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About the book

The author presents a new approach to the study of manna, which does not concentrate only on one particular representation of the bread from heaven (especially Ex 16). Additionally, he investigates the interconnections between Ps 78:23-25; Wis 16:20-13; 19:21 and Jn 6:22-59 and he explores the new ideas of each of these texts. He also strongly asserts that Hellenistic Judaism, represented by the Book of Wisdom, is not “a second-class Judaism”. This fact is proved with the example of manna as the food of immortality, an idea not introduced by Christians in the Fourth Gospel, but already present in Wis 19:21.
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Introduction

The word manna (!m/ma,nna) receives mention in various biblical books.1 In general, exegetes concentrate their research on the concept of manna in the Old Testament on Ex 16:4–35 and do not extend their investigation into other biblical books, in particular they do not appreciate the influence of Ps 78:23–25 on the posterior biblical tradition.2

In terms of the monoghraphs dedicated to manna, one of the most influential ones was written by Peder Borgen, where he claims: “There are clear parallels among Philo, John 6, 31–58, and Palestinian midrashim in such details as exegetical method, patterns and terminology with John resembling the midrashim more than Philo.”3 While the demonstration of the affinities between the Fourth Gospel and Philo is a strong part of the research, the comparision of the Gospel text to the midrashim, which are much later in the final redaction, weakens his ← 23 | 24 → conclusions and hypothesis.4 Moreover, his study concentrates mainly on Jn 6 and neglects other biblical texts, which may lay at the background of this text.5

Deserving of mention is the book of Bruce Malina entitled The Palestinian Manna Tradition. It was a cutting-edge research in the late sixties, because of his comparision of the biblical texts and the palestinian targums. However, author himself acknowledges that problematic in his thesis was “use of rabbinic parallels to Jn 6 when these parallels, for the most part are either undated or undatable, or clearly postdate the N.T. writings.”6 It should be added that this is not only the case with his using rabbinic parallels with Jn 6, but also with other biblical texts which refer to manna. Such an approach might shed light on the passages in question, but there is no certainty if this was Jewish interpretation in the province of Palestine at I century C.E.

After these two monographs published in the mainstream of biblical exegesis in the sixties, in the year 1983 came a monumenal work of Paul Maiberger, which counts 820 pages.7 The German scholar completed a very accurate study, presented detailed status quaestionis on the manna research in past centuries, but limited his own investigation mostly to Ex 16 and its Wirkungsgeschichte. Unfortunately, he dedicated only a few pages to other biblical texts which describe manna, therefore it cannot be seen as a reference for the whole manna tradition.

In 1994 r. Pierre Dumoulin presented a considerable piece of research about the representation of manna in Wis 16:15–17,1a. His study fills the gap in the manna scholarship where the Book of Wisdom, considered by some scholars as extrabiblical, is neglected. The author approaches such themes like “manna and creation,” “manna and immortality” or “manna as source of teaching.”8 However, he concentrates mainly on Wis 16:15–17,1a and does not enter into thorough investiagation of the concept of manna in Wis 19:21 nor in Ps 78:23–25 and Jn 6.

In contrast to the above-mentioned monographs, this one presents a new approach, which does not concentrate on one particular representation of manna, especially those well-studied texts from the Pentateuch. Instead, this monograph aims, while taking into considration the text of Ex 16 and others, to go further ← 24 | 25 → and present the interconnections between primary biblical passages regarding manna, namely Ps 78:23–25; Wis 16:20–13; 19:21 and Jn 6:22–59. At the same time it aims to bring to light the unique and new ideas present in each of the texts in the context of manna tradition.

Needless to say, the application of an appropriate methodology is critical in such a complex study. The historical critical method, central to this investigation, is indispensable. At the same time, this method is insufficient for exegetical research. It is therefore appropriate to apply the rereading method, consisting of the reading and interpretation of the biblical passages within the Bible itself. It has to be stressed that here the rereading method goes beyond the Hebrew Bible in order to search for the early Jewish and Christian interpretation of the biblical text for instance in the Book of Wisdom or in the writings of Philo and other sources relevant for this research.

In terms of terminology used in the study of the OT citations one of the problematic issues is the question of the definitions of such terms as quotation/citation, allusion and echo. In this research, an Old Testament quotation/citation is understood as, following M.J.J. Menken, “a clause (or series of clauses) from Israel’s Scriptures that is (or are) rendered verbatim (or anyhow recognizably) (…) and that is (or are) marked as such by an introducing or concluding formula.”9 Any other reference, not marked by a quotation formula, is deemed an allusion.10

The outline of the study is as follows. The first chapter provides an historical critical analysis of Ps 78:23–25, focusing on textual and redaction criticism. Some linguistic questions are raised and investigated, and a literary analysis of vv. 23–25 is proffered. In addition, there is an investigation of the earliest translation (LXX) of Ps 78:23–25, which is very influential, both for the Jewish and Christian sources.

In the following part of the research, allusions to the manna tradition in the Book of Wisdom (16:20–23; 19:21) are studied. Particular attention is concentrated on an understanding of manna when it is described as the food of angels and the food of immortality. The new qualities of manna presented in this biblical book are studied in the light of other Hellenistic sources, such as the writings of Philo or the apocryphal composition Joseph and Aseneth.

The third chapter is dedicated to the role of the citation of Ps 78:24 in Jn 6:31 within the context of Jn 6:22–59. Jn 6 is studied from the perspective of the literary ← 25 | 26 → genre and this inquiry contributes to the discussion on the question whether or not it is a synagogue homily. Moreover, this study offers an analysis of Jn 6:22–59 with particular attention to its background of Ps 78, something neglected in the current exegesis conducted on the concept of manna.



1 Ex 16:15, 31, 33, 35; Nm 11:6, 7, 9; Dt 8:3, 16; Jos 5:12; Neh 9:20; Ps 78:24; Jn 6:31, 49; Heb 9:4; Rv 2:17; according to M pc Θ Ψ 0250 f 1.13 sy p.h the noun ma,nna is also in Jn 6:58. There are also other biblical passages that refer implicitly to the manna, see Ps 105:40; Wis 16:20–17:1a; 19:21; 1 Cor 10:3; see also L. KOEHLER – W. BAUMGARTNER – J.J. STAMM et al. (ed.), “!m,” HALAT II, 564–565.

2 Cf. H. LESÊTRE, “Manne,” 658–662; F.S. BODENHEIMER – O. THEODOR, Ergebnisse der Sinai-Expedition 1927 der Hebräischen Universität; T. VARGHA, “Panem angelorum manducavit homo. Ps 77/78,” 161–166; A. DE GUGLIELMO, “What was the Manna,” 112–129; J. COPPENS, “Les traditions relatives à la manne dans Exode XVI,” 473–489; J.E. RUPRECHT, “Stellung und Bedeutung der Erzählung vom Mannawunder (Ex 16) im Aufbau der Priesterschrift,” 269–307; D. MUÑOZ-LEÓN, “El sustrato targúmico del Discurso del Pan de Vida,” 217–226; A. GANGEMI, “La manna nascosta e il nome nuovo,” 337–356; F. GARCIA-LÓPEZ, “Yahvé, fuente última de vida,” Bib 62 (1981), 21–54; G. GEIGER, “Aufruf an Rückkehrende,” 449–464; B. UBACH, “Manná,” EncBibl IV, 1228–1231; K. BERGER, Manna, Mehl und Sauerteig; S. MCEVENUE, “A Commentary on Manna,” 95–112; B. PONIŻY, “Manna w tradycjach biblijnych,” 96–116; IDEM, “Manna biblijna zapowiedzią Eucharystii,” 73–85; A. WAGENAAR, “The Cessation of Manna,” 192–209; D. SCAIOLA, “Il tema della manna nel libro della Sapienza,” 41–62; A. PASSARO, “Il serpente e la manna,” 193–208; S.A. GELLER, “Manna and Sabbath,” 5–16; A. NYE-KNUTSON, “Hidden Bread and Revealed Word,” 201–225; R. DUARTE CASTILLO, “Los beneficios del maná ayer y hoy,” 1–11; C. ARLETTI, “La manna, cibo rivelatore del patto tra YHWH ed Israele,” 27–39.

3 P. BORGEN, Bread from Heaven, 1.

4 For critical evaluation of P. BORGEN, Bread from Heaven, see A. DÍEZ MACHO (ed.), Neophyti 1, II: Éxodo, 56*–62*.

5 Ps 78:24 which seems to be the source of citation in Jn 6:31 is cited there eventually only three times (pages 40–41, 68).

6 B.J. MALINA, The Palestinian Manna Tradition, VII.

7 P. MAIBERGER, Das Manna, passim.

8 P. DUMOULIN, Entre la manne et l’Eucharistie, passim.

9 M.J.J. MENKEN, Old Testament Quotations in the Fourth Gospel, 11.

10 For further methodological discussion cf. Z. BEN-PORAT, “The Poetics of Literary Allusion,” 107–111; B.D. SOMMER, A Prophet Reads Scripture, 16; J. ZUMSTEIN, “La réception de l’écriture en Jean 6,” 149–152.
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I. Bread From Heaven in Ps 78:23–25

Psalm 78 is the second-longest Psalm in the Bible.11 Both the Masoretes and the Babylonian Talmud place Ps 78 at the very centre of the entire Psalter.12 Ps 78 also holds the central position in the sequence of the eleven Psalms of Asaph (73–83), in terms of both numerical sequence and length.13 Regarded as a rather complex piece of Hebrew poetry, it describes some noteworthy events in the history of ancient Israel. The concept of manna as presented in vv. 23–25 is hugely significant within the whole structure of the psalm, as can be seen from a detailed analysis.

1. Redaction Criticism of Psalm 78

Some exegetes, such as H. Spieckermann, T. Heike and others argue that the original Psalm 78 was augmented by vv. 3–4a, 6a, 9–11, 19a, 21, 28, 30–31, 40–51, 55c, 59 and 71a.14 They suggest that in the first redaction vv. 3–4a, 6a, and 9–11 were added and directed the reader primarily to the first three books of the Psalter. These exegetes mention parallels here with the Asaph Psalms (cf. Ps 73:16, 22; 79:6; 82:5) and other psalms in the matter of the obligation to tell following generations of God’s wonders (Ps 22:30–32; 44:2; 48:14). These scholars subsequently claim that in the second redaction the whole Ps 78 was revised, and vv. 19a, 21, 28, 30–31, 40–51, 55c, 59, 71 were added. The primary reason for this suggestion is the different metre of some verses (vv. 19a, 21, 28, 30, (probably 49–50), 55c, 59, 71a). Verses 40–51 are considered the longest addition. ← 27 | 28 →

This hypothesis, however, requires evaluation. As regards the section that describes the gift of manna and quails, there is a claim that v. 28 is a secondary text, first of all, because of the disturbance in the balance of the stanza in parallel with vv. 23–25 (a suggested parallelism would be vv. 26–27, 29); secondly, because of its metre (3+2), which does not match with this parallel double triad; thirdly, the suffixes in v. 28 refer back to v. 21 (Jacob/Israel); and finally there is a suggestion that v. 28 is a lexical expansion from Nm 11:33. Spieckermann even wants to see in vv. 21 and 28 the same hand that augmented Ps 78.15

The reference, however, to the Pentateuch, does not necessarily mean that it is an addition. This is even more true in this case, where the passage of Nm 11:31–33, still recognised by scholars as a Yahwistic document, is reflected in the whole section of Ps 78:26–31, thereby demonstrating the section’s unity. In addition, for this reason, vv. 30–31, though not perfect in their metre (v. 31-tricolon), are still part of this unity. Other arguments exist that confirm the unity of vv. 23–29, and these will be discussed later in this research.

That nearly one third of Ps 78 is a redactional addition is difficult to accept. This difficulty begs the question whether the psalm is a unification of two literary units preceded by an introduction. One unit would be constituted of vv. 12–43, and the second one of vv. 44–72. As mentioned above, the length of Ps 78 is distinct (indeed unusual, especially for the Asaph Psalms). It has two narratives about the same event, described in different ways. The narratives begin in the same place: Egypt and the fields of Tanis. They are, in a certain sense, complete in themselves, describing the same event. The two parts both conform to the characteristics of the Asaph Psalms (the name used for God, history, creation, etc.). Furthermore, three generations are mentioned in the introduction: fathers, sons, and grandchildren. In the first narrative account (vv. 12–42) there is only one generation, namely, that of exodus from Egypt. In contrast, the second account (vv. 43–72) refers to several generations: the exodus generation, Jacob, and the Ephraim generations. It is noteworthy that the Psalter is a collection of poems, in some cases taken from both the North and the South. One of the clearest examples of this is the case of Ps 14 and Ps 53, which are almost identical texts in the same Psalter, but arguably from two different milieu.16 This, in turn, raises the question of whether or not Ps 78 is a collection/redaction of two poems put together. Moving ahead, we offer a detailed linguistic analysis of Ps 78, paying particular attention to its structure. ← 28 | 29 →

2. The Structure of Psalm 78 – a Proposal

Various hypotheses are offered concerning the division of Psalm 78.17 It would, however, seem appropriate to present a new proposal for the structure of the psalm. In the present analysis, particular attention is paid to changes of subject and of theme, to parallelisms and to key words hich recur in the text.

It appears that Ps 78 is an account in two parts, preceded by an introduction. Each part begins with a reference to the fields of Tanis/Zoan in Egypt – ![c hdX (v. 12, v. 43):18

Introduction 1–11


I. He worked wonders in the fields of Tanis in Egypt: 12–42

[image: illustration] God’s wonders: 12–16

[image: illustration] The evil response of the people: 17–19

[image: illustration] God’s reaction (the miracle of the water): 20a

[image: illustration] The evil response of the people (Israel puts God to the test): 20b ← 29 | 30 →

[image: illustration] God’s reaction:

Irritation (because of the unbelief of the people): 21–22

Mercy (the provision of the manna and the quails): 23–29

[image: illustration] The evil response of the people: 30

[image: illustration] God’s reaction:

God’s irritation (because of the unbelief of the people): 31–32

The punishment of the people: 33

[image: illustration] The evil response of the people:

Repentance: 34–35

Unbelief: 36–37

[image: illustration] God’s reaction:

Mercy: 38–39

Conclusion: 40–42




II. He worked wonders in Egypt in the fields of Tanis: 43–72

[image: illustration] God’s wonders:

Against Egypt: 43–51

In favour of Israel: 52–55

[image: illustration] The evil response of the people: 56–58

[image: illustration] God’s reaction:

God’s irritation: 59a

The punishment of the people: 59b-64

Conclusion: 65–72.



The psalm is dynamic, repetitive and “juxtapositional.” To demonstrate this we can choose two phrases: “God’s reaction” and “the evil response of the people.” Ps 78 describes the repetitive action of God, who untiringly accomplishes wonders. On the other hand, there is the “evil response of the people,” who do not respond appropriately.19 The context of this dynamic follows the route where God guides his people—from the steppes of Tanis to Mount Sion.20

The introduction is, in itself, a work of literary art (vv. 1–11), which can be divided into three strophes (vv. 1–4; 5–8; 9–11). Besides the title, the first two verses (four colons) follow the same grammatical pattern: verb followed by a complement. In the first verse, there is an amplification of the imperative form ← 30 | 31 → by the use of the same root, !za, in the second colon. A clear juxtaposition is seen between these two verses, as indicated by the alteration of the subject of the verbs from “you” to “I.” In the third verse, there is a further change in the subject, who now speaks as “we,” which finds its significance in the Asaph Psalms.21 A constant change of tenses in vv. 1–4 is also evidenced. Interestingly, v. 4 begins and ends with the verbal form, and there exists a relationship between the two subjects “we” (the Israelites) and “He” (God).

The second strophe (vv. 5–8) begins with the same reference to the hrwt as is at the beginning of the first strophe (vv. 1–4). This thereby helps us to understand the parallel verse, and to find the answer, to the question who is considered to be “my people” (ym[). Based on the parallelism in v. 5, it may be suggested that “my people” from v. 1 refers to Jacob and Israel.

In addition, one can see the lexical similarity between these two strophes—themes are repeated and the same vocabulary is used:


a) Use of the same noun:

v. 1: ytrwt // v. 5: hrwt

v. 3: wnytwbaw // v. 5: wnytwba // v. 8: ~twbak

v. 4: ~hynbm // v. 5, 6: ~hynbl

v. 4: !wrxa rwdl // v. 6: !wrxa rwd

b) Use of the same verb:

v. 3: ~[dnw // v. 5: ~[ydwhl // v. 6: w[dy

v. 4: ~yrpsm // v. 6: wrpsyw



Significantly, in these three strophes (vv. 1–4; 5–8; 9–11), there are two common ideas/words: hrwt (which only occurs here in the Asaph Psalms) and !b. Therefore, it may be suggested that the introduction attempts to underline the importance of the transmission of the hrwt to subsequent generations (!b). This is a preface to the recounting of God’s prodigious works for His people. After the introduction, a notable interruption can be seen by the change of subject in v. 12. Previously, in vv. 6–11, the subject of all the verbs is in the 3rd person masculine plural. In v. 12, the subject changes to the 3rd person masculine singular, and the subject is God. A further difference between the introduction and what follows is the series of negative phrases introduced by al/alw (vv. 4, 7, 8, 10).

It deserves to be emphasised that, at the beginning of the two narratives (vv. 12–42 and 43–72), a precise mention is made of Tanis in Egypt: ← 31 | 32 →


v. 12: ![c hdX ~yrcm #rab

v. 43: ![c hdXb (…) ~yrcmb



These indications of the place of the departure of the people on their journey to the Promised Land are two stable points in Ps 78, which introduce the two units that subsequently show themselves to be quite different from each other, as will be seen later.

Turning to the first narrative, in v. 12, the term ~twba takes up the reference to the fathers which had been mentioned in the introduction (cf. vv. 3, 5, 8). Likewise, in the same verse the substantive alp refers to vv. 4 and 11.22 Following that, from v. 12 forward, there is an explanation of the miracles done for the fathers. These are the key terms in Ps 78, in so far as ~twba is the intended subject of the passages, which deal with the people, and the term alp refers to the wonders of God that are recounted. The Sitz im Leben of the wonders is well defined. The first account describes the miracles accomplished in the desert (cf. vv. 15, 17). The conclusion also describes the miracles, in order to give further emphasis to the fact that these things took place in the desert (v. 40).23

In the second account (vv. 43–72), the same scheme is taken up again: the wonders/reaction of God, the evil reaction of the people, and the conclusion, which underlines the merciful reaction of God. The place of the wonders, however, has changed. There are now three locations described, corresponding to three stages in the Israelites’ journey: a) Egypt, b) the desert, c) the Promised Land. It is like a summary of the story, the difference from the first account being that it focuses only on the wonders in the desert. Furthermore, the parallelism between Egypt and Israel constitutes an important idea, both from the point of view of the structure and from that of the theological value of the text. It is emphasised that the works that God did against Egypt have been done by God against his own people as well. This is a warning that underlines the possibility that this could happen again for Israel, and this in its turn becomes characteristic warning of the second account:

Egypt - v. 50: he gave their life as a prey (rygsh) to the plague

Israel - v. 62: he gave his people as a prey (rgsyw) to the sword ← 32 | 33 →

Egypt - v. 50: he gave vent to his anger (wpal bytn slpy)

Israel - v. 62: and vented his wrath on his heritage (rb[th wtlxnbw)

Egypt - v. 51: he struck all the firstborn of Egypt (~yrcmb rwkb lk $yw)

Israel - v. 63: fire devoured the flower of their youth (Xa hlka wyrwxb)24

At the end of the second section, just as at the end of the first one, there is a conclusion. This time, the theme is rejection and election.25 It refers primarily to the abandonment of Shilo (cf. v. 60) and then describes the rejection of Joseph and Ephraim in contrast with the election of the tribe of Judah and Mount Sion. This contrast is marked by the verb rxb:

v. 67: rxb al ~yrpa jbXbw

v. 68: hdwhy jbX ta rxbyw

v. 70: wdb[ dwdb rxbyw

It is interesting to compare the two conclusions. In the first, the protagonists are the people (vv. 40–42), and in the second, the protagonist is God (vv. 65–72). The latter conclusion recalls the various place names and proper names, and it describes the election of Judah and evokes the cult in Sion.

Further analysis of the entire structure of Psalm 78 shows that additional observations can be made. In both the first and second accounts, God is the first and last to act, accomplishing marvels and, even after the various evil responses by his people, he is not discouraged and still shows his mercy. The account runs as a dialogue between God and his people.26

In the introduction, the themes are announced that will be developed in the course of the narrative. One of these is the question of the rebellion against God (v. 8: rwd hrmw rrws rwd; see also vv. 10–11). This idea is a refrain of Ps 78, expressed with words that reflect each other:




	v. 8
	rwd hrmw
	rebellious generation



	vv. 17–18a
	wl ajxl dw[ wpyswyw
	they still continue to sin against Him



	 
	hycb !wyl[ twrml
	and to rebel against the Most High in the wilderness



	 
	~bblb la wsnyw
	they put God to the test in their heart ← 33 | 34 →



	v. 30
	~twatm wrz al
	they have not satisfied their longing



	 
	~hypb ~lka dw[
	the food was still in their mouth 

(an irony which implies “they still continued to sin”)



	v. 32a
	dw[ wajx taz lkb
	despite all this they still continued to sin



	v. 40a
	rbdmb whwrmy hmk
	how often they had rebelled against him in the desert



	v. 41a
	la wsnyw wbwXyw
	again they put God to the test



	v. 56a
	wsnyw
	they tested,



	 
	!wyl[ ~yhla ta wrmyw
	they rebelled against the Most High God





The verbs hrm, ajx and hsn recur in the psalm’s account and they appear in different verbal constructions. In addition, there is a feature in the text that emphasises the repetition of the sin: 17a: ajxl dw[; 32a: dw[ wajx. Here, the sin of the people is emphasised with the temporal adverb dw[. A question arises from this general picture of the psalm: what constituted the people’s sin? Verse 8cd offers the answer. Pursuant to the mention of their rebellion and contentiousness (v. 8ab), a more precise definition emerges, which completes the previous text: v. 8cd:

wxwr la ta hnman alw wbl !ykh al rwd

The structure of the psalm, against the background of the rebellion and the people’s continuing to sin, brings up the themes “to believe” and “not to believe.” The reason for God’s anger was the fact that the people had not believed in him, in his salvation, and in his miracles. The concept of “believing” is expressed with the verb !ma. There is an alliterative parallelism, typical of Hebrew poetry:27

The people refuse the Law !am

do not believe in God !ma + al

but God reacts with wonders and gives them the manna !m

so that they may believe !ma

This idea is a recurring theme throughout the psalm:





	v. 10: tkll
	wnam wtrwtbw



	v. 22: ~yhlab
	wnymah al yk



	v. 24: lkal
	!m ~hyl[ rjmyw ← 34 | 35 →



	v. 32: wytwalpnb
	wnymah-alw



	v. 37: wtyrbb
	wnman alw







Faith, however, is not only a question of believing in someone; up to this point, the people were in dialogue with God and were convinced of God’s existence. The call to have faith goes deeper than a request for mere belief. It is, moreover, a request for trust. This understanding can be drawn from the parallel stichs that accompany the verb !ma, and which complete each other:





	v. 8cd: wxwr
	la ta hnman alw
	wbl !ykh al rwd



	v. 37ab:
	wtyrbb wnman alw
	wm[ !wkn al ~blw







First of all, we have to note the parallel between wbl//~blw and rwd//wm[. This parallelism highlights the verb !wk with the negative particle al. It is noted that the verb !wk has broad connotations.28 Here, it appears to have the sense of standing firm, situating oneself, with complete confidence. In this sense, we note the recalling of !wk that is also in v. 20:

wm[l raX !yky ~a tt lkwy ~xl ~gh

In sum, the structure of the text shows that the central theme of Ps 78, announced in the introduction (cf. v. 8) is, on the one hand, that of murmuring rebellion (cf. hrm/rrs/!am) in opposition to God and, on the other hand, the question of faith and trust in God (!ma/!wk). Within their literary contrast, there is an alliterative parallel !am/!ma. As stated above, it is into this dynamic that the noun !m enters.29 The concept of the gift of the manna is thus involved at the center of the narrative. It is important to bear in mind that, according to the calculations of the Masoretes, it is precisely in this part of Ps 78 (vv. 36–37), where the theme of believing (!ma) and trusting (!wk) is treated, that the halfway point of the Psalter rpsh ycx occurs.30 De facto it points out these versets as the middle of the Book of Pslams. ← 35 | 36 →

3. Some Literary Questions about Ps 78:23–25

At this point, in order to answer some literary questions, an examination of the literary genre and the origin of Ps 78 will be studied, which will contribute to a clearer syntactic analysis of verses 23–25.

