocrisy because they build the 
tombs of the prophets and adorn the monuments of the righteous, yet they 
make the disclaimer that they would not have shed the blood of the prophets. 
had they been alive in the days when their fathers did just that. By saying 
this, they testify against themselves, that they are sons of those who murdered 
the prophets. They will fill up the measure of their fathers, for they continue in 
their ways, thus also being liable to judgment. Jesus will send prophets, wise men, 
and scribes, some of whom the scribes and Pharisees will kill and crucify, some 
of whom they will scourge in synagogues and persecute in the towns, so that 
all righteous blood shed on the earth (em T % yf\g), from the blood of righteous 
Abel to the blood of Zechariah. son of Barachiah, whom [those addressed by Jesus] 
murdered between the sanctuary and the altar (uera^u TOU vaov KCU. TOU 
BixjiaaTTipLou). Al l this will come upon the present generation. 

The woes (possibly spoken in the Temple) are immediately followed by Jesus' 
lament for Jerusalem, who kills prophets and stones those who are sent to her. 
Jesus would have taken them under his wings, but they rejected him; therefore, 
their house has been left to them desolate. Jerusalem will not see him again 
[=forsaken] until they say, "Blessed is he who comes in the name of the Lord." 

~ M t 2 3 J 3 - 3 9 1 7 

The following chart may help visualize comparisons between the Luke 11, Matthew 23, 

and 2 Chronicles 24 texts: 

16Note that Mt 23.6-7 incorporates some of Mk 12.38-39 here, but it does not appear as a woe; cf. 
note 14 above. 

''Quotations are from the R S V . For underlining, see earlier notes. 



2 Chronicles 24 L u k e 11 Matthew 23 

city of David/Jerusalem 

Joash/ not buried with the kings 
Jehoiada/ buried with the kings 

Zechariah prophesied in the Temple, 
testified against people for disobeying 
God's commandments, therefore they 

will not prosper; 
Because they have forsaken God, God 
has forsaken them 

graves 

building tombs of prpphets= 
[whom fathers killed] 

testimony of consent to 

(in Jerusalem) 
location and subject of lament 

whitewashed tombs/not righteous 
monuments of righteous 

building tombs of prqphets= 
in spite of their disclaimer, 'if we 
had lived in days of our fathers, 
we would not shed blood of the 
prophets,' they now 
testify they are sons of those who 
murdered the prophets 

Fill up measure of your fathers 

Jesus will send them prophets... 
[some they will kill and crucify] 
Jerusalem kills prophets, stones 
those who are sent 

Jesus was speaking/prophesying 
in the Temple—he longed to gather 
Jerusalem's children, but they 
refused (were unwilling). 
Their house is left desolate. 
They will not see him until they 
say, "Blessed is he who comes in 
the name of the Lord." [=forsaken] 

leading people forsook house of the Lord/ fathers' killing of 
God of their fathers the prophets, by building 
Wrath of God on Judah/Jerusalem their tombs 
for their guilt 

Yet God sent prophets to call them back, Wisdom of God sent prophets 
who testified against them, but they [some they would kill] 
refused to give heed 

People stoned Zechariah in the court 
of the house of the Lord; 
Joash killed him 

Zechariah perished between 
altar and the house 

Zechariah murdered between 
sanctuary and altar 

Zechariah's dying words, for 
Lord's judgment 

[wrath of God...guilt] 
Jerusalem/Judah lost to their 
enemies because they had forsaken 
the Lord 

will be required of 
'this generation' 

will come 
upon 'this generation' 
Jerusalem/Temple will be 
Lost (to enemies) and forsaken. 

Joash killed "because of the 
blood of [Zechariah]" 

blood of Zech [and Abel] 
(=all blood of prophets) 

blood of Zech [and Abel] 
(=all righteous blood shed 
on earth) 
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2 Chr 24, Mt 23.13-39, Lk 11.37-52, and Q 13.34-35 share several common 

themes:18 

(1) In a setting o f conflict, the speaker recalls the sending ofprophets. The narrator o f 
2 Chr 24.19 reminds people that God sent prophets to call them back to the Lord. 
L k 11.49 reports that the Wisdom o f God said, " I w i l l send them prophets...." 
In M t 23.34, Jesus promises, " . . . I w i l l send you prophets...." 1 9 

(2) The common theme o f rejection of prophets includes not only the fact that people 
"refused to give heed" when God sent prophets (2 Chr 24.19; cf. M t 23.37, "and you 
were unwilling"), but also that people killed the prophets. Both gospel accounts also 
refer to prophets being killed (Lk 11.49; M t 23.34). 