3.1 Literary Genre and the Origin of Psalm 78

Psalm 78 begins with a determination of its genre by the use of the term lykXm, a word that can be understood in a variety of ways. Some scholars call Ps 78 an historical meditation,31 while others maintain that it is a theological interpretation of history with a strong didactic impact,32 or an instructional poem.33 Some exegetes view it as a liturgical prayer with a sapiential introduction.34 One opinion is that Ps 78 is a literary genre in itself.35 However, despite the variety of opinions, there is general agreement that it is an historical psalm, with a didactic purpose, preceded by a sapiential introduction.

The connection between Ps 78 and the other historical psalms merits mention, particularly, the connection with Ps 105, 106 and 136, which also trace the history of Israel, though in different poetic forms. Outside the Psalter, close parallels to Ps 78 can be seen in such ancient poems as the Song at the Sea (Ex 15), the Song of Moses (Dt 32), or the Song of Deborah (Jgs 5).36 Nonetheless, Ps 78 has its own characteristics, describing not just one event, but the whole history of Israel, beginning with the primeval origin in Egypt, the period throughout the desert experience, and the monarchy in the Promised Land right up until the fall ← 36 | 37 → of the Northern Kingdom. It is proper, therefore, that some characteristics of this psalm should be highlighted.

First of all, there is in Psalm 78 a progression of locality, which starts twice from the same place: the fields of Tanis in Egypt (vv. 12, 43). As was mentioned above, in the first account, the psalm goes through the wilderness events (vv. 15, 17, 19, 40) and in the second account, from Egypt (v. 43), through to the Holy Mountain (v. 54), to Shiloh (v. 60) and to Mount Zion (v. 68). However, this is not a temporal progression. For example, in Ps 78 the miracle of water flowing from the rock comes before the food miracle (vv. 15–29), whereas in the Book of Exodus the sequence is reversed (Ex 17:1–7). Similarly, the rejection of Joseph and Ephraim (vv. 59–67) comes before the election of Judah, Zion, and David, which does not follow the historical sequence. This might be striking, but it is by no means contrary to the biblical style of narrative, which is determined by its own theological purposes. In this case, the Temple is signalled as a unique place of worship and a sign of unity, together with the privileged place of Judah in the formation of Jewish identity.

Earlier, we drew attention to the fact that Ps 78 is the middle psalm in the Asaph Collection. In the book of Chronicles, Asaph is presented as one of the most important of King David’s musicians (1 Chr 16:7). The Asaph cantors are probably the ancestors of the temple cantors.37 The title “@sa,” used at the beginning of the psalms, is possibly an abbreviation that indicates the sons of Asaph, or simply the musicians at the temple.38

Inherent in the Asaph Psalms is their interest in history, and in almost every Asaph Psalm we find presented or described key points in the history of Israel: cf. Ps 74:13–18 (the exodus and the creation); 75:4 (the creation); 76:3–4 (the Temple); 77:14–21 (the exodus); 80:9–12 (the exodus and the occupation of the Promised Land); 81:6–11 (the exodus); 83:10–12 (Israel’s early history in the promised land). The most frequently described event is the exodus, as in Ps 78, where it occurs twice. Nevertheless, it is quite striking that in Psalm 78 the journey from Egypt is recounted twice.

Now, the question of who is speaking in Ps 78 is not just a matter of curiosity, but of understanding the text and helping to establish its genre. The German ← 37 | 38 → exegete Kraus suggests that it may be a Levite speaking.39 Nasuti effectively affirms this conclusion when he underlines the close parallelism between Psalm 78, Dt 32, and 1 Chr 16, which are considered to be of Levitical origin.40 In this case, he refers to the connection between the Levitical tradition and the Asaph cantors. Indeed, considering the Sitz im Leben of Ps 78, it seems that the liturgy was a privileged and likely place in which to proclaim this psalm.41 There are also hypotheses that the person who is speaking in Ps 78 could be a king, a priest, a prophet, or another person.42 With regard to these possibilities, it is worth considering Mt 13:35, where Ps 78:2 is quoted.

The texts a1 B C D L W etc. of Mt 13:35 preserve the version: o[pwj plhrwqh/| to. r`hqe.n dia. tou/ profh,tou le,gontoj.43 However, the original reading of a* and other very ancient sources, i.e., Θ f 1.13 33 pc, have another version: o[pwj plhrwqh/| to. r`hqe.n dia. VHsai<ou tou/ profh,tou le,gontoj. One may argue that this is just a typical expression for Matthew’s Gospel, as can be seen in Mt 3:3; 4:14; 8:17; 12:17; 13:14; and that it does not necessarily have to imply the use of the Book of Isaiah, and perhaps it simply serves to introduce the quotation. All the above-mentioned quotations, however, find their references in the Book of Isaiah; only Mt 13:35, with the a1 reading, refers to Ps 78:2 and not to Isaiah. It also has to be mentioned that Mt 15:7–9 has another expression: kalw/j evprofh,teusen peri. u`mw/n VHsai<aj le,gwn and thus refers to the text from Is 29:13, which is itself also an allusion to Ps 78:36. Though it is difficult to discern whether the one who “speaks” in Ps 78:2 is the book or the prophet Isaiah, what is important is that all the codices and papyrae of Mt 13:35 agree and testify that someone who pronounces the text of Ps 78:2 is a prophet. We have to bear in mind, however, that David was also considered a prophet. In any case, it looks like Ps 78 was arguably considered a prophetic text.

Concerning the dating of this psalm, opinions vary from the period of the Davidic Monarchy up until the exile. Summarizing the various opinions, it would appear that one of the solution is that of R.J. Clifford, which is also held by various ← 38 | 39 → other exegetes. He proposes to date the psalm’s composition to between the schism of 922 and the destruction of the temple in 587; more specifically, around the time of Hezekiah’s reform in the late eighth century or in the time of Josiah’s reform in the late seventh century.44

3.2 A Literary Analysis of Ps 78:23–25 in Its Context

As seen above in the proposed structure of Psalm 78, verse 22 concludes the preceding narrative and explains the motivation for God’s anger (vv. 21–22).45 Verses 23–29 form a new literary unit, describing the response of God to the people’s unbelief and their lack of trusting faith. This unit can be divided into the two following parts:





	vv. 23–25
	the gift of the manna



	vv. 26–28
	the gift of the quails



	v. 29
	conclusion







The two former parts are linked to each other by a parallelism, which in both cases appears in a third colon:

v. 24a: lkal !m ~hyl[ rjmyw

v. 27a: raX rp[k ~hyl[ rjmyw

At the same time, there is an inclusio in the account of the two events:

v. 25b: [bXl ~hl xlX hdyc

v. 29a: dam w[bXyw

Furthermore, v. 29b with ~hl reflects wml (v. 24b) and ~hl (v. 25b). In this way, it is possible to identify a literary unit that is compact and independent. At the same time, v. 29b is the point of departure for what follows. From v. 30 onwards, a new literary unit begins which describes the response of the people to God’s miracles. There is a contrast between the form ~twat (v. 29b) and ~twat (v. 30a). On the one hand, God satisfies their greed, but their avidity clearly remains unsatisfied ← 39 | 40 → because the food was still in their mouths when they sinned again.46 Analysing the literary context thereby demonstrates that the pericope can be framed in vv. 23–29.

Regarding the syntactical analysis of vv. 23–25 within the whole of the literary unit of vv. 23–29, due consideration should be given to the fact that there is a fundamental problem in the analysis of the poetry in respect of the temporal aspect of the verb. It seems that in Ps 78:23–29, one is dealing with a past aspect. However, the initial yiqtol of v. 26 is problematic and has, just as much in poetry as in direct discourse, the value of the volitive yiqtol.47 In this case, as A. Niccacci states, we are dealing with “an elliptic indicative <x-> yiqtol construction,” namely, with the temporal aspect of the past tense.48 The elliptical part <x-> could be:


a) The so-called “double-duty modifier”

b) A pronominal subject.



The phenomenon of a “double-duty modifier” is intended as a grammatical element which acts as a point of reference for two or three lines, even if it appears only in the first line or in one of the parallel lines.49

An example of a “double-duty modifier” with initial yiqtol is present in Ps 2:1–2:





	qyr wghy ~ymalw ~ywg wXgr
	hml



	dxy wdswn ~ynzwrw #ra yklm wbcyty
	<->



	wxyXm l[w hwhy l[
	  ← 40 | 41 →







For an ellipsed pronominal subject <x->, an example can be taken from the same Ps 78 by making a comparison between v. 44 and v. 45. If the pronominal subject awhw is placed before the verb xlXy, one finds a chiastic parallelism:50





	v. 44:
	!wytXy lb ~hylznw
	~hyray ~dl $phyw



	v. 45:
	~tyxXtw [drpcw ~lkayw
	br[ ~hb xlXy <awhw>







v. 44: wayyiqtol (principal event, foreground) + <x-> yiqtol (result, background)

v. 45: <x-> yiqtol (cause, background) + wayyiqtol (principal event, foreground).

Therefore, the chiastic parallel justifies the interpretation of <x-> as an elliptical pronominal subject.

In Ps 78, the initial yiqtol is not an isolated case. This form also appears in vv. 15, 49, 50, 58, and in all these occurrences, as in v. 26, it has the value of the past tense as “an elliptic indicative <x-> yiqtol construction.” It therefore seems that in Ps 78, given the lack of an element which could be considered as a “double-duty modifier,” the element <x-> is a pronominal subject, and, more precisely, in v. 26, it probably concerns <awhw>. As a consequence, in the pericope (vv. 23–29), all the verbs are in the past tense.

With regards to the text that describes the gift of the manna we read:





	v. 23: wayyiqtol
	x-qatal



	v. 24: wayyiqtol
	x-qatal



	v. 25: x-qatal
	x-qatal







Again, all the verbal forms have the temporal aspect of the past tense, signifying that we are here dealing with a historical narration of the miraculous event which God accomplished in the desert. The wayyiqtol followed by x-qatal gives us a further description of the sense implied. In this case, x-qatal provides a single, precise piece of information, namely, it leads into an example.51 Thus, in this case one could propose the translation:

“He commanded the skies from above, that is, he opened the gates of heaven.

He rained down on them manna to eat, that is, he gave them grain of heaven.” ← 41 | 42 →

One also notes a parallelism between the segments of each verse:

v. 23: A B – B A

v. 24: A B – B A

v. 25: B A – B A.

In these lexical couplets, one element explains the other and gives a further piece of information.52 Verse 25 forms a chiastic parallelism in relation to the preceding verses and is distinguished from what follows.53 This demonstrates the literary unity of vv. 23–25. At the same time, one should note a certain equilibrium and a link between vv. 24 and 25, indicated by the two verbs !tn and xlX, which correspond to their use in Ugaritic literature, as M. Dahood claims.54 One also sees a comparison between !gd (v. 24) hdyc (v. 25) (also present in Ugaritic texts):55





	v. 24:
	wml !tn ~ymX !gdw
	lkal !m ~hyl[ rjmyw



	v. 25:
	[bXl ~hl xlX hdyc
	Xya lka ~yryba ~xl







Regarding the use of the verbs !tn and xlX, a further observation could be offered. In verses 24b and 25b, as we have seen above, there is a link between these two verbs. On the other hand, vv. 27b and 28b are deprived of verbal forms:





	v. 27:
	@nk @w[ ~ymy lwxkw
	raX rp[k ~hyl[ rjmyw



	v. 28:
	wytnkXml bybs
	whnxm brqb lpyw.







In these verses, the second part of each of them explains the first; however, the verbs have to be inferred from the context. In vv. 27b and 28b, though, it seems that the verbs !tn and xlX could be supplied because of the parallelism between the expression ~hyl[ rjmyw in vv. 24a and 27a.56 The presence of the verb !tn in v. 24b could therefore be implied in v. 27b. The same thing can be said of xlX from ← 42 | 43 → v. 25b in v. 28b. Performing a syntactical analysis on these parallelisms, in both cases, shows that the object complement comes after the verb, and in v. 28b as in v. 25b, it is introduced by the preposition l.

It should be noted further that in vv. 23–24 the subject of the actions is identical: God. He accomplishes the miracles and provides the food. The actions of God are described by different verbs. God is the person who commands the clouds from above, opens the gates of heaven, makes the manna rain down, gives it to them as food, and sends this food in abundance. However, two subjects appear in the following verse: Israelites, who eat the bread (v. 25a) and God, who has sent this nourishment (v. 25b). Israelites are described as the people who benefitted, who nourish themselves by the gift from God, and God as he who bestows his gifts. This description of the relationship between God and Israel causes the reader to take note of the wonders of the Lord, who cares for Israelites.

In addition to the above, one of the more urgent literary questions is how to understand the hapax legomenon ~yryba ~xl?57 Various translations show differing attempts to resolve the problem:





	LXX58
	a;rton avgge,lwn
	Aq.59
	a;rton dunastw/n



	TgPs60
	aykalm rwdmm txnd !wzm
	Theod.61
	a;rton dunastw/n



	Pesh.62
	ܠܚܡܐ ܕܡܠܐ̈ܟܐ
	Symm.63
	a;rton mega,lwn



	Vulg.64
	panem angelorum
	BT65
	chleb mocarzy



	RST66
	Хлеб ангельский
	JB67
	pain des forts ← 43 | 44 →



	A. Niccacci68
	of the bread of the angels
	PsIHeb69
	panem fortium



	L. Jacquet70
	un pain des anges
	B. Zuber71
	Brot der Starken



	M. Dahood72
	the food of angels
	BdP73
	un pan de héroes



	SB CEI 197174
	Il pane degli angeli
	SB CEI 200875
	Il pane dei forti



	EÜ76
	 Wunderbrot
	 







In this problematic interpretation, an examination of the literary context of vv. 23–27 to observe possible parallelisms is proffered:





	23:
	 xtp ~ymX ytldw   l[mm ~yqxX wcyw



	24:
	 wml !tn ~ymX !gdw   lkal !m ~hyl[ rjmyw



	25:
	[bXl ~hl xlX hdyc   Xya lka ~yryba ~xl



	26:
	 !myt wz[b ghnyw   ~ymXb ~ydq [sy



	27:
	 @nk @w[ ~ymy lwxkw   raX rp[k ~hyl[ rjmyw







Within v. 25, there is no parallel syntagm to ~yryba, but only to the expression ~yryba ~xl, which is the noun hdyc. Of utmost relevance is the concentric structure around v. 25. In vv. 23 and 26, the verbs have the same implicit subject and these two verses begin with the forms of wayyiqtol and of yiqtol. Another clear parallelism is expressed between vv. 24 and 27 with the form ~hyl[ rjmyw. and v. 25 is also tied to the four other verses by grammatical and semantic parallelisms. It is worth noting that, in such a short passage, there are four references to the heavens. In the centre of the structure there is a change in the subject, from God to man. There is also a description of the human action and its direct object (~yryba ~xl). Indeed, one may suppose that the expression ~yryba ~xl refers to every food presented in this passage: !m / ~ymX !gd / hdyc / @nk @w[ / raX. In v. 25 there is a juxtaposition between ~yryba ~xl and Xya lka, which indicates the contrast between the heavenly and earthly realities.77 This is a way of emphasizing the heavenly quality of the food. One can therefore see here that ~yryba ~xl is beyond the terrestial reality, ← 44 | 45 → and it is not to be thought of even as the food of earthly “mighty ones,” but as the food of the angels themselves (cf. use of ~yqxX). Consequently, it is not improbable that ~yryba refers to the inhabitants of heaven. Thus, the weak human being is elevated to eat the food of the powerful heavenly beings.78 Further light might be shed, however, by investigating how the expression ~yryba ~xl was interpreted in early Jewish sources, beginning with the earliest translation of the Septuagint.

If one wishes to find the key words,79 so as to deepen one’s understanding of the text under investigation, the syntagm ~hl is proposed. It is a prepositional complement, as implied by all the verbs in vv. 23–29, which have God as the subject.80 This underlines the fact that all the actions of God happened for them. At the same time, ~hl refers to the verbs that have the subject ~h.81 Thus, the gift of the food was for them and they ate and were satisfied.

Given that, in poetry, an important factor is the issue of the phonetic sounds of the piece, a question then arises concerning Ps 78:23–25.82 The prepositional complement ~hl has a sound which is similar to the noun ~xl, and which recalls it. As the first syntagm (~hl) takes up the verbs, (i.e., the actions of God and men), likewise the second syntagm (~xl) is a noun which can be linked to each food described in the text. In this way, if we seek to put a poetic title on this text we could suggest: ~hl ~xl.83 In this way, one would have an echo of the gift of bread (~xl), which implies the giver – God (<awh>) and the receiver – them (the Israelites) (~hl). ← 45 | 46 →

4. The Septuagint Reading of Ps 78:23–25

The concept of “manna” occupies a privileged place in the literature of ancient Judaism.84 In the present study, the earliest Greek translation of Ps 78:23–25 is examined in order to investigate its nuances, which are very influential to later Judaism and Christianity—that of the Septuagint.85

The name of the translation Septuagint comes from the legendary Letter of Aristeas.86 According to this source, Ptolemy Philadelpheus ordered that the librarian, Demetrius, should assemble at Alexandria all the books of the world, whether by acquisition or by translation, including the books of the Jews. Consequently, Eleazar, High Priest in Jerusalem, was asked to send six elders from each tribe who would be able to carry out the translation: seventy-two persons in total.87 According to this letter, the translators were placed on an island where they accomplished the task in seventy-two days.88 The number 70/72 also refers to the contemporary Jewish conception of the number of pagan nations, which the Greek translation was intended to reach (cf. Gn 10; Lk 10:1).

As one might have assumed, the Letter of Aristeas, composed around the second century B.C.E., is a work of fiction. However, it is not without historical elements. In fact, the date of the translation of the Pentateuch into Greek cannot have been much later than the reign of Ptolemy II Philadelpheus (285–247 B.C.E.), or it must, in any case, be directly linked to that period, given the affinities of the language of the Pentateuch with the Greek of Alexandria during the ← 46 | 47 → first half of the third century. There are also other ancient witnesses to the text: papyrus Rylands 458 (fragments of Dt 23–28), from the second century B.C.E., and papyrus Fouad 266 (Dt 31:36–32:7), from the first century B.C.E. To this must be added the fact that the Hellenistic Jewish historian Demetrius, at the end of the third century, already knew the text of Genesis in Greek.89

Examining the history of the LXX, one sees that the first translation of the Bible was not readily accepted in the Jewish tradition.90 According to Sop. 1,7, the day on which the Torah was translated was as bad a day for Israel as that in which the Golden Calf was fashioned, because the Torah cannot be translated while still safeguarding its power.91 On the other hand, according to b.Meg. 1,9b, Greek is the only language into which the Torah can be translated.92

Among Christians, the translation of the LXX enjoyed particular esteem, however, according to the words of Augustine (354–430): “If anything is in the Hebrew copies and is not in the version of the Seventy, the Spirit of God did not choose to say it through them, but only through the prophets. But whatever is in the Septuagint and not in the Hebrew copies, the same Spirit chose rather to say through the latter, thus showing that both were prophets” (Civ. 18,43).93 Indeed, many of the New Testament books themselves appear to have used this Greek version of the Scripture, including the Fourth Evangelist, which is why the LXX translation of Ps 78 is of such great import to this research.

4.1 Text and Translation




	Ps 78:23–2594
	Translation95



	kai. evnetei,lato nefe,laij u`pera,nwqen
	And he commanded the skies from above,



	kai. qu,raj ouvranou/ avne,w|xen
	and opened the doors of heaven; ← 47 | 48 →



	kai. e;brexen auvtoi/j manna fagei/n
	and he rained them manna to eat,



	kai. a;rton ouvranou/ e;dwken auvtoi/j.
	and gave them bread of heaven.



	a;rton avgge,lwn e;fagen a;nqrwpoj,
	Man ate of the bread of the angels;



	evpisitismo.n avpe,steilen auvtoi/j
	he sent them food unto satisfaction.



	eivj plhsmonh,n.
	 





From the point of view of textual criticism, there is the variant nefe,laj in v. 23, witnessed to by Lpau He 1046. This change is due to the preceding verb.96 It was chosen to place the direct object of God’s action in the accusative. In itself, the verb with the preposition evn could take its direct object in the dative case. Moreover, the construction with the dative is considered the more ancient and indicates a figurative sense, thereby expressing well the Hebrew text.97 In the same verse codex B and MS 1219 give the verbal form hvne,w|xen. The variant with hv- is more regular, but avne,w|xen (attic aorist) should be retained as the lectio difficilior.98 Additionally, in v. 24 the second kai, is omitted from codex R, probably to harmonise the text and to avoid the repetition of the coordinating copulative conjunction that takes the place of the Hebrew w.

4.2 Some Literary Questions

With regard to Ps 78:23–25, the text of the LXX offers a faithful translation. Even the word order is the same as in the Hebrew text. The verb, the substantive, the pronoun, etc., are rendered by the respective verbs, substantives and pronouns in the identical order to that in the Hebrew text. The verbal forms in the qal, piel and hiphil are rendered with the indicative aorist, conserving the number, gender, and person; even the Hebrew infinitive is rendered by the Greek infinitive, and after each Hebrew w is a corresponding Greek kai,. The plural substantive ~ymX is, as usual, rendered by the singular ouvrano,j.99 We are therefore dealing with a literal, word for word, translation. ← 48 | 49 →

It should be mentioned that both !gd and ~xl are translated with the same substantive, a;rtoj. The translation of ~xl with a;rtoj is common enough. The problem lies with the translation of the syntagm ~ymX !gd, which actually appears only once in the Bible.100 Normally, !gd is translated in the LXX with si/toj. However, there are cases in which si/toj corresponds to ~xl.101 Therefore, we are not dealing here with an exception, even if it is surprising that in the two verses that follow the LXX repeats the same substantive as corresponding to two different nouns.