(3) Zechariah, upon whom the spirit o f prophecy fel l , was murdered by stoning in the Temple 
(2 Chr 24.20-22); both L k 11.51 and M t 23.35 mention a Zechariah who was killed in the 
Temple. Q 13.34 and M t 23.37 lament that Jerusalem kills prophets and stones those sent 
to her. 2 0 

(4) The prophets testified against Judah and Jerusalem, in calling the people to return to God (2 
Chr 24.19, 20); Jesus claims that building the tombs of the prophets is the present 
generation's testimony o f consent to their ancestors' killing of the prophets ( L k 11.47-48; 
M t 23.29-31). 2 1 

(5) Standing above the people in the Temple, Zechariah testified against the people that 
"because they had forsaken God, God has forsaken them" (2 Chr 24.20). In M t 23.37-39, 
Jesus, possibly also standing in the temple, laments that because Jerusalem has continually 
refused his wishes to gather them, their house w i l l be left desolate (cf. Q 13.34-35). 2 2 

1 8 Lk 13.34-35 is not discussed here; because of its separation from Lk 11.45-5, it loses effective 
parallels with 2 Chr 24 that Mt 23.37-39 retains. The present comparison is painted with broad strokes. 

l 9This is not to say that Matthew employs Wisdom Christology; readers of Matthew's gospel would 
not necessarily know the Q version. Pregeant's "preferred" reading in"Wisdom Passages in Mt , " 202, 222, 
225-29 (also see excursus on Wisdom Christology in Mt 21.5/Zech 9.9 section above) suggests that 
Matthew may have been attracted to the "pattern of Wisdom's rejection and withdrawal" as a model to 
articulate "the dual theme Israel's rejection of Jesus and God's subsequent abandonment of Israel." 

M I n 2 Chr 24.21, Zechariah was stoned (LXX, eXieopoXnoav); cf. Mt 23.37, Xi9o0oXouaa. 

2 I J. Duncan Derrett, "You build the Tombs of the Prophets" (Lk. 11,47-51, Mt. 23,29-31)," 
SE4/7V102 (1968), 187-93, detects a midrashic combination of Jer 7.25 and 29.18-20 (cf. 2 Chr 36.15m Jer 
33.5 LXX) behind this gospel saying. See my suggestion below on the possible influence of Zech 1.1 -6 on 
Mt 23, not only with respect to "son of Barachiah" but also the theme, "Do not be like your fathers." 

Garland, Reading Matthew, 232, cites 2 [Syriac]Apoc Baruch 8.2 [for Eng trans, see OTP1, 623] 
and 2 Mace 5.15-20, for other examples where God forsakes the temple and allows it to be destroyed. 
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(6) Burials in or near Jerusalem are mentioned explicitly in 2 Chr 24.16, 25 (Jehoiada was 
buried in the city o f David with the kings, Joash was buried in the city of David, but not 
with the kings), and implicitly in Lk 11.47-48 and M t 23.29, with reference to the tombs 
of the prophets; closely-related terms found in these texts include graves (Lk 11.44), 
whitewashed tombs ( M t 23.27-28), and monuments of the righteous (Mt 23 .29) . 2 3 

(7) The term blood of the prophets occurs in both Gospels ( M t 23.30; Lk 11.50), and the 
associated terms blood of Abel and blood ofZechariah (Mt 23.35/Lk 11.51) conceivably 
recall the blood of the son of Jehoiada in 2 Chr 24.25. 

(8) In 2 Chr 24. 18, the Chronicler reports that their rejection of God in the past brought wrath 
upon Judah and Jerusalem. In Matthew's version, in spite o f their disclaimer, the sons o f 
those who murdered the prophets w i l l fill up the measure o f their fathers 2 4 ( M t 23.29-31; 
cf. M t 23. 35-36/ L k 11.50-51—all bloodguilt w i l l come upon/be required o f this 
generation). 

(9) The call o f Zechariah for God to avenge his murder (2 Chr 24.22) recalls not only Abel's 
murder (Gen 4.10) but also may resonate in 2 Chr 24.18, 23-24, 25 and, by extension, may 
echo in M t 23.32, 35-36/Lk 11.50-51. 

The evidence of several shared themes between Luke 11.45-51 and 2 Chr 24, noted 

above, suggests that the third evangelist may have known the biblical reference to the 

murder of Zechariah in the court of the Temple during the reign of Joash, and that he may 

have expected his readers (who did not have to contend with the confusing identification of 

Zechariah as the "son of Barachiah") also to recall the story.25 Zechariah's dying words, 

"Zechariah's father was buried in the city of David because he had done good toward God and the 
temple (eTToinaev d-yaBoxruvTiv aera IapanX Kal U€T& TOU Geovi Kal TOU OLKOU airroii, 2 Chr 24.16). 
Contrast this kind of doing good with Jesus' criticism of the scribes and Pharisees in Mt 23.5, 28, who do 
good to be seen by people, who outwardly appear to be righteous, but who are inwardly ful l of hypocrisy 
and iniquity. Jehoiada was considered to be a righteous person. Josephus, Ant 9.8.3, writes that the high 
priest Jehoiada was righteous / S I K G U O S ) , and that he was buried in the kings' sepulchres at Jerusalem 
because he had recovered the kingdom to the family of David. He also writes that Zechariah's prophecy to 
the multitudes and the king was that they should act righteously (ra SCraia Trperrreiv); he foretold that i f 
they would not hearken to this, they would suffer a heavy punishment. The death of Jehoash was "in order 
to revenge the death of Zechariah." See below, where Mt also links the prophets with the righteous. 

2 4Garland, Reading Matthew, 232, lists texts in reference to the " fu l l measure" of allotted sins; the 
most helpful include 2 Mace 6.12-14, Pseudo Philo LAB 26.13, 1 Thess 2.15-16, cf. 2 Chr 36.15-16. 

"However, the fact that Luke separates the lament from the woes and moves them away from their 
Jerusalem setting in Q is reason for caution: One might ask whether Luke in some way also conflates the 
Zechariah figures, without referring to Barachiah. He does call the Zechariah figure a prophet, rather than 
a priest who prophesied. This also raises the question of Luke's identification of Abel as a prophet. Did 
this concept originate with Q 11.50? I f Q makes both Abel and Zechariah to be prophets, does this affect 
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"May the Lord see and avenge!" (2 Chr 24.22b), are suggestive of the Genesis story, in 
which God told Cain that his brother's blood was calling out from the ground (Gen 4.10). 
The Lukan Jesus says that "the blood of all the prophets, shed from the foundation of the 
world, [will] be required of this generation, from the blood of Abel to the blood of 
Zechariah, who perished between the altar and the house (temple), " Lk 11.50-51. If Abel 
and Zechariah were thought to be the first- and last-named murder victims in the Hebrew 
scriptures, then their implicit association in 2 Chronicles has been extended by Luke (via Q) 
to represent all the prophets murdered "from the foundation of the world" (Lk 11.50).26 

The question arises whether Matthew discerned the similarities between 2 Chr 24 
and the Q texts. Because of his identification of Zechariah as "son of Barachiah," one 
cannot assume Matthean recognition of these interrelations. However, in some places 
where themes overlap among the passages, the Matthean text intensifies the meaning. For 
example, in Luke 11.47-48, the building of the prophets' tombs is a testimony of consent to 
the deeds of the ancestors, in Mt 23.29-31, those who build the tombs of the prophets 

where the reference to Barachiah originated? (These questions are largely tangential to the central concern 
of this study.) See next footnote. 

2 6For the purposes of this study, it is not crucial to establish whether the order of the Hebrew canon 
had already been fixed, with 2 Chr at the end, by the time of Jesus or when the Gospels of Mt and Lk were 
written. The literary citation of 'Abel to Zechariah' may be easier to interpret i f this was the case. (See 
references below to a proposal by Peels, which challenges the need to think of Abel to Zechariah in terms 
of a closed canon.) 