The most relevant problem is the translation of the syntagm ~yryba ~xl by a;rton avgge,lwn. This is the only time in the LXX where the substantive ryba is understood as a;ggeloj.102 The other Greek versions of the Psalter translate this syntagm differently. Aquila and Theodotion give the variant a;rton dunastw/n and Symmachus gives a;rton mega,lwn.103 Generally, in the LXX, a;ggeloj corresponds to the Hebrew $alm.104 Throughout the Psalter, the substantive a;ggeloj appears thirteen times and is used to translate $alm or ~yhla.105 In the same way, Ps 78:49 uses a;ggeloj to translate $alm. There is, therefore, a strong reason for making an exception to the norm in Ps 78:25.

The noun a;ggeloj is also used in an unusual fashion one other time. Just once, the word hrb[, which itself means “anger” or “rage,” is translated by a;ggeloj (Jb 40:11). It is difficult to give a satisfactory answer to the question of why it is translated as such, not least because it is a unique occurrence. Usually, even in Ps 78:49, hrb[ is translated by ovrgh,. We make the observation, however, that in ancient Judaism, the interpretative method of metathesis was widely used, by which the order of letters in a word was changed. If this technique is seen to be applied to Jb 40:11, instead of hrb[, one would have hbr[, which, among various meanings, can also refer to clouds or even to the heavens. It should be added that, in Jewish tradition, the noun hbr[ came to signify the seventh heaven, the ← 49 | 50 → dwelling place of God and his angels (b.Ḥag. 12b).106 Therefore, if one should interpret Jb 40:11 in the light of the technique of metathesis, the variant with a;ggeloj would be more easily justified. This helps one to understand that we are dealing in the LXX with the influence of an ancient Jewish way of interpreting the Hebrew text.

A study of the Septuagint shows ample usage of the technique of metathesis and of ’al tiqré on the interpretation of the Hebrew text.107 In practice, all the classical modes of ’al tiqré appear in the LXX: a) the interchange of homophonous and homographic words, b) a change of vowels or consonants, c) the division of the words or re-grouping of several words into one, d) metathesis, e) full or defective reading, etc. Even the Targum of Job, which represents the most ancient section in the targums, displays the use of ’al tiqré.108 Given this, it may be assumed that even behind the translation of the substantive ryba as a;ggeloj there is an influence of a Jewish tradition preserved in the Hellenistic world.

5. Conclusions

It is suggested in this research that Ps 78 is an account in two parts (vv. 12–42 and 43–72), preceded by an introduction (vv. 1–11). Both parts begin with a reference to ![c hdX. This psalm is very dynamic and “juxtapositional.” In order to express this in the description of the structure, two phrases were chosen: “God’s reaction” and “the evil response of the people.” The psalm clearly describes God as one who untiringly accomplishes miracles on behalf of his people, who continually rebel against him. In this context, Ps 78:23–29 form a unit that describes the people’s lack of faith and God’s response. This particular unit is divided into two parts, followed by a conclusion: a) vv. 23–25—the gift of the manna; b) vv. 26–28—the gift of the quails; c) v. 29—the conclusion. The ← 50 | 51 → two parts are linked to each other by a parallelism, which in both cases appears in a third colon:

v. 24a: lkal !m ~hyl[ rjmyw

v. 27a: raX rp[k ~hyl[ rjmyw

There is also an inclusio in the account of the two events with the verb [bX: v. 25b: [bXl ~hl xlX hdyc //v. 29a: dam w[bXyw. This structure also helps to describe the problematic yiqtol in v. 26 ([sy) as a verb in the past tense, because of “an elliptic indicative <x-> yiqtol construction,” where the syntagm <x-> is a “double-duty modifier.”

It deserves to be noted that Ps 78 presents an alliterative parallelism, rendered by !m, !ma, !ma al, !am, which underlines the main themes of the poem, such as faith and the lack of it. A similar parallelism can also be seen in Jn 6, where the noun “manna” and the verb “to believe” occur quite frequently. In order to compare these texts against the same semantic background, Ps 78 and Jn 6 are studied in the original languages and in the Syriac version, as it is the language closest to that spoken by the protagonist of the Fourth Gospel. Indeed, the idea of faith, expressed with the verb “to believe,” is the common concern in both Ps 78 and in Jn 6. A very similar word play to the one found in Ps 78 can be claimed on the basis of the Syriac retroversion of Jn 6, as will be demonstrated. Moreover, Ps 78:22–25 and Jn 6:29–31 present these subjects in the same order: the verb “to believe” followed by the nouns “manna” and “bread.”

As far as the Septuagint translation is concerned, it preserves a particular reading of ~yryba ~xl as a;rton avgge,lwn. This is of critical importance because this Hebrew syntagm is a hapax legomenon, and even in modern translations there is no agreement on how it should be understood; whether it means “the bread of the mighty ones,” or “the bread of angels. In terms of date, the closest reception of LXX Ps 78:23–25 is to be found in the Book of Wisdom.
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II. Between Ps 78 and Jn 6: Manna in Wis 16:20–23; 19:21109

Research into the subject of manna in the Book of Wisdom is almost completely lacking. One of the reasons for such a lack of investigation is that from the point of view of some scholars, the Book of Wisdom is not a biblical book. Moreover, from the Jewish perspective it is also treated a second-class Jewish source, as part of extra-biblical books (~ynwcyxh ~yrpsh). However, in this research, I argue that the idea of manna as the food of the angels and the bread of immortality, as presented in the Book of Wisdom, is extremely important for understanding later Jewish and Christian traditions.

F.-K. Wong has written a dissertation entitled “A Study of the Mythological and Interpretative Contexts of Manna,” which has not yet been published. However, from his summary, it is clear that he studied various Hellenistic sources, such as Joseph and Aseneth and Philo, but neglected Wis 16:20–23; 19:21.110 The main and probably the most extensive monograph on the phenomenon of the manna in the Book of Wisdom was written by Pierre Dumoulin. However, Dumoulin focused his study mainly on Wis 16:15–17,1a wherein manna is described as the food of angels.111 For instance, he did not offer a thorough investigation into manna as the bread of immortality, as it is presented in Wis 19:21. Articles by P. Beauchamp,112 T. Nicklas,113 A. Passaro,114 D. Scaiola,115 J. Zsengellér116 are also available. These authors concentrate on various aspects of the phenomenon of ← 53 | 54 → the manna in the Book of Wisdom, but still issues remain to which these authors do not give satisfying answers. For example, much is still not known about the OT background of Wis 16. Scholars often discuss this passage in relation to the exodus stories described in the Pentateuch, but they do not extend their investigation into its possible background to other biblical books containing references to the flight from Egypt, such as Ps 78.

Certain lexemes also prove problematic when discussing manna in Wisdom. There is still the unresolved problem of the cux interpretum: avkopia,twj (Wis 16:20). Does it mean that manna is a bread prepared by God without his tiring, since God carries out his deeds without any tiredness according to Is 40:28 (ouv peina,sei ouvde. kopia,sei)?117 Or, should we understand this adverb as God gives food without causing any pain: “C’est un pain tout préparé que, du ciel tu leur as fourni sans peine”?118 Perhaps there is even another explanation? In addition, the choice of verbs used in relation to manna deserves to be mentioned here as a problematic area in research into manna in the Book of Wisdom. One such verb is pare,cw, which, in Codex Vaticanus Graecus 1209 and some other textual witnesses, has the variant e;pemyaj.119 We have to ask how this variation might be explained. Moreover, the Book of Wisdom describes manna as having some additional qualities to those described in other biblical books. What are they and are they echoed later in Jewish and/or Christian sources? Another critical question, still largely unresolved, is that of the expression avmbrosi,aj trofh/j in Wis 19:21. In fact, how can it even be proved or disproved that this phrase refers to the manna? This is more relevant when we take into consideration that in the entire Book of Wisdom the term ma,nna does not appear. These and other questions are going to be discussed below. ← 54 | 55 →

1. Some Literary Questions

The Book of Wisdom appears as a synthesis of Jewish thought in Hellenistic terms.120 The author wanted to express biblical tradition in the categories of Hellenistic culture, and this is also the case when he deals with manna. Furthermore, both Wis 16:20–23 and Wis 19:21 add some new insights to the Jewish teaching about the miraculous food, describing qualities which had never before been ascribed to manna in the Hebrew Bible. In order to assess the subject of manna in the Book of Wisdom Bible, an analysis of these texts within the literary context is required.

1.1 Sitz im Leben of the Book of Wisdom

The dating of the Book of Wisdom in modern critical studies ranges from the late third century B.C.E. to the middle of the first century C.E. Recent scholarship, however, has narrowed the terminus a quo of the composition of the Book of Wisdom to the late first century B.C.E.121 A. Schenker has pointed out that the Book of Wisdom was known to the writers of the New Testament, in particular to Paul, so Schenker prefers to date the book to the second part of the first century B.C.E.122 Indeed, many scholars support dating Wisdom’s final composition to the time of the beginning of the reign of Cesar Augustus (30 B.C.E.–14 C.E.).123 One of the arguments for this position is that the text was written before Philo (c. 20 B.C.E.–40 C.E.), something indicated by the fact that the writer of the Book of Wisdom is seemingly unfamiliar with Philo’s doctrine about the logos and his allegorical mode of exegesis.124 According to L. Mazzinghi, the situation of the Jews in Egypt (cf. Wis 19:16) and anti-Egyptian rhetoric could also reflect the Roman fiscal reforms of 24/23 B.C.E., which were unfavourable ← 55 | 56 → towards the Jews.125 Furthermore, there are allusions to the Egyptian animal cult (Wis 12:24; 15:18–19), the glorification of the young dead (Wis 14:15), the growing importance of images in Egyptian worship (Wis 14:17–20), and the prevalence of mystery cults, in particular those of Dionisus, Osiris and Canope (Wis 12:3–7; 14:23). These references portray a pagan religious life which conforms to the cultic situation in Egypt in the first century B.C.E., as described by Diodorus Sicilus (c. 60 B.C.E.) and Strabo (c. 20 B.C.E.).126

As far as the author of this book is concerned, there should be no doubts that Wisdom was compiled by somebody who knew the scriptures of Israel very well. In particular, the many allusions to the Pentateuch and Psalms, as well as the mastery of the Greek language, demonstrate his Hellenistic Jewish background.127 This acknowledgement raises a question. Did the author of Wisdom write for pagans, faithful Jews, apostate Jews or, as Philo did, for God fearers? The many allusions to biblical figures and events, without mentioning the actual names of people or places, found in this work would indicate that he wrote for an audience which was already familiar with the Jewish scriptures. Moreover, his use of the Septuagint and allusions to certain words therein, as will be demonstrated later, indicate the intended readers to be a group of people well versed in the Greek Bible. At the same time, as M. Tábet has suggested, this book could be also part of a dialogue with contemporaneous paganism in order to overcome pagan prejudice against the Jewish diaspora and to show the magnificence of their religion as an authentic way of life.128 The choice of the Greek language for Wisdom’s composition would have helped to facilitate this dialogue or/and polemic.

Furthermore, the question of the structure and literary genre of the Book of Wisdom is quite a complex issue.129 The majority of scholars divide the text into ← 56 | 57 → three parts,130 but there are also hypotheses to divide it into two131 or four parts.132 Nevertheless, almost all the scholars agree that Wis 11–19 should be considered together and that they form an interpretation of the exodus events. As far as literary genre is concerned, it is worth noting that the earliest manuscripts, such as Codex Vaticanus Graecus 1209, Sinaiticus or Alexandrinus divide the entire work into stichs or cola. A.T. Glicksman terms this as “Greek Rhythmic Prose with Hebrew Poetic Structure.”133 In view of the antithesis between God’s harsh treatment of the godless and his loving chastisement of the upright in Wis 11:6–14 and 16:1–19:22, it seems that Wisdom’s literary genre is best understood as a synkrisis (comparison), as part of the genre of logos protrepicos (an exhortative discourse which attempts to persuade others to adopt a certain point of view or course of actions).134 The writer does this in a very elevated way. It is worth remarking that of the 1734 words of the Book of Wisdom, 1303 are used only ← 57 | 58 → once in this book and 20% of the vocabulary does not appear in any other book of the Septuagint.135

1.2 The Dynamics of the Book of Wisdom

In order to understand correctly the Book of Wisdom, one has to recognise the dynamics therein. There is a tension between upright (di,kaioj) and godless (avsebh,j) people. However, the adjectives upright/godless not only have an ethical meaning, but also a national connotation. The people of Israel are considered upright and the Egyptians are considered godless. Even though there is no mention of the names Israel (VIsrah,l) and Egypt (Ai;guptoj) the contraposition is clear because of the reference to the Book of Exodus.

A further refinement can be added to this national distinction, namely, the just people are not only the people of Israel, but those who trust in God. This is clear, for instance, in Wis 16:5–15, where not only the Egyptians are punished, but also the Israelites, who were perishing from the bites of writhing snakes (cf. Wis 16:5). However, in the case of the latter, this punishment was an admonition from God and he saved them. The question of faith and trust is expressed here not only by the verb to believe (pisteu,w),136 but also by the continuous contraposition. The Egyptians who worshiped animals were punished by them, whereas, in contrast, the Israelites who worship the Creator, were saved by him. Thus, the dynamic of the Book of Wisdom works not only on the national level (Israel and Egypt), but primarily on level of faith and the importance of having it. The life of the upright comes from faith in God, just as the death of the godless is caused by a lack of trust in God.

In the Book of Wisdom, the dynamic of faithfulness is played out in the realm of the elements and their behaviour. As stated above, there is a contrast between the godless (cf. avsebh,j in Wis 16:16, 18) and the upright (cf. di,kaioj in Wis 16:17, 23).137 This contrast is also visible in the conclusion of the fourth antithesis with the adjective a;dikoj and the expression tw/n evpi. soi. pepoiqo,twn (v. 24). As part of this dynamic, the elements are said to fight for the upright and against the godless. The godless were destroyed by rains, hail, unrelenting downpours and fire. For instance “in the water — which quenches all — the fire raged fiercer than ever,” and at the same time “the fire would die down to avoid consuming the ← 58 | 59 → animals sent against the godless.” Furthermore, “in the very heart of the water it would burn more fiercely than fire and ruin the produce of the wicked land” (Wis 16:16–19). Yet, whilst the fire would burn even in hail and flare in falling rain to destroy the harvest of the godless, the fire forgets its power in order for the upright to be fed (Wis 16:22–23). The contrasting behaviour of the elements thus represents and specifies the overall dynamic of the book, which is expressed well in the words of Wis 11:5: “For by the things through which their enemies were punished they in their need were benefited.” It is into this specific dynamic that the manna enters, manifesting God’s sweetness to the upright people. Instead of bringing them to destruction through the supernatural powers given to the elements, God rains down bread from heaven, and not only does it feed them, but it satisfies their every taste as individuals (Wis 16:21–22). The miracle of the manna in the Book of Wisdom thus is represented in the context of a great “weather miracle.”

1.3 The Structure of Wis 16:1–17:1a

Proposals have been made regarding the precise structure of Wis 16.138 P. Dumoulin has suggested a very convincing possibility. Interestingly, his suggestion echoes that proposed by L. Mariès in an unpublished work.139


Second Antithesis – ANIMALS AND FOOD (12 stichs)

(WATER)

1ab: Egypt – frogs

2abc: Israel – quails

3abc: Egypt – things sent

3de: Israel – things sent

4ab: synthesis and cause. ← 59 | 60 →




Third Antithesis – ANIMALS AND LIFE (2 × 12 stichs)

(FIRE)






	Serpents and Locusts
	 
	Serpents and Hades



	Rescue and Death
	 
	Healing and Death



	5–6: 5 stichs
	serpents as a reminder
	10–11: 5 stichs



	7: 2 stichs
	God the only Saviour
	12: 2 stichs



	8–9: 5 stichs
	the death of the people
	13–14: 5stichs



	v. 15: It is impossible to escape your hand.






Fourth Antithesis – THE ELEMENTS AND THE FOOD (2 × 12 stichs)

(WATER AND FIRE)






	Hail and Fire
	 
	Manna and Fire



	16–17b: 6 stichs
	description of the miracle
	20–21: 6 stichs



	17c-19: 6 stichs
	paradox of the given sign
	22–23: 6 stichs



	v. 24: creation at the service of the Creator for the reward of the people








	MANNA, FOOD AND TEACHING (12 stichs)



	25: 3 stichs
	manna and the miracle of



	 
	taste, polyvalent



	26: 3 stichs
	theological teaching:



	 
	the Word and faith



	27: 2 stichs
	manna, fire and sun,



	 
	paradoxical reactions



	28–29: 4 stichs
	religious and spiritual



	 
	teaching: thanksgiving



	 
	with reference to the water



	 
	and fire



	17:1a Great are your judgments, and difficult to describe.





The above structure is fruit of textual analysis studied from the poetic, rhythmic and metric points of view. According to these criteria it consists of six strophes, each one has twelve stichs. The second and third, as well as fourth and fifth, are inseparable. After the third and fourth antitheses comes the conclusion in Wis 17:1a.140 This structure shows the unity and originality of chapter 16, in which manna is described as the food of the angels. ← 60 | 61 →

There is common agreement that the second antithesis consists of Wis 16:1–4 (frogs and quails).141 Consequently, the following antithesis (locusts and the bronze serpent) starts at Wis 16:5, though, it is unclear whether it finishes at v. 14 or v. 15.

Wis 16:15 is usually designated as the beginning of a new pericope; however, this needs to be re-evaluated. On the one hand, the noun arm (braci,wn) in v. 16 could be a further explanation of the hand (cei,r) of God in v. 15, which would mean that it is not possible to escape the hand of God and that the one who refuses to acknowledge him can be scourged by the strength of his arm.142 On the other hand, the noun cei,r could also refer back to kata,gw (v. 13) and paralamba,nw (v. 14), in order to explain that a human being cannot bring a departed spirit back, only God can do this and, thus, it is not possible to escape the hand of God. Similarly, the verb feu,gw (v. 15), can be understood in the light of avnastre,fw or avnalu,w (v. 14) as well as avrne,omai (v. 16). Likewise, the expression avdu,nato,n evstin might be linked to evxousi,a (v. 13) or to ivscu,j (v. 16). In this case, however, it must be emphasised that the conjunction de, in v. 15 could be the continuation of v. 14, where four times, in every colon, there is a repetition of the same conjunction. Moreover, de, in v. 15 has a particular meaning because it comes after the double negation of v. 14. It means “rather,” which refers back to what was written before in vv. 13–14.143 In addition, it is important to look more closely at the use of the expression “being in the hand of God,” and how this phrase is used in the Book of Wisdom. Particularly important is Wis 3:1: “The souls of the just are in the hand of God” (dikai,wn de. yucai. evn ceiri. qeou/), which clearly has an eschatological meaning and refers to the life of the souls after death. The phrase is also applied eschatologically in Wis 5:16. There is also a mention of the hand of God which creates the universe in Wis 11:17, and this term is also used in relation to the Almighty who helps his people in Wis 7:16 and 19:8. As usual, the precise nuance to this phrase depends on the context. In the case of Wis 16:15, the eschatological context influences how we are to understand the phrase. The connection between yuch, (v. 14) and cei,r (v. 15), as is also found in Wis 3:1, only strengthens this idea. Therefore, v. 15 can be linked to the third antithesis. ← 61 | 62 →

Taking the above into consideration, the fourth antithesis begins with v. 16, but here there is a problem as to where the pericope finishes. Usually, scholars divide the text according to the chapter division in v. 29, but without any further justification. P. Dumoulin, however, suggests that Wis 17:1a is the end of the hail and manna antithesis, and there are good reasons for accepting this division.144 From the literal point of view, the expression dia. tou/to: a) commences the second antithesis (Wis 16:1); b) is used within the structure of the third antithesis (Wis 16:25); c) could begin the fourth antithesis (Wis 17:1b). The invocation of God with the personal pronoun su, is particularly frequent in Wis 16 (twenty times),145 but it is absent in Wis 17 (except v. 1a). One of the characteristics of Wis 16 is that the verbs are used in the second person singular (in reference to God), as in Wis 17:1a. Moreover, the noun kri,sij, understood in this context as the judgment of God, evokes Wis 16:18c (qeou/ kri,sei evlau,nontai). Finally, one can see an inclusio between Wis 17:2b and 17:5 (nukto,j - nu,kta), which marks the limits of the next pericope. The delimitation of the hail-manna anthithesis can therefore be demonstrated to be Wis 16:16–17:1a.

2. Heavenly Food of the Angels (Wis 16:20–23)

In the dynamic of Wisdom and, indeed, Wis 16:16–23, the turning point is v. 20 with the exclamation: “How differently with your people!” after which comes the description of the manna. The name ma,nna, is not mentioned, but it is clear that the manna is described with the words:

a avnqV w-n avgge,lwn trofh.n evyw,misaj to.n lao,n sou

b kai. e[toimon a;rton avpV ouvranou/ pare,scej auvtoi/j avkopia,twj

c pa/san h`donh.n ivscu,onta kai. pro.j pa/san a`rmo,nion geu/sin

First of all, there is the semantic and grammatical parallelism between the first two lines, wherein lies the same sequence:


(A) food

(B) verb

(C) receiver of the food.



The hapax legomenon avkopia,twj strengthens the idea of the antithesis and introduces the last line of the verse, where there is also a grammatical and semantic ← 62 | 63 → parallelism of a similar pattern: A (pa/san), B (object). The last stich of the verse is without a verb because in a parallelism, a verb in one stich can also be implicit for the second stich. In this case, ivscu,onta can be viewed as functioning for both stichs. Moreover, in the second stich of the first parallelism (vv. 20ab) the preposition avpo, is added; and similarly the preposition pro,j is found in the second stich of the second parallelism (v. 20c). The following verses, 21–23, are, in a certain sense, a relecture of v. 20, as will be discussed below.

2.1 The Scriptural Background to Wis 16:20

In the Book of Wisdom, there is no actual citation of Scripture, but quite often there is clearly a rereading (relecture) of Scripture. Usually, scholars investigate Wis 16:20 as a rereading of the Book of Exodus,146 but there are allusions to other biblical books as well. In the case of Wis 16:20, the influence of Ps 78 is not sufficiently appreciated. Indeed, one can argue for a new hypothesis that the parallelism in Wis 16:20ab is built on the parallel lines of Ps 78:24–25. Moreover, it is in the form of a chiasm:


[image: illustration]


In Ps 78:24–25, manna is presented first as the bread of heaven (v. 24) and then as the bread of the angels (v. 25). In Wis 16:20, manna is presented first as the food of angels and then as the bread from heaven. Verses 24 and 25 of Ps 78 like vv. 20a and 20b of Wis 16, are in parallel stichs. In both cases, the same grammatical and semantic parallelism is found:


A (food)

B (verb)

C (receiver of the food).