I f Mt and Lk used the same version of Q here, interpreters rightly ask who is responsible for the 
identification of the various characters: did Q have Wisdom or Jesus as speaker (Lk 11.49/Mt 23.34), or 
someone else (God?)? Was Abel a prophet in Q 11.50 or righteous and innocent (Mt 23.35), or did both 
evangelists alter their source here? With reference to Zechariah, did Lk omit "son of Barachiah" from Q 
or did Mt add it? Where Luke has "all the blood of the prophets," Mt has "all the righteous blood." [See 
previous footnote.] I am unable to offer a better version of these Q passages than the editors of The Critical 
Edition of Q. Therefore, I think the evidence from special vocabulary, and other theological considerations, 
weighs in favor of Luke finding Wisdom as speaker in Q. Matthew places the saying in the first person on 
Jesus' lips, as he has altered other Zo<j>ia references or allusions (e.g., 11.19, 25-30). Matthew's use of 
innocent and righteous blood is characteristic of his special vocabulary, and reveals his editorial hand in 
Mt 23. 28, 29, 34, 35. 
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testify against themselves and are held accountable for the murder of the prophets. 
The Matthean Jesus does not remind his hearers that God sent prophets in the past 
(2 Chr 24.19), nor does he look back to a past statement of the personified "Wisdom of 
God," who would send prophets (cf. Lk 11.49); instead, the Matthean Jesus says that he 
himself will send prophets, some of whom his hearers will kill (Mt 23.34). The scribes 
and Pharisees shed blood which is not only figurative (as Lk 11.47-48 may imply), nor 
do they share with their forefathers merely past-guilt-by-association (Mt 23.30-31): the 
Matthean Jesus ascribes the murder of Zechariah ("whomyoM murdered" Mt 23.35) to his 
contemporary hearers.27 For this reason, the canonical explanation of the Abel-to-Zechariah 
motif is less satisfactory for the First Gospel; as H. G. L . Peels says, "The quintessence of 
the entire passage... is precisely that the history of murdering prophets is still continuing and 
is now even coming to its culmination." 2 8 

Matthew's version of the call for God's vindication of all righteous blood shed on 

the earth (Trdv av\ia 8iKmov eicxiwouevov em Tfj? yfjs) makes the allusion to Abel 

from 2 Chr 24.22b more explicit: uav al|ia...em Tfjs y f j ? recalls the blood of Abel crying 

out to God from the ground, c))toyf] aLjiaTog T O U d8eX<fxn) GOV |3og TTpos p.e IK TT)S yfjs 

(Gen 4.10). Here is another example of Matthew's intensification of his source. Not only 

the blood of all the prophets shed from the foundation of the world (Lk 11.50-51), but all 

"Gundry, Matthew, 471, points to a closer conformity between Mt 23.35 and 2 Chr 24.22, in 
the use of'murdered' instead of Lk's 'who perished' (TOU dTTo\uu.evou). Joash was responsible for the 
murder of Zecharjah (nrm=and he murdered), and Jesus accuses the scribes and Pharisees of the murder 
of Zechariah (6v e<J>ovewjaTe=whom you murdered). The same verb is used in Mt 23.31. Lk uses 
ctTTeKTeivav in 11.48, 49. 

2 8 H . G. L. Peels, "The Blood » f r o m Abel to Z e c h a r i a h « (Matthew 23,35; Luke 13,50f.) and the 
Canon of the Old Testament," ZAWU3 (2001), 596. Peels does not see a substantial difference here 
between Luke and Matthew; he sees Jesus in both gospels referring to the future, as well as past, bloodshed. 
For this thesis, the analytical results are not affected by Peels' interpretation in this regard. 
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righteous blood from Abel to Zechariah will be required of the guilty.29 Matthew has 

extended the measure of the guilt of this generation from the past prophets to all righteous 

blood being shed on the earth?0 

There are two major distinctions, apart from the issue of canonical order, that can be 

made with regard to the Abel and Zechariah biblical narratives (Gen 4 and 2 Chr 24): 

(1) These are the only two places in the Old Testament where a person's death includes 

a. the life is violently taken, although he is innocent; 
b. his murder is linked to his dedication to God; 
c. his cry to heaven for retribution is heard (Gen 4.10; 2 Chr 24.22). 

2 9The wording of Lk 11.50-51 can be read as an endorsement of the interpretation of Abel to 
Zechariah, as first and last in a series which began at creation: the participle, eiacexuuevov, in Lk 11.50 
is perfect passive, which reinforces this past series of prophets whose blood was shed. Note, however, 
that the participle in Mt 23.35, eicxiwouevov, is present passive, which indicates that this blood continues 
to be shed. Allison, Intertextual Jesus, 85 (note 47), says, "Although the use of eicxuvvoucu with 'blood' 
(Q 11:50) is from neither LXX Genesis 4 nor 2 Chronicles 24, it does have a parallel in the summary of 
Zechariah's martyrdom in Liv. Proph. Tech 23:1." (for Douglas Hare's translation and notes on LivPro 
23:1, see OTP 2, 398.) 

3 0Matthew uses S IKCUOS and alp.a together here (23.35). Matthew employs several overlapping 
terms in the present passage: tombs of the prophets; blood of the prophets; those who murdered the 
prophets; prophets, wise men and scribes who will be killed; righteous blood; blood of the righteous Abel... 
blood of Zechariah...whom you murdered; killing the prophets; stoning those who are sent. Josephus, 
Ant 1.2.1, uses righteousness with reference to Abel, but does not include the biblical reference to the blood 
of Abel: "Abel...was a lover of righteousness, "A(kXo? uev yap... SiKmoo-ui/ns eTreueXeiTo." See also 
1 Jn 3.12, "Abel's deeds were righteous (SiKaia)." Garland, Reading Matthew, 232, notes that 2[Syriac] 
Apoc Baruch 64.2 (OTP1, 643), mentions among the wicked deeds of Manasseh, that he "killed the 
righteous" and "shed innocent blood"; cf. 2Kgs 21.16. Soares Prabhu, Formula Quotations, 246-47, notes 
that the gospel of Matthew uses SLKCUO? in a special sense, and that the evangelist is responsible for 
inserting 8iicaios into Q in this passage. 

In addition to Mt 23.29m there are two other places in Matthew where the terms "righteous" and 
"prophets" are joined. In the missionary discourse, Jesus tells the disciples, "The one who receives you 
receives me, and the one who receives me receives the one who sent me. The one who receives a prophet... 
shall receive a prophet's reward, and the one who receives a righteous person...shall receive a righteous 
person's reward" (Mt 10.40-42). In Mt 13.17, Jesus tells the disciples, "Truly, I say to you, many prophets 
and righteous people (TTOXXOI Trpo<|>fiTai m l SLKOLOI ) longed to see what you see...." The Lukan parallel, 
Lk 10.24, has "many prophets and kings" (TTOXAOI Trpo4>fiTai Kat PaaiXets). See Charette, Recompense, 
104-5, for his discussion on the connections Matthew's Jesus makes between the righteous and the prophets 
with people in the past (13.57, 23.29, 34-35) and with people in the present and future - disciples (5.12, 
10.40-42, 23.29-37). He writes, 105 (n . l ) , "It is fitting that such titles as 'prophet' and 'righteous one' 
appear in a discourse section which in great measure is concerned with the persecution of the disciples, 
considering that a motif is present throughout Matthew that such ones are rejected, persecuted and even 
killed (cf. 5.12; 13.57; 23.29-37)." 

Matthew's Passion Narrative returns to the theme of innocent or righteous blood, and the 
consequences of the shedding of Jesus' blood (23.30, 35; 27.4, 6, 8, 24,25). See below on Judas' 
betrayal (ch. 9). 
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(2) Their "name and history" serve as warnings 
a. at the dawn o f humanity, Abel's blood stained the earth for the first time; 
b. the prophetic priest Zechariah was murdered on sacred ground in the temple. 3 1 

Jerusalem as location is perhaps not the major factor in the comparison of the 

Luke 11 and Matthew 23 texts per se, but the Matthew 23 woes-lament section definitely 

enlarges the Matthean text's affinities with 2 Chronicles 24.32 If the Matthean Jesus is not 

only in Jerusalem but also speaking in the Temple, the correspondences between Matthew 