In both cases the same food, manna, is described, but without using the Greek noun ma,nna. In both biblical passages, we have the same receiver of the food, ← 63 | 64 → which is strengthened by the repetition of auvtoi/j. The verbs, however, are in different forms. In Wis 16:20, the verb is in the second person singular with God as the subject, whereas in Ps 78:24–25 the verbs are in the third person singular with God and the people as separate subjects. This demonstrates the description of the same idea of manna from two perspectives: that of a giver, God, and that of those who receive the food/the people, according to the dynamic of each of the biblical compositions. In other words, Wis 16:20 primarily describes what God did for the people (just as Ps 78:24–25) and what people receive from God, and so these texts complement each other. The mastery of the writer of the Book of Wisdom can be even better appreciated when the vocabulary used to describe the gift of manna is examined.

2.2 Food of the Angels

Manna is called the food of the angels (avgge,lwn trofh,n). Such an expression is absent in the book of Exodus. Instead, Wisdom’s description is similar to Ps 78:25 (a;rton avgge,lwn), which is, in fact, parallel to the other expression from Ps 78:24, a;rton ouvranou/. In the Septuagint, the noun a;rtoj is an equivalent of ~xl (v. 25) and of !gd (v. 24), but trofh, is also an equivalent of ~xl147 and of !gd.148 Similar cases of the interchangeability of these terms are also present in the earliest revision of the LXX, since the noun trofh, is used for ~xl by Symmachus.149 The noun trofh, in Wis 16:20 therefore belongs to the same semantic field as a;rtoj. Both terms are interchangeable, and both are the equivalents of !gd and ~xl, as in Ps 78:24–25.

The use of trofh, in Wis 16:20 is of particular importance. It evokes the second antithesis, wherein is described the food prepared for the upright, quails (trofh.n h`toi,masaj ovrtugomh,tran Wis 16:2; cf. Wis 19:12), in contrast to the godless who desired food (evpiqumou/ntej trofh,n), but got frogs (Wis 16:3). The link between the food in the second and the fourth antithesis is strengthened by a number of similarities between the sections: a) the construction with avnti, followed by the relative pronoun in the genitive, the noun, the verb and the same direct object to.n lao,n sou; b) the use of the noun “taste” (geu/sij) present in the LXX only in Wis 16:2, 3, 20 and Dn 5:2; c) the use of the verb e`toima,zw in reference to quails ← 64 | 65 → (Wis 16:2) and the adjectives e[toimoj for bread from heaven (Wis 16:20). Noteworthy is that, in Wis 16:23, we find the verb tre,fw, which can be understood as an inclusio with the noun trofh, in Wis 16:20. Moreover, this verb is also used in Wis 16:26, which contains a teaching based on Wis 16:20–23. Indeed, one can see a certain graduation in the presentation of the food. First, in the context of the animals that come from the water of the earth (second antithesis), then in the context of the substances (u`po,stasij) that come from heaven (fourth antithesis), and finally this food is qualified with an adjective “ambrosial” – avmbrosi,aj trofh/j (Wis 19:21).

In the second stich of Wis 16:20b the provenance of this food of the angels is made even more specific: a;rton avpVouvranou/. This is in agreement with the biblical description of manna in Ex 16:4 (u[w u`mi/n a;rtouj evk tou/ ouvranou/), Ps 78:24 (a;rton ouvranou/) and Neh 9:15 (a;rton evx ouvranou/). In all of these instances evk is used to translate !m;150 however, only in Wis 16:20 is the preposition avpo, used. In the Book of Wisdom, only the logos comes avpVouvranou/ (Wis 18:15), namely, from the heavens’ royal throne (o` pantodu,namo,j sou lo,goj avpV ouvranw/n evk qro,nwn basilei,wn). In this case, evk and avpo, are put together to indicate the origin of the logos and of the manna. It seems not improbable that the preposition avpo, in Wis 16:20 is used as an equivalent of the evk used in Ex 16:4 and Neh 9:16.

There is also a specification that this bread had already been prepared, indicated by use of the term e[toimoj. This adjective leads again to the second antithesis as well as to the background of Ps 78. As was mentioned above, Wis 16:2 is the only time in the Book of Wisdom that the verb e`toima,zw appears in connection with the quails. The gift of manna and quails in Ps 78:23–29 is a response to the people’s wondering if God can prepare them a table in the desert, in the sense of giving them bread and meat, as is expressed in Ps 78:19–20, where in both verses we find the verb e`toima,zw. This verb strengthens the antithesis between the upright, who were granted food which had already been prepared, and the godless, who cannot even prepare food for themselves.

2.3 Crux interpretum: avkopia,twj

Many scholars take part in the debate over how the adverb avkopia,twj should be understood (cf. appendix II). Larcher and Nicklas suggest that this hapax legomenon refers to God. They argue that the adverb means that manna is a bread prepared by God without any fatigue, since God completes his deeds without ← 65 | 66 → any tiredness, as it is written in Is 40:28 (ouv peina,sei ouvde. kopia,sei).151 Scarpat, however, links the adverb strictly with the verb to suggest somebody who works without any fatigue: “e offristi instancabilmente dal cielo un pane già pronto.”152 Dumoulin, on the other hand, understands this adverb to indicate that God gives food without causing any difficulty (sans procurer de peine) and translates the whole phrase: “C’est un pain tout préparé que, du ciel tu leur as fourni sans peine.”153

It seems, however, that according to the dynamic of the Book of Wisdom avkopia,twj (in reference to to.n lao,n sou and auvtoi/j) can be understood as being in contrast to the harvest of their enemies (tou.j tw/n evcqrw/n karpou,j). In fact, the six stichs of Wis 16:20–21 are in contraposition to the six stichs of Wis 16:22–23. The end of the second stich of each of them seems to be in parallel, in order to exaggerate the contrast. On the one hand, God provides for his people the bread without their labouring, in the sense that they do not have to harvest, nor do they have to work for this food. In the same stich it is written that the bread is prepared and has its origin in heaven. On the other hand, the enemies cannot even collect a harvest, because it has been destroyed. This contraposition is rendered by a spatial merism, in which a totality is expressed by two contrasting parts (i.e. heaven and earth). The godless cannot prepare themselves food from the earth in contrast to “your people,” to whom God granted the prepared bread from heaven, and without their needing to labour.154

It is worth mentioning that, this idea of manna/food given without any labouring on the part of the people is present twice in the writing of Philo. In Congr. 173, the expression “He fed you with manna” (cf. Dt 8:3) is explained as meaning the food was given to man without any exertion or hardship on his part and without any trouble for him.155 Interestingly, the verb ywmi,zw is used in Congr. 173, in the allusion to Dt 8:3. The same verb is also found in the description of manna in Wis 16:20. These two Hellenistic texts could have the same background (Dt 8:3) and ← 66 | 67 → have the same explanation that the food was given without any labouring on the part of the people. A similar idea is found also in Mos. 2,267, where it is indicated clearly that the food was given without labouring and without causing trouble to the people.156 Moreover in the two texts from Philo mentioned above, as well as in Wis 16:20, the same noun is used, trofh,. Moreover, Philo emphasised that the gift of the manna went against the natural order of food production, since it came from the air, in contrast to the natural way in which the food is produced, namely, from the earth. A similar pattern of contrast can be also seen in Wis 16:17:1a, where it is mentioned that the righteous people received their food not from the earth but from heaven. If we compare this with the second antithesis, there is again a spatial merism. The meat is provided from the water of the earth and the bread is from heaven, so the food appears to come from the whole universe. Furthermore, since quails come from the upper part of the universe and bread usually from the lower, one could argue that the natural order of things is here reversed. Again, a similar idea is shared by both Philo and the Book of Wisdom.

It is also worth considering a wider biblical context when investigating the theme of manna in the Book of Wisdom. We can also read the adverb avkopia,twj in the light of Gn 3:16–19, where one can find a curse:

For the woman: In toil (bc[b, evn lu,paij) you shall bring forth children,

For the man: In toil (!wbc[b, evn lu,paij) you shall eat.157

Adam, and thereby humankind, is here told that he will need to toil to eat, he will have to labour to have food, because he had eaten from the tree of life. The gift of the manna stands in contraposition to this curse because “your [i.e. God’s] people”(to.n lao,n sou) do not have to work by the sweat of their face in order to eat bread (~xl lkat, fa,gh| to.n a;rton). Instead, they receive bread without toiling. The question is whether manna is an exception to the curse or if it was the bread originally made for mankind before the curse was uttered.158 ← 67 | 68 →

2.4 The Verbs Used in the Context of Manna

The significance of the description of manna in the Book of Wisdom can be even better appreciated by examining the meaning of the verbs used in the parallel structures of Wis 16. In order to describe the way in which the food of angels was given, the author uses the verb ywmi,zw, which means “to feed by putting little bits into the mouth, as nurses do to children,” “give food by hand” or “feeding with morsels.”159 In the Septuagint, this term is usually a translation of the hiphil of the verb lka, to express faithfully the idea of feeding somebody.160 Wis 16:20 could therefore be an allusion to Dt 8:3, 16, where ywmi,zw is used to express the idea of feeding the people of Israel with the manna.161 Moreover, as was stated above, Wis 16:20a is parallel to Ps 78:25. In both cases, the bread/food of the angels is mentioned, but in the former, the verb ywmi,zw is used, and in the latter, the verb is evsqi,w. This is explained by the fact that the Hebrew verb lka is in the qal and not in the hiphil form in Ps 78:25a. In this way, Ps 78 describes the reaction of the people, as Wis 16:20 refers to the action of God, and they are complementary. The verb ywmi,zw strengthens the idea of the manna being given to the people without their labouring because it describes the idea of feeding somebody by putting food, in little bits, into somebody’s mouth or handing them the food, which is in contrast to what happens to the godless, from whom the plague of hail takes away their nourishment.

The other verb used to describe the gift of the bread from heaven has the form pare,scej, although codex B and some other textual witnesses prefer e;pemyaj.162 This variation is not likely an accommodation to Ex 16:15; Ps 78:20, 24 or Neh 9:15.163 In all of these cases, the verb !tn is translated in the Septuagint by di,dwmi and not with pare,cw or pe,mpw. In fact, the latter verb never appears in the description of the gift of the manna. When it is used as a translation of a Hebrew verb it is as ← 68 | 69 → an equivalent of xlX (except in Est 8:5). However, the verb xlX is usually translated with the verb avposte,llw.164 Thus, there are two Greek verbs used to translate the same Hebrew verb xlX. As stated above, Wis 16:20b is connected in many ways to the second stich of Ps 78:24, which is parallel to the second stich of Ps 78:25, where the verb xlX is translated with avposte,llw. Thus, if the form e;pemyaj from codex B is an accommodation, it would be rather an accommodation to xlX.

A new hypothesis could be proposed in order to explain the use of pare,cw in Wis 16:20. The verb !tn has various equivalents in the Septuagint, but never pare,cw.165 However, Symmachus uses pare,cw as a translation of !tn in: Jb 36:31,166 Ps 18:33, 41, 48,167 Ps 120:3,168 Eccl 7:21 and, particularly relevant for this research, in Ps 78:24.169 As A. Salvesen has demonstrated, Symmachus was appreciated in ancient times for giving the sense of the Hebrew clearly and with reasonable elegance.170 He often uses a vocabulary different from, and more accurate than, that of the Septuagint.171 D. Barthélemy has raised the question whether he could have been a disciple of Rabbi Meir (cf. swkmws), since some aspects of their exegetical techniques coincide.172 A. Salvesen agrees with this hypothesis, underlining that Symmachus’ revisions of the Pentateuch demonstrate a thorough knowledge of the rabbinic exegesis of his day (c. 200 C.E.).173 This means that his understanding of the gift of the manna, expressed in the recension of Ps 78:24, could not be much different from that of the writer of Wis 16:20b, which, as seen above, is also linked to this verse. In both cases there we find the same ← 69 | 70 → verb, pare,cw, and these instances are, in fact the only times this verb is used in the context of manna in the Bible. The use of pare,cw in Wis 16:20b could be an example of a Jewish understanding of Ps 78:24,174 or of the concept of manna in general. This raises another question, of why this verb, so rarely used in the Septuagint, was chosen for use in the context of the manna.175

It seems that understanding the dynamic of the Book of Wisdom can help us to answer this question. The verb pare,cw is used three times in this book, namely, in Wis 16:20; 17:13; 18:3. In the former and the latter case, God is the subject of the verb, but there is still the question of what this verb, actually, means. In Wis 16:20, The verb pare,cw is usually translated as “to furnish,” “to give,” “to provide.” Robert Helbing suggested that in Wis 18:3 it means “geben, schenken als.”176 It seems that the meaning “schenken als—grant as” is the most appropriate for Wis 16:20, given Wis 18:3. These passages can be understood in the light of each other, since there are important similarities between them. In both cases, God granted/bestowed something that exceeded nature’s provisions (bread from heaven and a flaming pillar) and these happenings took place in the desert on the way to the Promised Land. Moreover, these two verses begin with the same expression: avnqVw-n, as a part of the fourth and fifth antithesis.177 Indeed, this verb plays a crucial role in the dynamic of the Book of Wisdom and has a precise meaning. Understanding the verb pare,cw as “to grant/to bestow” would include the sense of “to bestow as a favour,” or “to concede as an indulgence,” which well expresses the gratuitous gift of God described in the Book of Wisdom and fits with the dynamic of this biblical composition. By contrast, the translation of the verb pare,cw as “to give” would imply the author was to referring back to the verb !tn, usually translated with di,dwmi, which was not the choice made by the writer of the Book of Wisdom. Similarly, such verbs as “furnish” or “provide” do not express the meaning of pare,cw in this case. In fact, pare,cw seems to be a further refinement of the verb !tn/di,dwmi (cf. Ps 78:24), in order to underline that the bread from heaven was not just “given,” but “bestowed as a favour.”178 ← 70 | 71 →

The other verb which seems to be a key term in this research is tre,fw. In fact, this verb and the corresponding noun trofh, were never used in the context of the manna in the LXX translation of the Hebrew Bible. However, in the Book of Wisdom it plays an important role. The noun trofh, in Wis 16:20 can be analysed as an inclusio with tre,fw in Wis 16:23. Moreover, this noun is used to indicate ambrosial food in Wis 19:21. The use of the root trof/tref permits a new perspective on the description of manna in the Septuagint.

At this point, it is worth mentioning some words which also come from the root trof/tref, such as: tre,fw—to nourish, to thicken, to foster (cf. foster parent; foster child); trofei/a—the wages of a nurse (trofei/a matro,j—mother’s milk); trofei,a—service as a wet-nurse; trofeu,j—one who brings up, a nurse; trofeu,w—to nurse; trofh,—nourishment; trofi,aj—brought up in the house; tro,fimoj—nourishing, nourished, master of the house; pantotro,foj—all nourishing, tro,fij/ trofo,eij—well-fed; trofo,j nurse; trofofore,w to bring one nourishment.179 As can be seen, the principle idea of this root is related to nurses and the actions done by a nurse, such as to give nourishment, and it seems that this sense is being played upon in Wis 16 to show God’s love for people who trust in him. Between Wis 16:20 and 23, in v. 21 are mentioned also children. M. Conti has pointed out, that the most attested biblical meaning of the verb tre,fw is “to live.”180 This verb is used as a translation of various Hebrew syntagms, but most frequently of the verb hyx. Three out of four times, it is used in the hiphil form in order to underline the causative feature of the verb.181 The use of the verb tre,fw in Wis 16:20–17:1a thus indicates the close relationship between God and his (foster) children. God is represented as someone who gives food as a nurse would to children, in order to ensure they live, to sustain their life.182

Taking all the above arguments into consideration, it is proposed that we translate Wis 16:20b as follows: “and you bestowed upon them prepared bread from heaven, without their labouring.” ← 71 | 72 →

2.5 Bread Fit for Every Taste

The noun h`donh, appears only once used as a translation of a Hebrew word in the Septuagint, and it is in the context of the gift of the manna.183 In Nm 11:8, the same noun, ~[j, is rendered once with h`donh,, and another time with geu/ma. Notably, in Wis 16:20 we also find the nouns h`donh, and geu/sij. The latter is from the same semantic field as geu/ma. One might, therefore, argue here for an allusion to this LXX pentateuchal text:

Wis 16:20: pa/san h`donh.n ivscu,onta kai. pro.j pa/san a`rmo,nion geu/sin

Nm 11:8: kai. h=n h` h`donh. auvtou/ w`sei. geu/ma evgkri.j evx evlai,ou

  !mXh dXl ~[jk wm[j hyhw.

Taking into consideration this parallelism, it becomes easier to define the meaning of h`donh,, which has a variety of connotations. One connotation is evident in Wis 7:2, where it describes the pleasure of a sexual act.184 However, the same noun, when used in Wis 16:20, denotes the pleasure of tasting/savouring the food. Similarly, geu/sij appears to be an equivalent of the noun “taste.” This noun is used four times in the Septuagint,185 and three of these times it comes after avnti, in Wis 16 (vv. 2, 3, 20), in order to strengthen the antitheses. This demonstrates another literary link between the second and fourth antitheses and, at the same time, between the quails and manna (cf. Ps 78:23–29).

In Wis 16:20c, there is no finite verb in the first part of the stich and in the second part there is no verbal form at all, which makes translation even more complex. It seems, however, that the participle ivscu,onta is related not only to the first but also to the second part of this stich, due to the parallelism evident here. Moreover, ivscu,w is used with the preposition pro,j, which confirms this solution. The adjective a`rmo,nioj is hapax legomenon and, according to J. Lust, it ← 72 | 73 → is a neologism.186 Its construction, with pro,j plus accusative, is similar to that of the verb a`rmo,zw (to fit, to suit).187 Therefore, the meaning of this adjective can be understood as an indication that this food satiates and suits every taste. This could also be an allusion to Ex 16:3, when the people complained in the desert that in Egypt they had eaten bread to their fill ([bXl ~xl, a;rtouj eivj plhsmonh,n) and so God gave them manna to satisfy them (Ex 16:8: [bXl, eivj plhsmonh,n; Ex 16:12: ~xl w[bXt, plhsqh,sesqe a;rtwn). The same Hebrew verb is used in Ps 78:25 ([bXl, eivj plhsmonh,n); Ps 78:29 (w[bXyw, evneplh,sqhsan) and in Ps 105:40 (~[ybXy ~ymX ~xlw, kai. a;rton ouvranou/ evne,plhsen auvtou,j). Therefore, Wis 16:20c can be understood as the food of the angels, which is “capable of pleasing every desire and fitting for every taste.”

2.6 The Miracle of the Changing Taste

Interestingly, Wis 16:21 is, in a certain sense, a relecture of v. 20. The substance, u`po,stasij, refers to the manna, described as the food of angels and bread from heaven. Your children means your people (to.n lao,n sou). There is also a description of the quality of the food: th/| de. tou/ prosferome,nou evpiqumi,a| u`phretw/n pro.j o[ tij evbou,leto metekirna/to. In Wis 16:21, except for pro,j, there is not even one word repeated from Wis 16:20c, however it does describe in more detail what has already been explored in the preceding verse. Wis 16:21 is itself a very well structured text employing me,n…, de,, which can be translated as “on one hand, … on the other hand,” followed by ga,r.

The first lexical choice to consider is the use of the noun u`po,stasij, which has a variety of meanings: substance, reality and even confidence.188 If one reads it within the current context of nourishment, it seems that the most appropriate meaning is that of “sustenance” (cf. Jgs 6:4).189 Furthermore, it is stated that through this gift, God showed to his people his sweetness. The word gluku,thj alludes to the manna, which has the taste of a cake made with honey (Ex 16:31; cf. Josephus, A. J. 3,28), however at the same time, the manna serves to elucidate ← 73 | 74 → God’s caring behaviour, as through this gift God is said to have shown his people his sweetness (gluku,thj). As J. Ziegler pointed out, the adjective gluku,j refers to kindheartedness of somebody, and is found in particular in funerary inscriptions in order to indicate the tenderness of the deceased.190 The syntagm gluku,thj was never applied to God in the LXX translation of the Hebrew Bible, nor in the revision of the Three.191 It was used in pagan writings to describe their deities and the usage here may therefore represent a Hellenistic Jewish application of the term to the God of Israel for the same purposes.192 Indeed, the sign of God’s tenderness is to be found in the miracle of the changing taste of the manna, so that it was delectable to all who ate it, whatever their preferences. In fact, this miracle is described for the first time in Wis 16:20–17:1a.193 The miracle consists of the mutability and flexibility of the taste of the manna, which can adapt itself to every taste. This idea is stressed several times:




	Wis 16



	20b
	pa/san h`donh.n ivscu,onta
	able to please every desire



	20c
	kai. pro.j pa/san a`rmo,nion geu/sin
	and fitting for every taste



	21b
	th/| de. tou/ prosferome,nou evpiqumi,a| u`phretw/n
	ministering to the desire of whoever ate it



	21c
	pro.j o[ tij evbou,leto metekirna/to
	it was changed to suit everyone’s liking



	25a
	eivj pa,nta metalleuome,nh
	changed into everything



	25b
	th/| pantotro,fw| sou dwrea/| u`phre,tei pro.j th.n tw/n deome,nwn qe,lhsin
	it served your all-nourishing gift, according to the desire of those who had need





Thus, v. 20bc expresses the capability of the manna to conform to suit everyone’s pleasure in eating. The manna is described as a dynamic element capable of modifying itself.194 Therefore, the miracle of the taste does not come from the subjective sensation of the receiver, but from the objective quality of the gift, which emphasises the sweetness, tenderness, of the giver. Once again, a linguistic choice serves to support the dynamic of the Book of Wisdom, which seeks to demonstrate ← 74 | 75 → God’s goodness to the upright against his treatment of the godless, which lose their appetite (Wis 16:3) in contrast with the upright people who received food that changed according to their taste (Wis 16:21).

2.7 Kru,stalloj as the Bread of Angels

One can understand the concept of kru,stalloj only within the dynamic of the Book of Wisdom as a whole and in its biblical context. Snow and ice are used in contraposition to the plague of hail. The snow comes from heaven like the hail,195 but the former acts to the advantage of the upright and the latter to the disadvantage of the godless. The appearance of ice is very similar to that of hail, but their origin is different. One comes from below and the other from above, namely, the hail comes from heaven and ice comes from water/the earth, so there is again a spatial merism. Thus, heaven and earth are in favour of the upright. Moreover, when the fourth antithesis is compared with the second antithesis, it is clear that the meat comes for the upright from the earth/water (the quails), and the bread comes from the heaven, bread which is actually the bread of angels. This spatial merism serves to demonstrate that the whole of creation supports the upright, whereas, in contrast, it acts against the godless. The godless are hungry because of the plague of frogs that comes from the earth/water, and the hail, which descends from heaven. In other words, the created universe, from earth to heaven, acts to the advantage of the upright, and to the disadvantage of the godless. There is no place for the wicked to escape from punishment, but, on the other hand, God’s benefits are everywhere for the righteous.

It is important to stress that the ice (kru,stalloj) in Wis 16:22 is an allusion to the manna in the Pentateuch. This noun is, in fact, used in the Septuagint to translate xldb in Nm 11:7,196 where the manna is described as having the appearance of bdellium, which is considered to be a fragrant, transparent, yellowish gum-resin of a South Arabian tree.197 This idea of the manna being like ice is repeated in Wis 19:21 with the adjective krustalloeidh,j (hapax legomenon).198 It is therefore reasonable ← 75 | 76 → to conclude that kru,stalloj, in this case, does not mean just ice but suggests manna, bringing the latter into the dynamic of the Book of Wisdom.

3. Food of Immortality (Wis 19:21)

Wis 19:21 is particularly relevant for the study of manna, because it adds a new quality to this food of the angels, describing it as the food of immortality. This description is even more relevant when we realise that the issue of life and death is a crucial concept for the whole Book of Wisdom, as it can be seen from the vocabulary used, such as: to die (teleuta,w);199 to live (za,w);200 death (qa,natoj);201 dead (nekro,j);202 life (bi,oj);203 incorruptibility/immortality (avfqarsi,a);204 eternity (aivw,n);205 eternal (aivw,nioj);206 hades (a[|dhj);207 mortal (qnhto,j);208 light everlasting (fwto.j avi?di,ou);209 soul (yuch,)210 and ambrosial food (avmbrosi,aj trofh/j).211 Manna enters into this dynamic when it is described as the food of immortality, as it will be seen below.

3.1 Wis 19:20–21 in Relation to Wis 16:16–17:1a

Wis 19:18–22 is a recapitulation of the antithesis previously seen in Wis 16:16–17:1a. Once again, there is a sense of paradox (cf. para,doxoj in Wis 16:17), where the creatures and elements do not react as one would usually expect, but rather in a way contrary to their nature. The creatures of the land and water (Wis 19:19) take to each other’s domain; the fire burns in the water which would usually extinguish it (Wis 19:20), yet the fire does not burn up creatures that venture into it, nor the manna (Wis 19:21), as would normally be expected. ← 76 | 77 →

In Wis 19:19, the aquatic creatures that took to the land are generally understood to be frogs (cf. the second antithesis in Wis 16:1–4), which would be in accordance with Ex 8:2, as well as with the early Hellenistic interpretation as presented in Mos. 1:103. The crux interpretum, however, is the phrase cersai/a ga.r eivj e;nudra meteba,lleto (land [creatures] became aquatic). Usually, this is explained as referring to the Israelites and their cattle while crossing the Red Sea (Ex 14), in the sense that by passing through the waters they momentarily obtained the powers of water-dwellers (JB, Winston, Scarpat, Larcher).212 This interpretation, however, is not in accordance with the biblical text of Exodus, where the waters parted to allow them to cross. Moreover, the dynamic of the Book of Wisdom makes a contraposition between the various elements of nature, but it does not confuse animals with human beings. Instead, nature/the animals act in favour of the upright or act against the godless.

It seems appropriate to suggest here another hypothesis, namely, that the reference to land creatures which became aquatic refers not the Israelites, but to the quails. According to Nm 11:31, the quails were brought from the sea (~yh !m, avpo. th/j qala,sshj). The same concept is repeated in Wis 19:12 (evk qala,sshj). It is worth noting that cersai/oj (dry land) is used in an expression o;rniqej cersai/oj, which means land-birds,213 and the other adjective, e;nudroj, often translated as aquatic, means living in or by water.214 So the land-birds, in this case the quails, became aquatic.

This hypothesis, that the quails are in some way thought to come “from the water,” fits very well with the dynamic of the Book of Wisdom. The manna was rained from the waters from above, namely from heaven; whilst the quails are thought to be from the waters from below (cf. Gn 1:7). This contraposition makes use of the same preposition, avpo, (Wis 16:20: a;rton avpV ouvranou/; cf. Nm 11:31: avpo. th/j qala,sshj). Both kinds of food taken together indicate, once again, a spatial merism in order to underline that God helps his people from all directions, from heaven to earth (cf. Wis 19:22).215 The merism demonstrates the mastery of ← 77 | 78 → the writer of the Book of Wisdom and strengthens the link between the second and fourth antitheses in Wis 16:1–4 and Wis 16:16–171a, also repeated in Wis 19:19 and Wis 19:20–21.

There is one crucial question yet to be answered, however. How do we know that Wis 19:20–21 refers to the representation of the manna in Wis 16:16–17:1a, since there is no mention of the food of the angels or bread from heaven? A closer analysis of these two passages sheds light on this question. Particularly important is the following chiasm, which shows the link between Wis 16:22–23 and Wis 19:20–21:


[image: illustration]


In Wis 16:22, the manna is described with the noun kru,stalloj, which endured the fire (pu/r) and was not melted (th,komai). Similar vocabulary is found in Wis 19:21. The adjective krustalloeidh,j is an allusion to kru,stalloj in Wis 16:22 ← 78 | 79 → (cf. LXX Nm 11:7), which the flames of the fire (flo,x) did not melt (th,komai),216 even though it is usually easily melted (eu;thktoj). In order to feed the upright the fire “forgot” its own power;—whereas it had previously burned even in the water (in the showers of rain), it did not destroy the food of Israel (Wis 16:23), yet to the disadvantage of the godless, the fire even in water retained its own power and destroyed their food (Wis 19:20; cf. Wis 16:17).

Apart from this chiasm, the link between Wis 16:16–17:1a and Wis 19:20–21 is strengthened by the use of similar, or even the same vocabulary. It is striking that every word in Wis 19:20, except fu,sij, has already been used in the manna and hail antithesis in Wis 16:16–17:1a: a) pu/r (Wis 16:16–17, 19, 22 (twice), 27); b) ivscu,w (Wis 16:20); c) u[dwr (twice) (Wis 16:17, 19, 29; cf. u`eto,j in Wis 16:16, 22); d) i;dioj (Wis 16:23); e) du,namij (Wis 16:19, 23); f) sbestiko,j (the same root as sbe,nnumi in Wis 16:17); g) evpilanqa,nomai (Wis 16:23). Similarly, almost every word in Wis 19:21 has its equivalent in Wis 16:16–17:1a, or even exactly the same words are used: a) flo,x (Wis 16:18, cf. pu/r in Wis 19:20); b) zw/|on (Wis 16:18); c) trofh, (Wis 16:20; cf. tre,fw Wis 16:23, 26); d) th,komai (Wis 16:22, 27, 29). Three out of five hapax legomena in this one verse, have their equivalents (often using the same roots) in Wis 16:16–17:1a: a) avna,palin (cf. avnti, in Wis 16:20); b) eu;thktoj (cf. th,komai Wis 16:22, 27, 29); c) krustalloeidh,j (cf. kru,stalloj in Wis 16:22). The verb marai,nw is from a similar semantic field to sbe,nnumi (Wis 16:17), which also means “to quench,” just as the noun sa,rkaj has its equivalent in zw/|on (Wis 16:18). Thus, only the two hapax legomena adjectives do not have counterparts in Wis 16:16–17:1a, namely, eu;fqartoj and avmbro,sioj. This demonstrates a strong connection between Wis 19:20–21 and the manna and hail antithesis in Wis 16:16–17:1a.

It is worth remarking that the author of the Book of Wisdom, in Wis 19:20–21, not only summarises the fourth antithesis, but, with the expression avmbrosi,aj trofh/j, adds a new quality to the manna, which is not present in the Hebrew Bible. This is a crucial point to understand. To do this, he uses the typically Hellenistic word avmbro,sioj. This term is used in Greek mythology for the eternal-life giving food of the gods, and it is used here in reference to the manna, which was described in Wis 16:20 as avgge,lwn trofh,n and e[toimon a;rton avpVouvranou/. Moreover, he summarises Wis 16:16–17:1a in 19:20–21, which itself is a rereading of ← 79 | 80 → Ex 16; Nm 11:6–9; Ps 78:24–25; Ps 105:40; Neh 9:15. Thus, Wis 19:21 adds a new quality to the entire biblical manna tradition expressed in these passages, namely, that it is the food of immortality!217

Let us examine this phenomenon more closely. The adjective avmbro,sioj means immortal and the noun, avmbrosi,a, indicates immortality. Usually, avmbro,sioj is used as the designation for the “elixir of life” consumed by the gods. It is often coupled with ne,ktar to indicate food and drink respectively, but the order is reversed sometimes.218 The syntagm avmbro,sioj is a hapax legomenon in the Septuagint; it does not appear in the revisions done by the Three, nor in the NT.219 This adjective was not used by Josephus either.220 Does this mean, then, that the concept of a “food of immortality,” or of manna as the “food of immortality,” is absent in other Jewish sources at that time? It would appear not. Indeed, a comparison of Wis 19:21 with other Jewish Hellenistic and Palestinian sources is particularly illuminating.

3.2 Ma,nna, lo,goj and avmbro,sioj in Philo

Philo mentions the noun ma,nna 13 times,221 but his description of the manna is present in his corpus more often.222 He actually identifies the lo,goj with the ← 80 | 81 → manna (cf. Her. 79; Det. 118; Fug. 137).223 Moreover, he uses avmbro,sioj in the context of logos in Somn. 2:249. Philo describes the logos in six ways, as being “a delight, a relish, a pouring forth, cheerfulness, a joy, and ambrosial remedy of mirth (to. euvfrosu,nhj avmbro,sion … fa,rmakon).”224 The logos is the one who serves the drinks, but himself is also the drink that he pours (o` oivnoco,oj tou/ qeou/ kai. sumposi,arcoj).225 The noun avmbrosi,a is also used in Deus 155, where Philo strikes an antithesis between what comes from the earth and what comes from heaven: “we were looking for scanty moisture beneath the earth, whilst, good food, to be considered the nectar and ambrosia of heaven, rains for us unceasingly.”226 Similarly, as in Wis 16:2, 3, 20, trofh, is mentioned, together with the noun avmbrosi,a and it is from the same semantic field as avmbro,sioj (cf. Wis 19:21). It is worth remarking, as F. Manns has acknowledged, that manna, in the writings of Philo, is not only identified with the logos, but: “elle est tantôt symbole de la Parole, tantôt symbole de la Sagesse.”227 ← 81 | 82 →

3.3 Bread of Life in Joseph and Aseneth

Particularly relevant to this study is also the apocryphal Joseph and Aseneth, which comes from a similar time and provenance to the Book of Wisdom and the writings of Philo of Alexandria mentioned above. Recent scholarship places this Greek composition in the time period from 100 B.C.E. to 100 C.E. in Egypt.228 Aseneth, future wife of Joseph, the patriarch, receives heavenly gifts: a honeycomb and the cup of immortality. In Jos. Asen. 16:14 the honeycomb is described as follows:229 kai. pa,ntej oi` a;ggeloi tou/ qeou/ evx auvtou/ evsqi,ousi kai. pa,ntej oi` evklektoi. tou/ qeou/ kai. pa,ntej oi` ui`oi. tou/ u`yi,stou o[ti khri,on zwh/j evsti tou/to kai, pa/j o]j a'n fa,gh evx auvtou/ ouvk avpoqanei/tai eivj to.n aivw/na cro,non This translates as “And all the angels of God eat from it and all the chosen of God, and all the children of the Most High, for it is the honeycomb of life and all who eat from it will not die for all eternity.” Aseneth receives immortality by eating the honeycomb. Usually, scholars equate the honeycomb with the manna, because of the similarity between the descriptions.230 This food that gives immortality is also called “the bread of life”:231




	8:5
	kai. evsqi,ei a;rton euvloghme,non zwh/j kai, pi,nei poth,rion euvloghme,non avqanasi,aj kai. cri,etai cri,smati euvloghme,nw| avfqarsi,aj
	(…) and [humankind] eats the blessed bread of life, and drinks the blessed cup of immortality and is anointed with the blessed unction of incorruption



	8:9
	kai. fage,tw a;rton zwh/j sou kai. pie,tw poth,rion euvlogi,aj sou
	(…) and [may she] eat the bread of your life and drink the cup of your blessing ← 82 | 83 →



	15:5
	kai. fagei/j a;rton euvloghme,non zwh/j kai. piei/j poth,rion euvloghme,non avqanasi,aj kai. crisqh,sah| cri,smati euvloghme,nw| th/j avfqarsi,aj
	and you shall eat the blessed bread of life, and drink the blessed cup of immortality and be anointed with the blessed unction of incorruption



	16:16
	ivdou. dh. e;fagej a;rton zwh/j kai. e;piej poth,rion avqanasi,aj kai. ke,crisai cri,smati avfqapsi,aj
	Behold, you ate the bread of life, and drank the cup of immortality and were anointed with the unction of incorruption



	19:5
	kai.. e;dwke, moi a;rton zwh/j kai.. e;fagon kai. poth,rion euvlogi,aj kai.. e;pion
	(…) and gave me the bread of life and I ate, and a cup of blessing and I drank



	21:21
	kai.. e;dwke, moi fagei/n a;rton zwh/j kai.. <piei/n> poth,rion sofi,aj
	And gave me to eat the bread of life and <to drink> the cup of wisdom





Interestingly, the bread of life is mentioned together with the “cup of immortality” and sometimes with the “unction of incorruptibility.” The similar wording of all of six occurrences reported above is remarkable. This may bear witness to an ancient tradition about a food which gives immortality and/or be indicative that the author of this apocryphal work wanted to emphasise this idea. It was claimed that the nature of the honeycomb presented in Joseph and Aseneth might have been borrowed from the tradition of the Book of Wisdom.232

4. Conclusions

Attempting to read Wis 16:20–23; 19:21 and the whole Book of Wisdom without reference to the book of Exodus and the Pentateuch would be superfluous and meaningless. This is even more relevant when we take into consideration that in the Book of Wisdom there are no such names as Israel, Egypt, Sinai, Moses and Aaron. Only with the background of the Pentateuch we can understand the significance of the second and fourth antitheses described above. Even from the lexicological point of view, we understand that the noun kru,stalloj does not mean just ice, but according to Nm 11:7 it is an allusion to manna. Understanding this reference impacts greatly on our reading of Wis 19:21, where the adjective krustalloeidh,j is used. This also helps us to understand that the use of h`donh, and geu/ma in Nm 11:8, ← 83 | 84 → as a translation of ~[j, which links to h`dnh, and geu/sij in Wis 16:20 and reflects the pleasure of eating the manna and not every pleasure more generally.

However, it is not sufficient to read the Book of Wisdom only in the light of the Pentateuch. According to the proposed literary analysis, Wis 16:20ab is in chiastic parallelism to Ps 78:24–25. Therefore, only in the light of this psalm can we fully understand that the syntagm avgge,lwn trofh,n means “manna,” even though the word “manna” is not found in the entire Book of Wisdom. It is no longer possible to maintain, as one of the Spanish exegetes wrote regarding Wis 16:20–23, “Sobre el maná: Ex 16 y Nm 11. Casi todos los datos están tomados libremente de estos dos capítulos.”233

Thirdly, the text of Wis 16:20–23; 19:21 cannot be analysed as a separate entity, but must be viewed within the dynamic of the biblical book of which it is a part. It is helpful to understand the correct meaning of words and expressions, as in the case of avkopia,twj, which plays a crucial role in the contraposition of the upright and the godless, which is further strengthened by the use of verbs ywmi,zw and pare,cw. Moreover, it was shown that Wis 16:22–23 is in chiastic parallelism to Wis 19:20–21. Almost every word in the latter text has its equivalent in the manna description in Wis 16:20–17:1a. Certainly, the Book of Wisdom demonstrates the skill of its writer, who uses certain words to make allusions to Scripture and to build up the antitheses in order to develop the dynamic of this biblical book.

Finally, in terms of the description of manna, the Hellenistic Jewish understanding seems to be closer to that of the Fourth Gospel than the Palestinian. There are certain ideas and terms used in the description of manna which are absent in Palestinian Judaism, but which are present in Hellenistic Judaism and the Fourth Gospel. Such ideas include the description of manna as avmbro,sioj (Wis 19:21; Somn. 2:249; cf. Jn 6:51–58); bread/manna and drink which give immortality (Wis 19:21; Somn. 2:249; Jos. Asen. 8:5, 9; 15:5; 16:14, 16; 19:5; 21:21; Jn 6:53–56); and finally, the question of the identification of the manna with logos (Det. 118; Her. 79; Fug. 137 and Somn. 2:249 in comparison to Jn 1:1–18 and Jn 6:22–59).

Overall, a close analysis of the representation of manna in the Book of Wisdom shows that the Judaism presented in Greek is not “a second class Judaism.” It expresses Judaism with Greek terms, but preserves its own Jewish religious identity. Indeed, the relevance of Hellenistic Judaism, and the study of it, becomes more relevant when one realises that the idea of the manna as the food of immortality and the nourishment needed for eternal life was not introduced in the Fourth Gospel.



109 Preliminary results of the study presented in this chapter were submitted as a mémoire at the École biblique et archéologique française de Jerusalem as part of the bigger project of the doctoral thesis at the Pontifical University Antonianum, Studium Biblicum Franciscanum in Jerusalem. The final version of this chapter was published as doctoral pars dissertationis entitled “From the Bread of Angels to the Food of Immortality. Manna in Wis 16:20–23; 19:21,” which had two editions in 2012. The present chapter is a revised and updated version of this part of the research of the doctoral thesis.

110 F.-K. WONG, “A Study of the Mythological and Interpretative Contexts of Manna,” 425–426.

111 P. DUMOULIN, Entre la manne et l’Eucharistie, passim.

112 P. BEAUCHAMP, “La cosmologie religieuse de Philon,” 207–219.

113 T. NICKLAS, “‘Food of Angels’ (Wis 16:20),” 83–100.

114 A. PASSARO, “Il serpente e la manna,” 193–208.

115 D. SCAIOLA, “Il tema della manna nel libro della Sapienza,” 41–62.

116 J. ZSENGELLÉR, “‘The Taste of Paradise’,” 197–216.

117 C. LARCHER, Le Livre de la Sagesse ou la Sagesse de Salomon, III, 922, 925; T. NICKLAS, “‘Food of Angels’ (Wis 16:20),” 92.

118 P. DUMOULIN, Entre la manne et l’Eucharistie, 71–73.

119 J. ZIEGLER (ed.), Septuaginta. Sapientia Salomonis, 153; Bibliorum Sacrorum Graecorum Codex Vaticanus B, in loco. Not one of the Three (Aq., Symm. and Theod.) of Ex 16:15; Neh 9:15 or Ps 78:20, 24 uses the verb pe,mpw. Cf. F. FIELD (ed.), Origenis Hexaplorum, I, 109, 782; Ibidem, II, 225.

120 For the status quaestionis of the Book of Wisdom cf. in particular: C. LARCHER, Le Livre de la Sagesse ou la Sagesse de Salomon, I-III; G. SCARPAT, Libro della Sapienza, I–III; M. GILBERT, “Sagesse de Salomon,” DBS XI, 58–119; H. HÜBNER, Die Weisheit Salomons; G. BELLIA – A. PASSARO (ed.), Il libro della Sapienza; A.T. GLICKSMAN, Wisdom of Solomon 10, 6–31, 64–73.

121 For a summary of the discussion, cf. A.T. GLICKSMAN, Wisdom of Solomon 10, 14–24.

122 A. SCHENKER, Il Libro della Sapienza, 5–6.

123 Cf. C. LARCHER, Le Livre de la Sagesse ou la Sagesse de Salomon, I, 161; J. VÍLCHEZ LINDEZ, Sabiduría, 63–69; M. GILBERT, “Sagesse de Salomon,” DBS XI, 92–93; H. HÜBNER, Die Weisheit Salomons, 15–19.

124 D. WINSTON, The Wisdom of Solomon, 59–63; H. HÜBNER, Die Weisheit Salomons, 25.

125 L. MAZZINGHI, “Sap 19:13–17 e i diritti civili dei giudei di Alessandria,” 82–97.

126 M.-F. BASLEZ, “L’autore della Sapienza e l’ambiente colto di Alessandria,” 47–48.

127 Cf. the use of scripture in the antithesis described in Wis 11:6–14 and 16:1–19:22, as well as the many hapax legomena in the Book of Wisdom. For an overview of the scriptural allusions in the Book of Wisdom see A. LANGE – M. WEIGOLD, Biblical Quotations and Allusions in Second Temple Jewish Literature, 256–258.

128 M. TÁBET – G. DE VIRGILIO, Introduzione alla letteratura dei libri poetici e sapienziali dell’Antico Testamento, 181–183.

129 For a more detailed analysis, see A.G. WRIGHT, “The Structure of Wisdom 11–19,” 28–34; P. BIZZETI, Il libro della Sapienza, 49–111; M. GILBERT, “Sagesse de Salomon,” DBS XI, 65–91; IDEM, “La struttura letteraria del libro della Sapienza,” 32–46; A.T. GLICKSMAN, Wisdom of Solomon 10, 64–73; J.M. REESE, “Plan and Structure in the Book of Wisdom,” 391–399.

130 Although the text is generally divided into three parts, various authors divide it differently: a) Wis 1:1–6:21; 6:22–10:21; 11:1–19:22: A. SCHMITT, “Struktur, Herkunft, und Bedeutung der Beispielreihe in Weish 10,” 2. Similar division is proposed also by D. WINSTON, The Wisdom of Solomon, 10–12 and S. CHEON, The Exodus Story in the Wisdom of Solomon, 13; b) Wis 1:1–5:23; 6:1–11:1; 11:2–19:22: C. LARCHER, Le Livre de la Sagesse, I, 120–123; c) Wis 1:1:-6:21; 6:22–11:1; 11:2–19:22: H. HÜBNER, Die Weisheit Salomons, 23. Similarly C. KURZEWITZ, Weisheit und Tod, 43; d) Wis 1:1–6:25; 7:1–9:18; 10:1–19:22: M. GILBERT, “La struttura letteraria del libro della Sapienza,” 33–46; e) Wis 1:1–6:21; 6:22–9:18; 10:1–19:22: A. SISTI, Il libro della Sapienza, 4–10; for a historical survey of suggestions as to the literary structure of the Book of Wisdom see M. KOLARCIK, The Ambiguity of Death in the Book of Wisdom 1–6, 1–28.

131 There are three main proposals for the division of this book into two parts: a) Wis 1:1–11:1; 11:2–19:22: A.G. WRIGHT, “The Structure of Wisdom 11–19,” 28–34; IDEM, “The Structure of the Book of Wisdom,” 165–184; IDEM, “Numerical Patterns in the Book of Wisdom,” 524–538. Also, see A.T. GLICKSMAN, Wisdom of Solomon 10, 41; b) Wis 1:1–6:23; 7:1–19:22: G. SCARPAT, Libro della Sapienza, I, 13; c) Wis 1:1–5:23; 6:1–19:22: A. NICCACCI, “The Structure of the Book of Wisdom,” 31–72; S. CAVALLI, Salomone e Sapienza in Sap 6–9, 8.