23 and the Chronicler's account of the murder of Zechariah in the Temple surpass those of 

the Q-sayings, which speak of Jerusalem, but which presumably have no narrative setting.33 

In the woes, Jesus has just told the scribes and Pharisees that they are sons of those who 

murdered the prophets (Mt 23.30-31). It is plausible that the Matthean Jesus' lament over 

Jerusalem (the city which kills the prophets and stones those who are sent to her) is also 

addressed to these same scribes and Pharisees in the Temple. Because Jerusalem has 

repeatedly refused to acknowledge Jesus, her house is forsaken (iSov afyUrai v\ilv 6 

O L K 0 5 i)\ux>v epr||ios, Mt 23.37-38).34 Similarly, Zechariah announced that because the 

3 I I am indebted to Peels, op. cit., 597, for this excellent characterization of the Abel and Zechariah 
exclusive similarities. 

3 2 I do not share Robinson's opinion, that Matthew's identification of Zechariah as "son of 
Barachiah" disallows the evangelist's recognition of the parallels between Q and 2 Chr 24. See below. 

"Again, Matthew intensifies the allusion to Jerusalem, the city which kills the prophets, i f Jesus is 
speaking from the temple, where Zechariah spoke and was murdered. Those whom Jesus accuses of kil l ing 
the prophets in the present narrative time must also be hearing his words in the temple. As their fathers 
were guilty of kil l ing Zechariah in the (first) temple, they may be plotting murder in the present temple. 

^The editors of The Critical Edition of Q translate OLKOS both in Q 11.51 and 13.35 as house; they 
capitalize House in 11.51, which presumably implies a reference to the temple building. I agree with them 
here and would argue that house in Mt 23.38 primarily refers to the temple. I f Allison, Intertextual Jesus, 
205, is correct in holding Q 11.49-51 together with 13.34-51 (which I think he is), then the combined 
subtexts for the woes and the lament share additional catchwords: 2 Chr 24. 18, 21 + Ps 118.26 "the house 
of the Lord;" 2 Chr 24.20 + Jer 12.7, "forsaken." Even Robinson, "Sequence of Q," 259, grants that, 
"Indeed Matthew seems to have strengthened" the connection between the prediction of the temple being 
abandoned (Q 13.34-35) to its imminent destruction (Mt 24.1-2) by adding epnuos to the Lament over 
Jerusalem (Mt 23.38). 
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people had forsaken God (and, by association, the prophets he sent to them), God has now 

forsaken them (2 Chr 24.19-20).35 Zechariah's prophetic words were rejected, and he was 

murdered in the Temple?6 stoned by the people at the king's command. Jesus will be 

condemned and mocked by the chief priests, scribes, elders and the people, and he will be 

crucified under the authority of Rome. 

In sum, Luke's separation of 13.31-35 from 11.37-52 yields fewer points of contact 

with the themes of 2 Chron24 than where the woes and the. lament over Jerusalem are read 

together, as in Mt 23 (and probably, in Q). The Lukan woes are not set in Jerusalem; if the 

Lukan Jesus was guest for this particular meal (Lk 11.37ff) in Galilee, or in Judah but not 

in Jerusalem, Luke's version of the woes loses the correspondences with 2 Chr 24 that 

pertain to Jerusalem.37 The feature of Luke 11.37-52 which most enhances any allusions 

"Does Matthew draw the comparison between any Zech figures) and Jesus? (See below for the 
suggestion that the imagery behind your fathers in Mt 23.30-32 may come from Zech 1.1-6.) He certainly 
has a tendency to equate Jesus with God in some crucial places; e.g., the citation of Zech 9.9 in 21.5. In 
Mt 23, two cases come to mind: In place of God (2 Chr 24) or Eo4>ia (Lk/Q 11.49), in Mt 23.34, Jesus 
himself sends prophets; where 2 Chr 24 reports that the Judah/Jerusalem leaders/king forsook the Temple 
and the God of their fathers, Jesus laments that Jerusalem has rejected him, so he wil l forsake their house 
until they say, "Blessed is he who comes in the name of the Lord." I f the reader is meant to recall 
Ps 118.26b with the citation of 118.26a, then the anticipated benediction wil l come from "house of the 
Lord." 

36Robinson, "Sequence of Q," 252, bases his opinion that "Matthew missed completely the 
allusions to 2 Chr 24,19-23," on the identification of Zechariah as xios Bapaxtou. He does not consider 
that Matthew may have recognized the biblical reference in Q but that he may have telescoped two 
Zechariahs for his own purposes. Nor does Robinson take up the fact that Mt edits the Q-description of 
where Zechariah was stoned. Is it possible that Mt thinks ueTa^i; TOII vaov Kal TOO OixjiacmpLou is a 
better description of the location described in 2 Chr 24.21 than Q/Lk 11.51, p.€Ta£u TOU QixriaaTTpiou 
Kal TOV OLKOU? See thesis section on Mt's use of temple language (vaog) in the studies of Judas' betrayal 
of Jesus and the temple charge at Jesus' trial. 

" I n Luke 11 the woes are uttered at a meal, possibly in Galilee [Robinson, "Sequence of Q," 256, 
places this table scene in Galilee], or at least not in the environs of Jerusalem, and the lament over 
Jerusalem in Lk 13 is also placed in the narrative long before the entourage arrives near the city (Lk 19). 
In Lk 13.33-34, Jesus is going to Jerusalem, for "it cannot be that a prophet should perish away from 
Jerusalem." The declaration, "Behold, your house is forsaken," seems out of place six chapters before the 
entry to Jerusalem and the Temple. Further, "You wil l not see me until you say, 'Blessed is he who comes 
in the name of the Lord, " ' which is ' fulf i l led ' in Lk 19.38, renders the Lukan predictions of 19.41-44 
and 21.5-6ff both abrupt and awkward. BysplittingQ 11 and 13, Luke has missed some of the point of his 
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to 2 Chr 24 is its lack of Matthew's (Zechariah) "son of Barachiah."38 

In addition to the connections between 2 Chr 24 and Mt 23 noted above, the First 

Gospel has more points in common with 2 Chr 24 than Lk 11. 37-52 does, the "son of 

Barachiah" reference notwithstanding. The strengths of Mt 23.13-39 with relation to 

2 Chr 24 include its Jerusalem setting (probably in the Temple) and the intensified allusions 

which Matthew reinforces by preserving the textual relationship between the lament and the 

woes.39 In spite of the many parallels between Q 11.47-51, Q 13.34-35 and 2 Chr 24, the 

augmentation makes it somewhat difficult to ascribe to Mt 23.35 a reference to the 

Zechariah of 2 Chr 24.40 

In the biblical texts, the title "Zechariah son of Jehoiada the priest" appears only in 

source and has wrested the eschatological sense from the lament by implying that the fulfillment of 
Ps 118.26 came with Jesus' approach to Jerusalem and the temple. Luke has thereby made the motive for 
Jesus' prediction of the destruction of Jerusalem and the temple problematic. 

"Lk ' s unaugmented Zechariah reference is not proof that he caught all the 2 Chr 24 allusions in 
Q; he simply may have copied Q as he found it. An argument from silence here is no more persuasive than 
that which points to "son of Barachiah" as evidence that Matthew missed or misunderstood Q's Zechariah 
allusion to 2 Chr 24. Pace Garland, Intention, 183 (n. 69) where he says, "Luke, aware of the discrepancy, 
solved the problem by omitting 'son of Barachiah.'" Garland concludes that Mt 23.35 copied the error from 
its source. I agree with scholars who understand that Q did not have the added designation of Zechariah, 
that Mt added it. 

39Because of the intensified correspondences between 2 Chr 24 (and its underlying Gen 4 subtext), 
Ps 118.26 [and the Jer echoes here and elsewhere in Mt ] , and Mt 23,1 opt for the original juxtaposition of 
Q 11.47-51 and 13.34-35; cf. Allison, Intertextual Jesus, 205,209. Suffice it to say that Matthew, by 
keeping Q 11 and Q 13 adjacent, made use of the enhanced combination of allusions with 2 Chr 24. I 
agree with Garland, Intention, especially 184-97, that it does not matter whether Mt found 23.34-39 as a 
contiguous unit that he adopted in toto or i f he placed the lament after the woes to mark the climax of Jesus' 
public ministry and the transition to the material on the end times. 