132 The division involves overlapping sections, namely part I: Wis 1:1–6:11 + 16:17–20, part II: 6:12–16 + 6:21–10:21, part III: 11:15–15:19, part IV: 11:1–14 + 16:1–19:22: J.M. REESE, Hellenistic Influence on the Book of Wisdom and Its Consequences, 90–91; cf. IDEM, “Plan and Structure in the Book of Wisdom,” 391–393.

133 A.T. GLICKSMAN, Wisdom of Solomon 10, 56.

134 J.M. REESE, Hellenistic Influence on the Book of Wisdom, 117–121; A.T. GLICKSMAN, Wisdom of Solomon 10, 66–101.

135 M. TÁBET – G. DE VIRGILIO, Introduzione alla letteratura dei libri poetici e sapienziali dell’Antico Testamento, 184–185.

136 Wis 12:2; 14:5; 16:26; 18:6.

137 It is also rendered in Wis 16:24 by unjust (a;dikoj).

138 P.W. SKEHAN, “The Text and Structure of the Book of Wisdom,” 1–12; J.M. REESE, “Plan and Structure in the Book of Wisdom,” 391–399; A.G. WRIGHT, “The Structure of Wisdom 11–19,” 28–34; IDEM, “The Structure of the Book of Wisdom,” 165–184; IDEM, “Numerical Patterns in the Book of Wisdom,” 524–538; M. GILBERT, “Sagesse de Salomon,” DBS XI, 58–119; IDEM, “La struttura letteraria del libro della Sapienza,” 33–46; A. NICCACCI, “The Structure of the Book of Wisdom,” 31–72.

139 P. DUMOULIN, Entre la manne et l’Eucharistie, 27, n. 67: “Les manuscrits inédits de Mariès, comuniqués par le P. des Places, structurent Sg 16 d’une façon identique à la nôtre.”

140 P. Dumoulin does not call this a conclusion or a title, but “maximes d’ordre général.” IDEM, Entre la manne et l’Eucharistie, 26. However, it seems that Wis 16:15, 24a and Wis 17:1a function as a conclusion. In fact, he writes in regards of v. 24 that “(…) le verset 24 se présente comme une conclusion de la série des cinq strophes de douze stiques.” Ibidem, 21.

141 The vocabulary of Wis 16:1–2 is similar to Wis 11:5–6, 13, 15–16; 12:23–27.

142 Cf. the use of these two nouns in Wis 5:16.

143 Cf. Wis 2:11; cf. A. AEJMELAEUS, Parataxis in the Septuagint, 34–47, 139, 152.‬

144 P. DUMOULIN, Entre la manne et l’Eucharistie, 24–25.

145 Wis 16:2, 5, 6, 7, 8, 10 (twice), 11, 13, 16 (twice), 20, 24 (twice), 25, 26 (three times), 28 (twice).

146 Cf. S. CHEON, The Exodus Story in the Wisdom of Solomon, passim; P. ENNS, Exodus Retold, passim.

147 Jgs 8:5; Ps 136:25; 146:4; Prv 6:8; 30:25.

148 Ps 65:9.

149 Gn 47:12; Lv 22:7 (cf. F. FIELD (ed.), Origenis Hexaplorum, I, 204); Lv 22:11; Ps 104:14; Eccl 9:11. See also J.R. BUSTO SAIZ, La traduccion de Simaco en el libro de los Salmos, 593.

150 In Jn 6, the manna is described as the bread from heaven only with the preposition evk: Jn 6:31, 32, 41, 50, 51, 58.

151 C. LARCHER, Le Livre de la Sagesse ou la Sagesse de Salomon, III, 922, 925; T. NICKLAS, “‘Food of Angels’ (Wis 16:20),” 92.

152 G. SCARPAT, Libro della Sapienza, III, 189, 205–207.

153 P. DUMOULIN, Entre la manne et l’Eucharistie, 71–73.

154 This idea is strengthened by use of evcqro,j. Again, in the 2nd antithesis is the contraposition between “your people” and the “enemies” (Wis 16:2, 4) as in the 3rd antithesis there is the contraposition between “enemies” and “your children” (Wis 16:8, 10).154 In addition, in Ps 78 there is a similar tension between the people of Israel and their enemies (Ps 78:53, 61, 66). The noun harvest (karpo,j) is later repeated in Wis 16:26, as part of the teaching.

155 PHILON D’ALEXANDRIE, De congressu eruditionis gratia, 224.

156 IDEM, De vita Mosis, 312.

157 The noun !wbc[ appears three times in the Bible. One of them is Gen 5:29, where it is in a clear reference to Gen 3:16–17.

158 Cf. According to later Jewish sources, such as b.Pes. 54a, the manna was created on the eve of the Sabbath at the creation of the world. See the text in: L. GOLDSCHMIDT (ed.), Der babylonische Talmud, II, 511, 513.

159 H.G. LIDDELL – R. SCOTT – H.S. JONES – R. MCKENZIE, A Greek-English Lexicon, 2029; cf. J. LUST – E. EYNIKEL – K. HAUSPIE (ed.), Greek – English Lexicon of the Septuagint. Revised Edition, 675; for the idea of putting food into one’s mouths cf. Ez 3:2.

160 E. HATCH – H.A. REDPATH, A Concordance to the Septuagint, 1490.

161 It is also a translation of the verb lka in the hiphil.

162 J. ZIEGLER (ed.), Septuaginta. Sapientia Salomonis, 153. Not one of the three recessions of the Septuagint (Aquila, Symmachus and Theodotion) of Ex 16:15; Neh 9:15 or Ps 78:20, 24 uses the verb pe,mpw. Cf. F. FIELD (ed.), Origenis Hexaplorum, I, 109, 782; Ibidem, II, 225.

163 P. DUMOULIN, Entre la manne et l’Eucharistie, 72. Larcher points out that the writer of the book of Wisdom prefers pare,cw to di,dwmi in the passages mentioned above. See C. LARCHER, Le Livre de la Sagesse, III, 924.

164 Cf. E. HATCH – H.A. REDPATH, A Concordance to the Septuagint, 141–145, 1069, 1116.

165 T. MURAOKA, Hebrew/Aramaic Index to the Septuagint, 101.

166 J. ZIEGLER (ed.), Septuaginta. Iob, 377; F. FIELD (ed.), Origenis Hexaplorum, II, 66.

167 F. FIELD (ed.), Origenis Hexaplorum, II, 113; J.R. BUSTO SAIZ, La traduccion de Simaco en el libro de los Salmos, 564.

168 F. FIELD (ed.), Origenis Hexaplorum, II, 279.

169 Ibidem, 225.

170 A. SALVESEN, Symmachus in the Pentateuch, 297.

171 J. LUST, “A Lexicon of Symmachus’ Translation of the Psalms,” 87–92.

172 D. BARTHÉLEMY, “Qui est Symmaque?” 451–465.

173 A. SALVESEN, Symmachus in the Pentateuch, 293–294. Salvesen points out an exegetical technique common to Rabbi Meir and Symmachus, namely the addition or removal of an aleph from a root. This leads to an association of bc with abc (Nm 7:3) and of ~ylypn with apn (Nm 13:33/34). A similar case is when abnc is associated with bcn (Nm 8:24). Another example is his rendering of tpjj as diestalme,na (Dt 6:8) or diestalme,noi (Dt 11:18) (distinguishing [words?]), having taken their usual Aramaic equivalent !ylypt and derived it from alp. Cf. J.W. WEVERS (ed.), Septuaginta. Deuteronomium, 121–122, 168.

174 This strengthens the previous hypothesis of the chiastic parallelism between these two texts.

175 E. HATCH – H.A. REDPATH, A Concordance to the Septuagint, 1069.

176 R. HELBING, Die Kasussyntax der Verba bei den Septuaginta, 56.

177 The only other verse in the Book of Wisdom that begins with avnti, is Wis 16:2, which is also related to Wis 16:20.

178 Moreover, pare,cw describes the favour of God bestowed on his people in contrast to the punishment for the godless. This is particularly relevant for Wis 16:20, because it strengthens the idea of avkopia,twj as a gift from God to the people without their labouring.

179 H.G. LIDDELL – R. SCOTT – H.S. JONES – R. MCKENZIE, A Greek-English Lexicon, 1814, 1827–1828; Ibidem, Supplement, 295.

180 M. CONTI, Il discorso del pane di vita nella tradizione sapienziale, 25.

181 Gn 6:19–20; 50:20 (hiphil); Is 7:21 (piel).

182 The verb ywmi,zw in Wis 16:20, which means “to feed by putting little bits into the mouth, as nurses do to children.” Cf. H.G. LIDDELL – R. SCOTT – H.S. JONES – R. MCKENZIE, A Greek-English Lexicon, 2029.

183 It also appears in Prv 17:1, but not as an equivalent of a Hebrew word. None of the Three uses the noun h`donh,. E. HATCH – H.A. REDPATH, A Concordance to the Septuagint, 604.

184 J. LUST – E. EYNIKEL – K. HAUSPIE (ed.), Greek – English Lexicon of the Septuagint, 265. Cf. H.G. LIDDELL – R. SCOTT – H.S. JONES – R. MCKENZIE, A Greek-English Lexicon, 764.

185 The other time we find it is in Dan 5:2 as a translation of the Aramaic ~[ej.. The noun geu/sij was never used in the LXX as an equivalent of any Hebrew noun. E. HATCH – H.A. REDPATH, A Concordance to the Septuagint, 240; cf. H.G. LIDDELL – R. SCOTT – H.S. JONES – R. MCKENZIE, A Greek-English Lexicon, 346.

186 J. LUST – E. EYNIKEL – K. HAUSPIE (ed.), Greek – English Lexicon of the Septuagint, 83. It was not used by the Three (Aquila, Symmachus, Theodotion) either. Cf. E. HATCH – H.A. REDPATH, A Concordance to the Septuagint, 159.

187 C. LARCHER, Le Livre de la Sagesse, III, 925.

188 H.G. LIDDELL – R. SCOTT – H.S. JONES – R. MCKENZIE, A Greek-English Lexicon, 1895.

189 Cf. G. SCARPAT, Libro della Sapienza, III, 207–208. In later Christian tradition it was understood as a “divine substance” and referred to the Eucharist and to Christ (cf. Heb 1:3). Cf. C. LARCHER, Le Livre de la Sagesse, III, 927–929; P. DUMOULIN, Entre la manne et l’Eucharistie, 169–171.

190 J. ZIEGLER, Dulcedo Dei, 12–14.

191 It appears again only in Jgs 9:11, as a translation for “fig tree.” Aquila uses this adjective in Ez 3:3 and Symmachus and Theodotion in Prv 16:24.

192 J.M. REESE, Hellenistic Influence on the Book of Wisdom, 69.

193 P. DUMOULIN, Entre la manne et l’Eucharistie, 69–76; B.J. MALINA, The Palestinian Manna Tradition, 66. Philo does not mention this miracle and the rabbinic writings are posterior to this passage. Cf. L. GINZBERG, The Legends of the Jews, VI, 17, n. 99.

194 C. LARCHER, Le Livre de la Sagesse, III, 930.

195 Cf. Jb 38:22; Is 55:10.

196 In the latter case, in contrast to the Septuagint, Aquila, Symmachus and Theodotion use the noun bde,llion (similarly as in Josephus, Ant. 3, 1, 6).

197 M. ELLENBOGEN, Foreign Words in the Old Testament, 40; M. GÖRG, “Bdlh (“Bdellium”) – Zur Etymologie,” 12–16; P. MAIBERGER, Das Manna, I, 179, 223–225; G. DORIVAL (ed.), La Bible d’Alexandrie. Les Nombres, 149–151, 289. The noun xldb appears only in Nm 11:7 and Gn 2:12.

198 Moreover, the verb “to melt” (th,komai) is an allusion to Ex 16:21, where manna was melted by the sun.

199 Wis 3:18; 4:7.

200 Wis 1:13; 4:10, 16; 5:15; 14:22, 28; 15:17; 18:12, 23.

201 Wis 1:12–13; 2:20, 24; 12:20; 16:13; 18:12, 16, 20; 19:5.

202 Wis 4:19; 13:10, 18; 14:15; 15:5, 17; 18:12, 23; 19:3.

203 Wis 2:1, 4, 15; 4:9; 5:4; 7:6; 8:5, 7; 10:8; 14:21, 24; 15:9–10, 12.

204 Wis 2:23; 6:18–19; cf. avqa,natoj in Wis 1:15.

205 Wis 3:8; 4:2, 19; 5:15; 6:21; 12:10; 13:9; 14:6, 13; 18:4.

206 Wis 8:13; 10:14; 17:2.

207 Wis 1:14; 2:1; 16:13; 17:13.

208 Wis 7:1; 9:14; 15:17.

209 Wis 7:26.

210 Wis 1:4, 11; 2:22; 3:1, 13; 4:11, 14; 7:27; 8:19; 9:3, 15; 10:7, 16; 12:6; 14:5, 11, 26; 15:8, 11, 14; 16:9, 14; 17:1, 8, 14.

211 Wis 19:25.

212 La Bible de Jérusalem [31998], 1166; D. WINSTON, The Wisdom of Solomon, 332; G. SCARPAT, Libro della Sapienza, III, 326. For the discussion see C. LARCHER, Le Livre de la Sagesse, III, 1089–1090. See also P. DUMOULIN, Entre la manne et l’Eucharistie, 32.

213 H.G. LIDDELL – R. SCOTT – H.S. JONES – R. MCKENZIE, A Greek-English Lexicon, 1988.

214 Ibidem, 579.

215 Wis 19:22 is a one phrase summary of the book, which refers to Wis 16:1–17:1a, even on the basis of vocabulary. See in particular use of lao,n sou in Wis 16:2, 20 and me,gaj in Wis 17:1a. Cf. P. DUMOULIN, Entre la manne et l’Eucharistie, 32, 125.

216 Many textual witnesses read in Wis 19:21 ouvde. thkto,n. J. Ziegler, on the basis of the Syriac, Aramaic and Latin witnesses, preferred the verbal form ouvd’ e;thkon, which refers to the flames (the same subject as in the parallel line). Cf. J. ZIEGLER (ed.), Septuaginta. Sapientia Salomonis, 167.

217 For the discussion on immortality in the Book of Wisdom and in Jewish tradition cf. J.J. COLLINS, “The Root of Immortality,” 177–192; IDEM, “La reinterpretazione delle tradizioni apocalittiche nella Sapienza di Salomone,” 162: “Nella Sapienza di Salomone, il segreto più grande di Dio è immortalità”; M. GILBERT, “Immortalité?,” 271–297; É. PUECH, “La conception de la vie future dans le livre de la Sagesse et les manuscrits de la mer morte,” 209–232; IDEM, “Il libro della Sapienza e i manoscritti di Mar Morto,” 142–155; A. PASSARO, “Il serpente e la manna,” 198; M.V. BLISCHKE, Die Eschatologie in der Sapientia Salomonis, 182–270; M. GOFF, “Adam, the Angels and Eternal Life,” 1–21; A. LEPROUX, Un discours de sagesse, 290–308.

218 H.G. LIDDELL – R. SCOTT – H.S. JONES – R. MCKENZIE, A Greek-English Lexicon, 79; cf. P. BEAUCHAMP, “Le salut corporel des justes et la conclusion du livre de la Sagesse,” 508–511.

219 E. HATCH – H.A. REDPATH, A Concordance to the Septuagint, 65; K. ALAND, Vollständige Konkordanz zum griechischen Neuen Testament, I–II [sic], 43.

220 K.H. RENGSTORF et al. (ed.), A Complete Concordance to Flavius Josephus, I, 73.

221 Leg. 2:84; 86 (twice); Leg. 3:166; 174, 175; Sacr. 86; Det. 118; Her. 79, 80, 191; Congr. 170, 173; Decal. 16; cf. Leg. 3:162; Mut. 258. For a critical edition of the works of Philo of Alexandria see OPA.

222 Mos. 2:258, 266.

223 P. BEAUCHAMP, “La cosmologie religieuse de Philon,” 207–219; P. DUMOULIN, Entre la manne et l’Eucharistie, 89–91, 102–106. A. Passaro summarises: “Ciò che ha significato la manna per la generazione del deserto, ora significa la Parola per la generazione presente,” in: A. PASSARO, “Il serpente e la manna,” 198. J. Zsengellér adds to this description: “Manna is described as: a) the meal of the angels, b) the bread already prepared, c) coming from heaven, d) equivalent to every pleasure, e) suited to every taste, f) all-nurturing gift of God. In all these characteristics, manna could be understood as the symbol of the Word of God, his Torah,” in J. ZSENGELLÉR, “‘The Taste of Paradise’,” 208.

224 Text taken from PHILON D’ALEXANDRIE, De Somnis I–II, 222, 224.

225 For a recent discussion of the Hellenistic lo,goj, Palestinian armym and the Fourth Gospel’s lo,goj cf. M. GARCÍA CORDERO, “El «Logos» de Filón y el «Logos» del prólogo al Cuarto Evangelio,” 209–242, 433–461 [see here the remarks on parallel passages in Jn 1:1–18 and the Book of Wisdom on pp. 452–453 as well as parallel passages between Jn 1:1–18 and Philon on pp. 454–455]; B.L. MACK, “The Christ and Jewish Wisdom,” 192–221; F. SIEGERT, “Der Logos, “älterer Sohn” des Schöpfers und “zweiter Gott,” 277–293; J. LEONHARDT-BALZER, “Der Logos und die Schöpfung,” 295–319; A. NICCACCI, “Logos e sapienza nel prologo di Giovanni,” 71–83; J. RONNING, The Jewish Targums and John’s Logos Theology, esp. 1–69, 271–273; M. MCNAMARA, “Logos of the Fourth Gospel and Memra of the Palestinian Targum (Ex 12:42),” 115–117.

226 PHILON D’ALEXANDRIE, De gigantibus. Quod Deus sit immutabilis, 138: u[ontoj h`mi/n avnepisce,twj ouvranou/ th.n ne,ktaroj kai. avmbrosi,aj tw/n memuqeume,nwn avmei,nw trofh,n; cf. P. BORGEN – K. FUGLSETH – R. SKARSTEN, The Philo Index, 21.

227 F. MANNS, L’évangile de Jean et la Sagesse, 159; A. Niccacci underlined the parallelism between lo,goj and sofi,a in Wis 9:1–2. A. NICCACCI, “Logos e sapienza nel prologo di Giovanni,” 79.

228 J.J. PUDEłKO, “‘Ze śmierci do życia,’” 356–358; U.B. FINK, Joseph und Aseneth, 1–7; CH. BURCHARD – C. BURFEIND, Gesammelte Studien zu Joseph und Aseneth, 307–310; M. PHILONENKO (ed.), Joseph et Aséneth, 99–109.

229 The text is taken from CH. BURCHARD – C. BURFEIND – U.B. FINK (ed.), Joseph und Aseneth, 210–212; my own translation.

230 J. ZSENGELLÉR, “‘The Taste of Paradise’,” 214–215; K.-G. SANDELIN, Wisdom as Nourisher, 151–157; CH. BURCHARD, Untersuchungen zu Joseph und Aseneth, 129–131. For various opinions on the matter of the equation of manna with the honeycomb, see cf. M.V. HUBBARD, “Honey for Aseneth,” 97–110; A.E. PORTIER YOUNG, “Sweet Mercy Metropolis,” 133–157.

231 The text and its division is taken from CH. BURCHARD – C. BURFEIND – U.B. FINK, Joseph und Aseneth, in loco; my own translation.

232 J. ZSENGELLÉR, “‘The Taste of Paradise’,” 215; cf. J.J. COLLINS, Between Athens and Jerusalem, 236: “The main difference between Joseph and Aseneth and the Wisdom of Solomon is that the latter uses a philosophical idiom while Joseph and Aseneth relies on narrative symbolism.”

233 L.A. SCHÖKEL (ed.), Biblia del Peregrino, 1142.


| 85 →

III. Manna, Bread From Heaven in Jn 6:22–59

Jn 6 is considered to be a key text in the Fourth Gospel and, indeed, in the New Testament. However, there are still many crucial questions that need to be resolved. Interestingly enough, there are more than ten OT texts suggested as the possible source of the scriptural citation in Jn 6:31. Moreover, there is no agreement on the structure of Jn 6, a sign both of the complexity of this text and its richness. In addition, the literary genre of Jn 6 is unclear, as well as its OT background. This research attempts to contribute to this discussion and to offer some new proposals pertaining to these subjects.

1. The Scriptural Quotation in John 6:31

Regarding the Old Testament quotation in Jn 6:31, many hypotheses have been suggested. In particular: Ex 16:4, 15, 35; Dt 8:3, 16; Nm 11:6–9; Jos 5:12; Neh 9:15, 20; Ps 78:24; 105:40; Prv 9:5; Wis 16:20. The suggestion has also been made that it is a merged polyvalent quotation.234 Nevertheless, recent biblical scholarship has narrowed the source text to four possible passages, namely, Ex 16:4ab, 15cd; Ps 78:24b; Neh 9:15a (in Hebrew or in Greek). The targumic sources have not recently been considered, mainly because of the uncertain date of their composition. The targumic documents, however, do represent an ancient oral Jewish tradition that may be of some assistance in elucidating the text of the Fourth Gospel.235 In the present ← 85 | 86 → study, the four passages mentioned above are considered for comparison with Jn 6:31b, to try to determine its source. Jn 6.31b itself reads: a;rton evk tou/ ouvranou/ e;dwken auvtoi/j fagei/n. The possible sources read as follows:


a) Ex 16:4ab

HB236: ~ymXh !m ~xl ~kl ryjmm ynnh hXm la hwhy rmayw

LXX237: ei=pen de. ku,rioj pro.j Mwush/n ivdou. evgw. u[w u`mi/n a;rtouj evk tou/ ouvranou/

b) Ex 16: 15cd

HB238: hlkal ~kl hwhy !tn rXa ~xlh awh ~hla hXm rmayw

LXX239: ei=pen de. Mwush/j pro.j auvtou,j ou-toj o` a;rtoj o]n e;dwken ku,rioj u`mi/n fagei/n

c) Ps 78:24b

HB240: wml !tn ~ymX !gdw lkal !m ~hyl[ rjmyw

LXX241: kai. e;brexen auvtoi/j manna fagei/n kai. a;rton ouvranou/ e;dwken auvtoi/j ← 86 | 87 →

d) Neh 9:15a

HB242: ~b[rl ~hl httn ~ymXm ~xlw

LXX (2 Ezr 19:15a)243: kai. a;rton evx ouvranou/ e;dwkaj auvtoi/j eivj sitodei,an auvtw/n

e) That it is a polyvalent quotation.



The precise differences from and similarities to these texts to Jn 6:31 will be investigated below, in order to establish which one of them is used in Jn 6:31 and from which version (the Hebrew or the Greek) it is taken.