T h e editors of The Critical Edition of Q retain the Lukan order in Q for purposes of identifying 
verses. In most cases, this policy reflects the view that, when Mt and Lk disagree, Luke generally preserves 
the order of Q. With respect to Q 11.47-51 and 13.34-35, however, Robinson, "Sequence of Q," 225-60, 
affirms that Mt 23 maintains the order of Q. Also, note that 4 Ezra (1.25, 26, 30, 32, 33, 40; 2.1) 
incorporates sayings that are reminiscent of the texts under study here; (e.g., 2 Chr 24.19, 20b; Mt 23.34/ 
Lk 11.49; 2 Chr 24.18, 22b/Mt 23.30-32, 34, 35-36/Lk 11.49, 50-51). 4 Ezra also names Zechariah in the 
list of the twelve minor prophets, who wil l be leaders with Abraham, Isaac and Jacob, to the people "coming 
from the east" (1.38-40; cf. Mt 8.11-12; Zech 2.6, 8.7-8). 
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2 Chr 24 MT; the L X X refers to him as Azariah (A£apiav T O V T O U Ico8ae T O V Lepea). If 
Matthew was aware that the Zechariah figure who was slain "between the sanctuary and the 
altar" was the prophetic priest who was stoned in 2 Chr 24, perhaps he was familiar with 
the story in the Hebrew tradition. However, Q, with its many allusions to 2 Chr 24, refers 
to the character who was murdered in the temple as Zechariah, and Josephus refers to this 
"Zechariah, son of... Jehoiada."41 Since both Q and Josephus know the name Zechariah 
here, it is possible that Matthew had access to this biblical tradition in a Greek form. The 
question then arises why the First Evangelist reports that Zechariah was "son of Barachiah" 
rather than "son of Jehoiada" (Mt 23.35).4 2 

The text of Mt 23.13-39 itself may hold other clues to the identity of this Zechariah 

figure, particularly with regard to the question of confusion or conflation of the eponymous 

prophet with the Zechariah of 2 Chr 24. Before studying the Gospel text in more depth, it 

is desirable to look for possible precedents for a biblical character named Zechariah who 

would also have been identified as "son of Barachiah." 

Zechariah is identified as "son of Berechiah, son of Iddo" in two places in the 

4 , I am not aware of any references to this story in the DSS nor in Philo, but Josephus (Ant 9.8.3) 
reports that "Zechariah the son of the high priest Jehoiada" was "stoned to death in the temple" at the 
command of Jehoash the king; Josephus does not use the LXX name Azariah, but Zechariah: dXXa ml 
Zaxaptav viov TOV dpxiepeoos 'IoiSa XtGoi? 6 PaaiXeus eKeXeuae pXr)0evra aTToGavelv ev TW lepw.... 

42Robinson, "Sequence of Q," argues that Matthew missed the 2 Chr 24 connections in Q, even 
though he kept the woes and lament together, because he misunderstood which Zechariah was meant in 
Q. Here Robinson agrees with Ulrich Luz (Matthew 1-7, 137 [n. 21]), that Matthew "no longer had access 
to the synagogue's library and himself only had a copy of Isaiah (LXX), quoting other OT books from 
memory. The Bible with which Matthew himself was familiar was in any case the LXX. Thus his 
mistaken association of the Zechariah of Q 11,51a with Zech 1,1...is due to the fact that Q did not use the 
L X X spelling of 2 Chr 24,20 ('ACapias)...." Robinson apparently has no problem with the author/ 
redactor of Q equating the Hebrew Zechariah with the LXX Azariah, and he omits to mention Josephus 
here. I have shown in other parts of this thesis that Matthew likely had access to the Hebrew text of 
Zechariah (9.9, e.g.); i f my observation that Mt 23 indeed shows evidence of increased affinity to 2 Chr 24, 
as compared with Lk or Q, then Robinson and Luz are mistaken in this instance. 


















































































































































































































































































