1.1 Ex 16:4ab

There are some similarities between the Hebrew text of Ex 16:4 and Jn 6:31, namely, the expression ~ymXh !m ~xl, which may have been translated literally from the Hebrew Vorlage as a;rton evk tou/ ouvranou/. However, there are six differences between this possible source and our verse, some of which are significant.244 To begin, in Ex 16:4, the subject of the verb is explicitly mentioned, while in Jn 6:31 the subject is implied. There is also divergence in the verb used, with the Hebrew saying “to rain” and the Greek reading “to give.” They also each use different tenses; in HB the participle indicates the present tense, whereas the phrase in the Gospel uses the aorist, suggesting the past tense. Furthermore in the Hebrew text, the verb “to eat” is absent, and the personal pronoun also differs between these two texts: in the HB, it is 2 m. pl. but in Jn 6:31 it is 3 m. pl. The two texts do not agree in word order, though that can be explained as a translation technique, as well as a lack in the Fourth Gospel of an equivalent of the interjection particle hnh, which could have been intentionally omitted.

By comparison, the LXX text of Ex 16:4 and Jn 6:31 have in common the expression evk tou/ ouvranou/. However, they also differ on many points. With regards to the verb, they differ both in the verbal form and in the tense used. Also regarding verbs, in Ex 16:4, the infinitive fagei/n is absent; in Exodus the subject of the verb is expressed, while in FG the subject is implied. Indeed, different personal pronouns are used. Furthermore, if in Jn 6:31 the rare verb u[w were used, this ← 87 | 88 → would have suggested the Septuagint’s influence on the Fourth Gospel since the verb u[w occurs only in Ex 9:18; 16:4. However, the verb u[w is not used. In contrast, some late manuscripts of Ex 16:4 have the verb di,dwmi, which could even have been influenced by Jn 6:31.245 With regards to nouns there is no agreement between the number and the case of the noun “bread.” Finally, in the quotation in Jn 6:31 ivdou, is omitted, but since it comes at the beginning of the quotation, this should not be overemphasised.

1.2 Ex 16:15cd

Ex 16:15cd and Jn 6:31 have in common the verb “to do” and the same past tense is used. In both texts, the noun “bread” is present, though in Ex 16:15 it is used with the article. Despite these similarities, however, there are many divergences between these two texts. First of all, the expressions “from heaven” and the infinitive “to eat” are absent; instead, in Ex 16:15, we find the noun “food.” Also, in the Hebrew text, the subject is explicit, while in Jn 6:31 it is implicit. There is also a difference in the pronoun of the indirect object and the construction of the sentence is not altogether similar in these two texts. However, such differences might be due to an adaptation in the Greek translation of the Hebrew text.

The Greek version of Ex 16:15cd and Jn 6:31 have the same form of two verbs, e;dwken and fagei/n, and in both texts the noun “bread” is used in the singular form, though in a different case. However, there are some significant differences, namely the construction of the sentence, which is subordinate in Ex 16:15 due to its following the Hebrew Vorlage. The explicit/implicit mention of the subject also differs. Furthermore, different personal pronouns are used the missing syntagm evk tou/ ouvranou/; and the lack of ou-toj at the beginning of the quotation, though the latter difference should not be overemphasised.

P. Borgen as well as G. Reim suggest that the crowd misquoted Ex 16:4/15, which Jesus then corrects in Jn 6:32, saying, that it was not Moses who gave (!t;n") your fathers bread from heaven, but his Father who gives (!teAn) the true bread from heaven.246 The characteristic features of this pattern of contrast are similar to the following expressions:


a) ala – yrqt la; b) ala – !ak bytk !ya. ← 88 | 89 →



Such a subtle change in the verb is also found in the text from Mek. Shir. 8 (on Ex 15:11), where the biblical form hX[ is interpreted with the form hXw[.247 Thus, according to Borgen and Reim, the OT quotation and its interpretation would follow this pattern of contrast using the parallel terms.248 In the case of Jn 6:32, there is a contrast rendered by ouvc…, avlla, followed by a sentence introduced by ga,r.249 Moreover, when the form !teAn is suggested as a correction of the OT quotation, it is worth noting that this exact form of the verb occurs only five times in the Bible, mostly in the poetry and not at all in the Pentateuch.250 The form of the participle usually used in HB is !tenO, but this would not fit the suggested scriptio plena.251

It seems that the pattern of contrast can be applied not only to the quotation itself, but to the subject of the verb “to give.” This is even more evident when it is considered that the juxtaposition rendered by the formula ouv…, avlla, comes, before two subjects. It seems, therefore, that Jesus was not correcting the quotation made by the crowd, but their interpretation of it. He clarifies who is the giver of the manna and he uses this image to express a present reality, since Jesus describes himself as the bread from heaven. In fact, in Jn 6:22–59 the present tense and participles are often used.

1.3 Neh 9:15a

Neh 9 is quite similar to Jn 6, in particular the use of the syntagm “our/their fathers” (Neh 9:2, 9, 16, 23, 32, 34, 36) and, incidentally, the use of the noun “bread” (v. 15) and the verb “to make miracles” (v. 17). Of further importance is the fact that Neh 9:15a is a poetic text from the ceremony of atonement, and so one may suppose that the text was quite well-known and possibly proclaimed in the Jewish communities as a prayer.

The Hebrew text of Neh 9:15a is quite close to that of Jn 6:31. In fact, almost all the words which are in the latter text are used in the former, and they come in the same order. The main difference is the lack of the infinitive “to eat.” The ← 89 | 90 → other anomalies are not so relevant, such as the w, which has no corresponding conjunction in Jn 6:31. There is also a lack of the article in the Hebrew text, while the article is present in Jn 6:31. The verb “to give” is used in a different form, but in the same tense; Neh 9:15 has the syntagm ~b[rl, which is absent in Jn 6:31. Nevertheless, in Jn 6:35, the verb peina,w is used. Given the possible link between the Fourth Gospel and Nehemiah, it might be helpful to take note of the Syriac version of both texts. Viewing their translation into a common Semitic language might indicate further links that were understood between these two passages in early Christianity.

In addition, it is worth noting that the root b[r is not attested in the Syriac, but its equivalent is ܟܦܢ, Aramaic !pk.252 The Syriac versions of Neh 9:15 and Jn 6:35 use the same root, ܟܦܢ.253 Furthermore, the noun sitodei,a is used only twice in the LXX (Lv 26:26; Neh 9:15) and does not occur in NT. In Leviticus, sitodei,a corresponds to the noun hjm and it is used in Nehemiah to translate the noun b[r. Usually, the root b[r, as a verb, was translated in LXX with peina,w. The Syriac equivalent of the root b[r and of the verb peina,w is usually the same root, ܟܦܢ.254 In the Johannine corpus, the verb peina,w occurs only twice (Jn 6:35; Rv 7:16), and in both cases it is translated into Syriac using ܟܦܢ.255 The use of ܟܦܢ could, therefore, indicate a common Semitic background to Neh 9:15 and Jn 6:35. This is highly significant when considered along with the other similarities between both texts, and, indeed, it is important to consider the Syriac because it is a language close to that spoken by Jesus.256 ← 90 | 91 →

Analogously, the Greek of 2 Ezr 19:15a (Neh 9:15) bears a significant similarity to Jn 6:31. There are two main differences: the infinitive fagei/n is missing and a different verbal form is used (e;dwkaj). Other differences, such as the lack of the article before ouvrano,j and kai, are of less significance. It has been suggested that the Fourth Gospel’s fagei/n is a variant of eivj sitodotei,an/sitodei,an auvtw/n, because it has a meaning from a similar semantic area and is found at the same place in the sentence.257 It should be observed, though, that if, in Jn 6:31, the noun sitodei,a were used instead of the infinitive fagei/n, the noun would be hapax legomenon in the whole NT, and thus it would be very probable that the quotation in Fourth Gospel was taken from the LXX version of Neh 9:15. However, this is not the case. Therefore, the differences between Jn 6:31 and Neh 9:15 still remain conspicuous.

1.4 Ps 78:24a

As far as Ps 78:24 is concerned, there are three main differences between it and Jn 6:31: in Ps 78:24, there is the lack of the preposition “from,” which is present in Jn 6:31. The article before the noun “heaven” is also missing and the infinitive takes a different place in the word order. The missing kai,, being at the very beginning of the quotation, should not be overemphasised. In addition to this, Jn 6:31 has the same word order and an equivalent verbal form, as well as the same personal pronouns to those found in the Hebrew text. The Greek text of Ps 78:24 is a faithful translation of the Hebrew and has similar differences to Jn 6:31 to those mentioned above.

The main difference, however, between Jn 6:31 and Ps 78:24 (in the Hebrew and Greek versions) is the place of the infinitive lkal/fagei/n, which is at the end of Ps:78:24a and not at the end of Ps 78:24b. This difference, though, can be easily explained. The infinitive lkal/fagei/n is in the parallel colon to that of v. 24b. This is typical of Hebrew poetry, where the synonymous parallelism of two or more stichs means they can complete each other and that what is said in the first stich ← 91 | 92 → points forward to the other(s).258 Ps 78:24 is a clear example of this. In this case, the infinitive could complete the first, as well as the second, stich:




	lkal !m ~hyl[ rjmyw
	kai. e;brexen auvtoi/j manna fagei/n



	wml !tn ~ymX !gdw
	kai. a;rton ouvranou/ e;dwken auvtoi/j





In these two stichs, each element has its corresponding part: w/kai, // w/kai,; rjmyw/e;brexen// !tn/e;dwken; ~hyl[/auvtoi/j // wml/auvtoi/j; !m/manna // ~ymv !gd/a;rton ouvranou/. The only syntagm that remains without a parallel element is the infinitive lkal/fagei/n, meaning of which, in fact, might be expected in both colons because it is an infinitive with a quality of scope (a final infinitive), which can be literally translated as “he rained on them manna to eat // and he gave them grain of heaven (to eat).” The presence of this infinitive at the end of v. 24b is therefore also implied. Furthermore, the use of same personal pronoun “them,” which occurs twice in Ps 78:24 and twice in the quotation in Jn 6:31, should be stressed. The text of Jn 6:31 does not have kai, at the beginning of the quotation, but in this case it is not a significant difference.

The main difficulty, when comparing these texts, is the spatial specification evk tou/, which is absent in Ps 78:24. M.J.J. Menken has suggested that the understanding of v. 24 was influenced by the text from v. 26: avph/ren no,ton evx ouvranou/ (~ymXb).259 This could be the case, but it seems more probable that the understanding of v. 24 could have been influenced by the parallel v. 27, where it is exactly the same as the Hebrew text, but translated with the preposition evpi,:

v. 24: ~hyl[ rjmyw kai. e;brexen auvtoi/j

v. 27: ~hyl[ rjmyw kai. e;brexen evpV auvtou,j

In the former verse, the translator did not use the preposition of place, possibly to keep the parallelism with the same personal pronoun in v. 24b. However, in the latter and parallel verse the preposition evpi, indicates the origin of the gift, in this case, heaven. Thus, evk tou/ in the citation of Ps 78:24 could have been influenced by Ps 78:27. In this way, Jn 6:31 provides a further indication of the provenance of the food, indicating, in addition, that it comes from heaven.

Another explanation behind the insertion evk tou/ could come from the Fourth Gospel’s Christology. This Gospel often indicates Jesus as coming from heaven. ← 92 | 93 → Only in Jn 6 is the expression evk tou/ ouvranou/ used eight times.260 By contrast, a;rtoj ouvranou/ would indicate only the quality of the bread or its belonging to heaven. It is worth noting that in the Fourth Gospel, a number of times it is underlined that Jesus comes from God, avpo. qeou/ (Jn 3:2; 13:3; 16:30), evk tou/ qeou/ (Jn 8:42, 47), and para. tou/ qeou/ (Jn 6:46; 9:16, 33; 16:27), or from the Father, evk tou/ patro,j (Jn 6:65; 10:32). This idea of the provenance of Jesus, as being from heaven, was quite strong in early Christianity. In fact, in the Jerusalem Syriac Lectionary in Jn 6:31 we find not only ܡܢ as in the Peshiṭta, but ܡܢ ܓܘ, which indicates the interior part of the heavens.261 This especially emphasises the heavenly origin of Jesus.

Furthermore, it is worth noting that one of the dominant expressions in Ps 78 and Jn 6 is “our/your fathers” (this is actually similar also to Neh 9). In fact, in the same verses of the Fourth Gospel, where the manna is mentioned, there are references to the fathers (cf. Jn 6:31, 49 and 58 according to M pc Θ Ψ 0250 f 1.13 sy p.h). At the same time, one ought to note the juxtaposition between “our/your fathers” and the Father of Jesus.

Another similarity is the presence of three words together: “bread,” “murmuring” and “miracle,” a cluster found only in Jn 6 and Ps 78. Indeed, there are many other similarities between Jn 6 and Ps 78, which are going to be discussed below.

1.5 Polyvalent Quotation

In early Judaism, it was a common practice to connect two scriptural passages, which had at least one word in common and, most often, similar content. This technique was used not only in explaining a given biblical passage, but also in the use of a text in another literary composition. Part of the one text was often substituted for a part of the other or was added to it.262

The use of this hermeneutical method in Qumran exegesis was outlined by G.J. Brooke.263 An example of this technique in LXX Isaiah and in 1QIsaa has been demonstrated by J. Koening.264 Furthermore, this method was also applied in the New Testament, where Is 61:1–2a and Is 58:6, having in common the noun ← 93 | 94 → a;fesij, were combined in Lk 4:18–19.265 This method is quite similar to the later rabbinical rule of hwX hrzg.266 The difference, however, is that what takes place in the rendering of the text in a new context occurs in hwX hrzg as its explanation.

There are various proposals for a polyvalent quotation as the source of the citation in Jn 6:31. Mainly, Ex 16:4, 15 and Ps 78:24 are considered to be at the heart of the issue because these texts share equivalent words and have a similar immediate context.

P. Borgen, however, hypothesises that Jn 6:31 represents a merger of two other verses, namely, Ex 16:4 and Ex 16:15.267 The main arguments he presents are: a) Jn 6:31 would fit well into a homiletic tradition in which the text from the Pentateuch is followed by one from the Prophets (cf. Jn 6:45 and Is 54:13); b) Ex 16:15 provides a good basis for the exegesis of Jn 6:32–33; c) Ex 16 provides a context in which the words “bread” and “murmuring” occur. Regarding the last two arguments, however, it should be noted that Ps 78 also provides a good context for Jn 6 to draw on, and the idea about the gift of bread and murmuring also recurs in this psalm. The first argument is quite strong and is also maintained by A. Finkel,268 but there remains a problem in that it is a crowd who pronounces this quotation and not an individual delivering a homily.269

The French exegetes, M.-É. Boismard, A. Lamouille and G. Rochais, see the source behind Jn 6:31 as Ex 16:15 and the targumic version of Ex 16:4,270 in which the form “to make rain” (verb rjm) is rendered with the form “to make come down” (verb txn), which, in turn, is similar to the verb katabai,nw, used several times in Jn 6.271 It is worth noting that the Syriac translation of Jn 6, whenever the verb katabai,nw occurs in the Greek, uses the verb ܢܚܬ.272 The same root in Aramaic (txn) is also used in TgO, TgNM, TgN, TgPJ of Ex 16:4.273 However, ← 94 | 95 → this verb is also used in the Targum of the Psalms in Ps 78:24, 27, which seems to undermine their position presented above.




	 
	Hebrew Bible
	Targums



	Ex 16:4
	~ymXh !m ~xl ~kl ryjmm ynnh
	TgO274
	aymX !m amxl !wkl tyxm anah



	 
	 
	TgN275
	aymX !m ~xl !wkl tyxm hna ah



	 
	 
	TgNM276
	aymX !m !wzm !wkl tyxm hna ah



	 
	 
	TgPJ277
	ayymX !m amxl !wkl tyxm ana ah



	Ps 78:24
	lkal !m ~hyl[ rjmyw
	TgPs278
	lkyml anm !whyl[ tyxaw



	Ps 78:27
	raX rp[k ~hyl[ rjmyw
	TgPs279
	arsb arp[k $yh !whyl[ tyxaw





In order to claim the targumic texts as the source of the quotation, the history of such texts has to be studied. Obviously, their final redaction is rather late, but the targums will have preserved pre-existing oral traditions, which themselves would be difficult to date. Nevertheless, in the case under investigation, an examination of the targums reveals the unanimity of the interpretation of the manna.280 However, the use of the verb katabai,nw in Jn 6 could have been influenced not only by txn from a targumic version of Ex 16:4, as the French scholars stated, but equally by Ps 78:24.281

Various scholars present other opinions, which are sometimes vague. For instance, S. Pancaro considers Ps 78:24 to be the likely source of the quotation but does not exclude, in order of probability, Ex 16:15 and Neh 9:15.282 For J. Becker, Jn 6:31 is a free allusion to Ps 78:24; Ex 16:4, 15; Neh 9:15 and Wis 16:20.283 Richter’s hypothesis that it was a quotation from the Johannine community is ← 95 | 96 → very imprecise.284 J. Painter, in his turn, maintains that “a precise identification of the scripture quoted has not been possible.”285

After an examination of the supposed sources of the scriptural citation, some observations should be made. First of all, it is difficult to conclude that Ex 16:4 or Ex 16:15, in either the Hebrew or the Greek Vorlage, is the source for this quotation, mainly because of the many differences between these texts and Jn 6:31. The literary contexts of Ex 16:4, 15 and Jn 6:31 have some similarities, but there are important textual differences. An analogous problem can be seen with Neh 9:15, even though it also has a similar context to Jn 6:31. Nevertheless, there is no doubt that Ex 16 is a very important source for understanding manna in the biblical tradition. It is actually the first text in the Hebrew Bible canon recounting the gift of the bread from heaven.

It seems that Ps 78:24 is the closest text to Jn 6:31. The addition of evk tou/ may be considered as legitimate from the point of view of the Christology of the Fourth Gospel. The infinitive lkal/fagei/n, at the end of the quotation respects simply the syntactical roles of Hebrew or Greek poetry. At the same time it is worth noting the link between Ps 78 and Ex 16 in early Judaism. A good example of this is Mek. Vay. 3, where in the analysis of Ex 16:11–15 there are six references to Ps 78:23–28.286 Thus, the connection between these two texts in early Judaism cannot be denied.

Still, however, the uncertainty as to whether the Hebrew or the Greek Vorlage forms the source of the quotation has yet to be resolved. One of the strongest arguments that the Septuagint version of Ps 78:24 is being used is that this passage is the only instance in the LXX where !gd is translated by a;rtoj (the common translation is si/toj). Nevertheless, the noun !gd has its own particular usage. It occurs 39 times in the Bible, but 36 of those times it is used with reference to wine, and, more specifically, 34 times, to Xwryt (an archaic word for new wine) and twice with reference to !yy.287 It is also apparent that !gd and Xwryt in the Bible form an expression used to describe God’s blessing, or the lack of it (cf. Gn 27:28, 37). This pair of words is rendered in the LXX with si/toj and oi=noj, so the LXX translation is quite consistent. The Greek translation is not so uniform when !gd is not found in this word-pair, which is the case in Ps 78:24, along with Ps 65:10 and Ez 36:29. The LXX uses ← 96 | 97 → three different words in these three texts for the word !gd: Ps 65:10, trofh,; Ps 78:24, a;rtoj; Ez 36:29 si/toj. Moreover, Symmachus and Theodotion translate !gd in Ps 65:10 with the form panspermi,an288 and Symmachus translates this noun in Ps 78:24 as pu/r.289 Therefore, the argument that only in Ps 78:24 is !gd translated with a;rtoj and in other occurrences mainly as si/toj is not convincing. Ps 78:24 is not in the group of the word-pair context and in its own group of just three occurrences the translation varies. Furthermore, there is a parallelism between !gd and ~xl in Ps 78:24–25, as well as in Is 36:17: Xwrytw !gd #ra // ~ymrkw ~xl #ra.

It is of further assistance to analyse the Semitic background of the language spoken by the protagonists of the Fourth Gospel, as that language would have underpinned their intention in the Greek text. One immediately notices that in the Peshiṭta version of Ps 78:24 !gd is rendered with ܠܚܡ (=a;rtoj). Moreover, in the Tosephta !gd appears as a kind of bread (t.Ber. 4,15);290 as it does in Jerusalem Talmud (y.Ber. 10b).291 Almost the same expression is used in both documents, which could confirm a common tradition behind the idea of !gd being used for bread. It would seem that a;rtoj could be the usual translation for the concept of !gd.

In conclusion, there are many similarities between Jn 6:31 and the Hebrew text of Ps 78:24. The text of the Fourth Gospel can be considered a translation from the Hebrew Vorlage of Ps 78:24, which respects the word order, Hebrew syntax and early Christology.292 This claim is further vindicated when the OT background of Jn 6 is examined.

2. The Old Testament Background to John 6

Some similarities between Ps 78 and Jn 6 were mentioned above, but some further considerations should now be made. First of all, the description of the manna is ← 97 | 98 → placed in the context of the people’s admiration of the signs and wonders worked by Jesus, which people have already seen him perform (shmei/a) (cf. Jn 6:2, 14). Indeed, “signs and wonders” (shmei/a kai. te,rata) is a common expression in both the Old and the New Testament, also used in the Fourth Gospel in Jn 4:48. Notably, however, this phrase has particular associations with the miracles worked by God for the people of Israel during their journey in the desert. This expression is found in Ps 78:43 in the description of the miracles worked by God for the Israelites. Moreover, the Hebrew syntagm wytpwmw wytwta in Ps 78:43 (at the beginning of the second part of the structure of Ps 78) is linked to Ps 78:11–12 (at the beginning of the first part of the structure of Ps 78), where the verb alp and the noun alp are used in order to describe the wonders in Egypt and in the fields of Zoan.293 Thus, at the beginning of Jn 6 (vv. 2, 14) and at the beginning of Jesus’ discourse in Jn 6:26, the word “sign” (shmei/on) is used to indicate miraculous deeds, in a similar way as it is used at the beginning of the two parts of Ps 78. Both Ps 78 and Jn 6 emphasise the sign/miracle of the manna and thus one can see a link between these two texts.

Just after the use of the noun (shmei/on) in Jn 6:26, the verb “to eat” and the noun “bread” appear. In fact, the verb evsqi,w plays a crucial role in the discourse of Jn 6 where it is used 11 times.294 The same verb (in Hebrew lka) is repeated five times in Ps 78 (vv. 18, 25, 29, 45, 63), in one case it occurs twice in one stanza, namely where it makes reference to the manna and quails in the desert (Ps 78:23–29).

The following verse, namely, Jn 6:27 begins with a contraposition (similar to that from the previous verse): evrga,zesqe mh. th.n brw/sin th.n avpollume,nhn avlla. th.n brw/sin th.n me,nousan eivj zwh.n aivw,nion( h]n o` ui`o.j tou/ avnqrw,pou u`mi/n dw,sei. The imperative phrase: “Do not work for the food that perishes” could be an allusion to Is 55:2, but here it has a particular rhetorical function. The verb evrga,zomai is used together with the noun of the same root e;rga in this dialogue:

v. 27: evrga,zesqe mh. th.n brw/sin th.n avpollume,nhn

v. 28: ti, poiw/men i[na evrgazw,meqa ta. e;rga tou/ qeou/

v. 29: ou/to, evstin to. e;rgon tou/ qeou/( i[na pisteu,hte eivj o]n avpe,steilen evkei/nojÅ

v. 30: ti, ou=n poiei/j su. shmei/on( i[na i;dwmen kai. pisteu,swme,n soiÈ ti, evrga,zh|È

As can be seen, the verb “to work” is linked to the expression “the work of God,” and there is a clear word play in order to reinforce the meaning of the text. Moreover, ← 98 | 99 → in v. 30 the question ti, evrga,zh| is parallel to ti, ou=n poiei/j su. shmei/on. Thus, there is not only the matter of “doing something,” but of specifically working a sign, a miracle (cf. v. 26). There is also a word play between ti, poiw/men and ti, poiei/j, as well as a link to the verb “to see,” a further similarity between Jn 6:26 and Ps 78:11. In addition, one easily notices a tension between the crowd and Jesus, indicated by another word play between “what shall we do?” and “what will you do?” as well as “do not work for” and “what [work would] you do.” Whilst the crowd wants Jesus to perform the “works of God,” Jesus specifies just one “work of God” that is necessary, which is to believe in one sent by God. It is also surprising that the crowd wishes to see the signs in order to believe, although they had already seen the sign of the multiplication of bread and fish (Jn 6:1–15, 26).

In Jn 6:27, there is a further contraposition between the food that perishes and the food that endures for eternal life, which is rendered with the noun brw/sij. The same noun is also used in Ps 78:30, notably, with reference to the manna and the quails. In Jn 6 brw/sij is found at the beginning and at the end of the dialogue (Jn 6:27, 55), and in the latter case it is used in a crystal clear parallelism of the type:

A B C D E = sa,rx mou avlhqh,j evstin brw/sij(

A B C D E = ai-ma, mou avlhqh,j evstin po,sij295

Once again, the links to Ps 78 and its own references to the exodus narrative become apparent.

In Jn 6:22–59, Jesus introduces another idea crucial to the whole text, namely, the question of eternal life (zwh.n aivw,nion), which is repeated four times throughout the whole composition: Jn 6:27, 40, 47, 54. Indeed, the idea of food which gives life/eternal life is essential for Jn 6. The noun zwh, is used in order to describe this concept from various perspectives:


v. 27: th.n brw/sin th.n me,nousan eivj zwh.n aivw,nion

v. 33: [o` a;rtoj] zwh.n didou.j tw/| ko,smw|

v. 35: evgw, eivmi o` a;rtoj th/j zwh/j

v. 40: pa/j o` qewrw/n to.n ui`o.n kai. pisteu,wn eivj auvto.n e;ch| zwh.n aivw,nion

v. 47: o` pisteu,wn e;cei zwh.n aivw,nion

v. 48: VEgw, eivmi o` a;rtoj th/j zwh/j ← 99 | 100 →

v. 51: evgw, eivmi o` a;rtoj o` zw/n o` evk tou/ ouvranou/ kataba,j\ eva,n tij fa,gh| evk tou,tou tou/ a;rtou zh,sei eivj to.n aivw/na( kai. o` a;rtoj de. o]n evgw. dw,sw h` sa,rx mou, evstin u`pe.r th/j tou/ ko,smou zwh/j

v. 53: eva.n mh. fa,ghte th.n sa,rka tou/ ui`ou/ tou/ avnqrw,pou kai. pi,hte auvtou/ to. ai-ma( ouvk e;cete zwh.n evn e`autoi/j

v. 54: o` trw,gwn mou th.n sa,rka kai. pi,nwn mou to. ai-ma e;cei zwh.n aivw,nion.



The idea of life-giving bread introduced in Jn 6:27 is not only frequently repeated in Jn 6, but is used in conjunction with other words introduced at beginning of this composition, such as bread, food, flesh, the verb to believe and others. This has the effect that, three times, it serves to describe the identity of Jesus (Jn 6:35, 58, 51). By identifying his body with the manna in the desert, which fed Israel, John underscores the necessary reliance on Jesus for survival, though now not only for life but life eternal. The reference to this “bread from heaven” lends force to the necessity to consume Christ’s flesh, for like the manna and quails it is the only food available for survival. In one case, there is a juxtaposition: “unless you eat the flesh…// Those who eat my flesh…” This is not simply a repetition of the same concept, reliance on food from heaven, but it introduces various new ideas using the same word zwh, — not least the concept that one must partake of Jesus’ own bodily flesh and blood to obtain eternal life. It must here be stressed that the very idea of drinking blood is in contradiction to all the Jewish sources, because of the prohibition of doing so in Gn 9:4.

At this point, it is necessary to refer to P. N. Anderson’s claim that in Jn 6 for the first time and only time in the New Testament the manna is regarded as “death producing,” in contrast to the bread from heaven which is “life-producing” (cf. Jn 6:49, 58).296 This seems to be a misreading of the text. The issue at stake is rather that whilst manna brought life for a short time, it did not last. Their fathers ate the manna but it did not bring them eternal life. Here Jesus associates himself with the true manna—that which lasts forever and brings eternal life. This contraposition serves to show the fulfillment of Scripture. The manna given to the ancestors was a preparation for the new manna, which is identified with Jesus himself. There is the same provenance for both — heaven and the same person who gives — God.

Jn 6:27 mentions the figure of the Son of Man, but there is a question regarding his identity.297 This matter is made even more urgent when in Jn 6:27 it is ← 100 | 101 → said that the Son of Man will give (dw,sei) a food that endures for eternal life, though according to Jn 6:32 it is God the Father who gives (di,dwsin) the true bread from heaven on which to depend. In Jn 10:36, Jesus declares himself to be the Son of Man. The question of Son of Man has to be studied within the entire Gospel, wherever this expression is used.298 Particularly important here, then, is the parallelism in Jn 6:51, 53, 54. The flesh of the Son of Man in v. 53 is parallel to “my flesh” in the direct speech of Jesus, and thus Jesus identifies himself as the Son of Man at this point.299

Following Jesus’ introductory statement (vv. 26–27), there is a dialogue between Jesus and the crowd in which the verb “to believe,” is introduced, crucial for our understanding of Jn 6 and of the Fourth Gospel. It is important to note that Ps 78 preserves an alliterative parallelism rendered with !m, !ma, !ma al, !am, which underlines the main theme of the poem – manna.300 A similar parallelism may also be noted in Jn 6, where the noun “manna” and the word “to believe” occur quite frequently. In fact, the noun manna is found in Jn 6:31, 49 and in Jn 6:58 (according to M pc Θ Ψ 0250 f 1.13 sy p.h) and the verb “to believe/not believe” occurs in Jn 6:30, 33, 38, 41, 42, 50, 51, 58. In order to see clearly this parallelism and these similarities, we should try to gain a sense of the language of Jn 6 as it would have been spoken. Obviously, it is not possible to have an exact retroversion to the language spoken by Jesus, sometimes called Galilean Aramaic, but nevertheless, it is of great value in this research to compare Ps 78 and Jn 6 in a common Semitic language, possibly close to that spoken by the protagonist of the Fourth Gospel, and thus we turn to the Syriac:301 ← 101 | 102 →




	 
	Ps 78
	 
	 
	Jn 6
	 



	8
	hnman alw

wxwr la ta
	ܘܠܐ ܗܝܡܢ

ܒܐܠܗܐ ܕܪܘܚܗ
	29
	ܕܬܗܝܡܢܘܢ ܒܡܢ ܕܫܕܪ ܗܘ
	i[na pisteu,hte eivj o]n avpe,steilen evkei/nojÅ



	10
	wtrwtb

tkll wnam
	ܘܒܢܡܘܣܗ ܠܐ ܨܒܘ ܠܡܗܠܟܘ
	30
	ܕܢܚܙܐ ܘܢܗܝܡܢ ܒܟ
	i[na i;dwmen kai. pisteu,swme,n soiÈ



	22
	wnymah al yk

~yhlab
	ܕܠܐ ܗܝܡܢܘ ܒܐܠܗܐ
	31a
	ܐܒ̈ܗܝܢ ܡܢܢܐ ܐܟܠܘ ܒܡܕܒܪܐ
	Oi` pate,rej h`mw/n to. ma,nna e;fagon evn th/| evrh,mw|



	24
	~hyl[ rjmyw

lkal !m
	ܐܚܬ ܠܗܘܢ ܡܢܢܐ ܠܡܐܟܠ
	31b
	ܕܠܚܡܐ ܡܢ ܫܡܝܐ ܝܗܒ ܠܗܘܢ ܠܡܐܟܠ
	a;rton evk tou/ ouvranou/ e;dwken auvtoi/j fagei/nÅ



	25
	~yryba ~xl

Xya lka
	ܠܚܡܐ ܕܡܠܐ̈ܟܐ ܐܟܠ ܒܪ ܐܢܫܐ
	35
	ܘܡܢ ܕܡܗܝܡܢ ܒܝ ܠܐ

ܢܨܗܐ ܠܥܠܡ
	kai. o` pisteu,wn eivj evme. ouv mh. diyh,sei pw,poteÅ



	32
	wnymah alw

wytwalpnb
	ܠܐ ܗܝܡܢܘ ܒܬܕܡܪ̈ܬܗ
	36
	ܘܠܐ ܡܗܝܡܢܝܢ ܐܢܬܘܢ
	kai. ouv pisteu,ete.



	37
	wnman alw

wtyrbb
	ܘܠܐ ܗܝܡܢܘ ܒܩܝܡܗ
	40
	ܘܡܗܝܡܢ ܒܗ ܢܗܘܘܢ ܠܗ ܚܝܐ̈
	kai. pisteu,wn eivj auvto.n e;ch| zwh.n aivw,nion



	 
	 
	 
	47
	ܕܡܢ ܕܡܗܝܡܢ

ܒܝ ܐܝܬ ܠܗ ܚܝܐ̈ ܕܠܥܠܡ
	o` pisteu,wn e;cei zwh.n aivw,nion



	 
	 
	 
	64a
	ܐܠܐ ܐܝܬ ܐܢܫܐ

ܡܢܟܘܢ ܕܠܐ ܡܗܝܡܢܝܢ
	avllV eivsi.n evx u`mw/n tinej oi] ouv pisteu,ousinÅ



	 
	 
	 
	64b
	ܕܠܐ ܡܗܝܡܢܝܢ
	oi` mh. pisteu,ontej



	 
	 
	 
	69
	ܘܚܢܢ ܗܝܡܢܢ
	kai. h`mei/j pepisteu,kamen





As we can see, the idea of faith, expressed with the verb “to believe,” is a shared concern between Ps 78 and Jn 6. A similar wordplay to that in Ps 78 can also be seen in the Syriac retroversion of Jn 6. Moreover, in Ps 78:22–25 and Jn 6:29–31 there is the same word order: first the verb “to believe” and the noun “manna,” followed by another noun — “bread.” Indeed, the textual similarities lead one to conclude that the NT writer could have drawn on Ps 78 in Jn 6. At the same time ← 102 | 103 → it is worth noting that the verb !ma/pisteu,w is not even mentioned in Ex 16, or in Neh 9, which is sometimes claimed to be a possible source of the citation in Jn 6:31, as we have already seen.

Furthermore, there is an almost theatrical element to Jesus’ pedagogy, as it is described in John 6 in which the events narrated in Ps 78 are brought to life in John 6. In the account of Ps 78, God provided the manna in the desert—bread that descended from heaven (cf. Ps 78:24–25), so also in Jn 6, Jesus feeds the people with bread in the desert, and teaches them about the manna and the true bread that descends from heaven. God gave his people not only bread but also meat (Ps 78:27), and Jesus also speaks about flesh given to be consumed (Jn 6:51–56). The bread was given in order to satiate the people in the desert (Ps 78:25), and the crowd listening to Jesus ate in the desert and were satisfied (Jn 6:26). The manna-bread and the flesh are gifts from God in Ps 78 as in Jn 6. In Psalm 78 various signs/miracles worked by God are described, and in Jn 6, the crowd and Jesus speak about one of them, namely the gift of manna. However, Jn 6:1–21 also presents two other miracles worked by Jesus: the multiplication of the bread and fish as well as his crossing the sea. By mimicking the parallelism of Ps 78, John can incorporate the miracles of Jesus as a surrounding miraculous context in a similar way to Ps 78, which gives further examples of God’s wonders to form a surrounding context for the mention of the manna. This has the effect of linking the miracles of Jesus with the miracles of God in the desert. In addition, signs which should lead to faith are, in both compositions, linked with the verb “to see” (Ps 78:11; Jn 6:26), which in the Fourth Gospel is particularly important when taking into consideration the confession of John, who “saw and believed” (Jn 20:8).302 Furthermore, as in Ps 78:17–20 where the people were grumbling and questioning if God can work miracles, so also in Jn 6:30–31, 41–43, 61 an analogous attitude is found amongst the people towards Jesus.303 There is also a linguistic connection marked with a reference to the fathers (our, their, your) present in Ps 78 (vv. 3, 5, 8, 12, 57) and Jn 6 (vv. 31, 49, 58). ← 103 | 104 →

Indeed, there are many similarities between Jn 6 and Ps 78, which need to be examined.304 One has to note also that Ps 78, in general, as well as the citation from Ps 78:24, in particular, play a crucial role in the structure of Jn 6. It seems that the whole composition of Jn 6 is based on the concepts introduced at the very beginning (Jn 6:25–33), such as a) signs; b) bread; c) food; d) to eat; e) to be satisfied; f) to give; g) to believe and h) eternal life. All of these concepts, except the latter one, are held in common with Ps 78. So many similarities in concepts and wording between Ps 78 and Jn 6 lead to the recognition of the influence of the former on the latter (cf. appendix I). The citation from Ps 78:24 in Jn 6:31 confirms this conclusion.

3. John 6 as a Christian Midrash on Ps 78:24

The term Xrdm is derived from the verbal root Xrd (“to search for/investigate/ask”),305 which is usually used in a biblical context to describe the search for God306 or of the Law.307 On the one hand “midrash” is defined, in a very broad sense, as an interpretation of a biblical text (or a text), which equates midrash with exegesis, or the interpretation of Scripture in general. On the other hand, there are scholars who argue that midrash is a form of commentary on the biblical text beginning only in the rabbinic period.308 A “middle way” between these two extremes has been suggested by Porton, who defined midrash as “a type of ← 104 | 105 → literature, oral or written, which stands in direct relationship to a fixed, canonical text, considered to be the authoritative and revealed word of God by the midrashist and his audience, and in which this canonical text is explicitly cited or clearly alluded to.”309 To this definition can be added a further refinement, since it misses the purpose of midrash, that this is done in order to explain or actualise a text or an event,” in other words, to infuse life or belief with Scripture.

There arises here another question: should midrash be defined as a genre or a method? Manns highlights that midrash is in fact a method for the interpretation of Scripture: “(…) la méthode midrashique est ancienne. Elle est antérieure aux midrashim, aux oeuvres littéraires qui résultent de cette méthode qui nous est parvenue dans un commentaire ou oeuvre littéraire.”310 He offers further classification, such as “biblical midrash,” “extra-biblical midrash,” “rabbinic midrash,” and “Christian midrash,” which widens the scope of the application of the midrashic method to cover not just those traditionally considered midrash, i.e. those that are Rabbinic in origin, but also other various compositions. If we accept Porton’s definition and Manns’ classification of midrash, we can conclude that, in terms of literary genre, Jn 6 applies the midrashic method of interpretation, which is itself exhibited in many genres.

We have to bear in mind, however, that Christian midrash has its own particularities and could well suggest a different interpretation of the same OT text from the Jewish midrash. As F. Manns pointed out: “(…) le Nouveau Testament n’est plus un text qui interprète un autre texte, comme c’est le cas du midrash juif; mais c’est la vie, la mort et la resurrection de Jésus qui projettent une lumière nouvelle sur l’écriture qui est désormais accomplie.”311 Thus, at the heart of Christian midrash is the person and the event of Jesus Christ, and in this light ← 105 | 106 → Scripture is interpreted.312 Moreover, Jesus himself explains Scripture, and this is a model for Christian midrash. One of the best examples of Christian midrash is arguably Jesus’ interpretation of Ps 78:24 in Jn 6:22–59.

It is worth noting that the Scriptural citation of Psalm 78:24 in Jn 6:31 stands in contrast to the citation of Is 54:13 in Jn 6:45. The latter citation is made by Jesus, although he does not explain this citation in the rest of the discourse, except in v. 45.313 Instead, the citation of Ps 78:24 given by the crowd is explained, word by word, in each paragraph. Each of the syntagms included in the following phrase: a;rton evk tou/ ouvranou/ e;dwken auvtoi/j fagei/n is repeated again and again in a new context and gains a new meaning.314 However, as Swancutt pointed out, this Isaianic citation brings into closer consideration in Jn 6 the context of citation, namely Is 55, which “provides a critical interpretative key to the discourse on the bread from heaven. It unifies vv. 22–71 by linking the geographical setting in the wilderness (vv. 22–24), the eating of the bread from heaven (vv. 51–58), and people varying acceptance of Jesus (vv. 60–71), to the evangelist’s yrqt la exposition of Ps 77:24. It promises eternal life to those who come, hear, eat, and believe, simultaneously naming as wilderness-mumblers those unseeing crowds who demand a sign of the one sent by God (6.29).”315

In this context, it seems appropriate to refer again to the research done by P. Borgen.316 It is difficult to agree with his division of Jn 6 or his conclusion that the source of the citation in Jn 6:31 comes from Ex 16:4/15, and consequently it is difficult to accept his proposal about the homiletic pattern of Jn 6. Nevertheless, his textual observations about the use of the midrashic method in Jn 6 in comparison to Mekhilta de Rabbi Ishmael and Philo have good textual bases.317 According to Borgen, the midrashic methods applied in Jn 6 can be divided into three main groups: a) the systematic paraphrasing of the words from Old Testament quotations; b) the inclusion of fragments from haggadic traditions; and ← 106 | 107 → c) the use of a widespread homiletic pattern. The question of the latter will be discussed below in this research. Certainly, Jn 6 presents some patterns similar to those used in Jewish homilies, though such patterns are not reserved only to homilies, but are also used in the midrashim. A prime example of this is the use of the contraposition formula (correctio) ouvc…, avlla, followed by a sentence introduced by ga,r. This is similar to that of ala …yrqt la. Moreover, Jn 6:32–33 seems to refer to the haggadic tradition, which is used in the midrash, according to which the manna was bestowed because of the merits of Moses. Jesus, instead, gives credit not to Moses, but to his Father.318 However, the most frequent midrashic feature in Jn 6 is the systematic paraphrase of a scriptural quotation. Thus, it is worth analysing the use of this pattern in Jn 6 in the light of the above presented structure.

The first syntagm of the citation is a;rton evk tou/ ouvranou/, which has already been used in Jn 6:32 in the correctio. As was mentioned above, the bread from heaven is to be understood not merely as a gift given by Moses, nor as a result of his merits, but as a gift from the heavenly Father. As a consequence, the idea that the bread comes down from heaven is emphasised (v. 33: o` katabai,nwn evk tou/ ouvranou/). The deeper significance of the bread being from heaven is given in the following paragraph (vv. 34–40), when Jesus identifies himself with it which comes down from heaven (v. 38: katabe,bhka avpo. tou/ ouvranou/). This is precisely what his interlocutors do not understand, and the crowd’s incredulity is evident in the next paragraph (vv. 41–46), where they explicitly quote, twice, what Jesus said (v. 41: evgw, eivmi o` a;rtoj o` kataba.j evk tou/ ouvranou/; v. 42: evk tou/ ouvranou/ katabe,bhka). In the following paragraph (vv. 47–51), Jesus reiterates his teaching twice. In the first instance, the demonstrative pronoun is used, in v. 50: ou-to,j evstin o` a;rtoj o` evk tou/ ouvranou/ katabai,nwn, but in the next repetition, Jesus again specifically identifies himself with this bread. For the first time, however, Jesus uses the first person personal pronoun to do this: evgw, eivmi o` a;rtoj o` zw/n o` evk tou/ ouvranou/ kataba,j. In the previous section, evgw, eivmi is found in the citation of the crowd, but here Jesus pronounces himself very clearly. Moreover, there is a new aspect added to this concept with the participle o` zw/n, which is in accordance with v. 33, where, for the first time, the verb katabai,nw is used in conjunction with it. This usage agrees with other occurrences of the verb za,w (vv. 51 (twice), 57 (thrice), 58), as well as with the noun zwh, (vv. 27, 33, 35, 40, 47, 48, 51, 53, 54). Also, in the last paragraph (vv. 52–58) there is a similar idea to that found in the previous paragraphs in v. 58: u-to,j evstin o` a;rtoj o` evx ouvranou/ kataba,j. All ← 107 | 108 → these instances form a midrashic explanation of Ps 78:24 a;rton evk tou/ ouvranou/ and, indeed, they are all present throughout the whole speech of Jesus.

The above example is not yet exhausted. The key to understanding the whole discourse in Jn 6:25–58 is the word a;rtoj, introduced even at the beginning of Jesus’ speech (v. 26) and repeated in the scriptural citation. From that point onwards, it is present throughout the speech of Jesus and gains new meanings as the discourse continues. Aside from the concepts mentioned above, it is also worth noting that in the first paragraph the bread given by Father is presented as the true bread. In the following text, the people ask for this bread and, as it was stated above, for the first time, Jesus identifies himself with this bread (v. 35). In the next part of the speech, this new identification of Jesus is the subject of the discussion between the Jews, who, interestingly, do not have a problem with his self-identification with the bread, but rather with his having come from heaven (vv. 41–42). In the following paragraph, Jesus adds that he is the bread of life (v. 48). He compares this bread to the manna, which the fathers ate, but which did not bring them eternal life. Jesus states that whoever will eat this bread will live forever. He also introduces another new idea, which will be developed in the next paragraph, namely that the bread is his own body (v. 51). This raises another debate among the Jews, to which Jesus responds by reiterating, several times, the need to eat the flesh of the Son of Man and to drink his blood. He finishes this discourse by repeating three times the word a;rtoj with the promise that whoever will eat this bread will live forever. A point of interest is the clear link between Jn 6:31 and Jn 6:58. The last clause of the discourse is the answer to the question raised at the beginning as can be concluded on the basis of the similar vocabulary used:




	v. 31
	v. 58



	oi` pate,rej h`mw/n to. ma,nna e;fagon
	ouv kaqw.j e;fagon oi` pate,rej kai. avpe,qanon



	a;rton
	ou-to,j evstin o` a;rtoj



	evk tou/ ouvranou/
	o` evx ouvranou/ kataba,j



	e;dwken auvtoi/j fagei/nÅ
	o` trw,gwn tou/ton to.n a;rton zh,sei eivj to.n aivw/naÅ





One can see above an inclusio between the scriptural citation of Ps 78:24 and the final words of Jesus’ speech.

There is also a midrash on e;dwken. This verb has an important role within the entire speech of Jesus and it is the crux interpretum. First of all, there is a wordplay and a correctio in v. 32. Jesus uses exactly the same verb as is found in the biblical citation of Ps 78:24 in order to emphasise that it was not Moses who gave (de,dwken) them the bread from heaven, but that it is the Father who ← 108 | 109 → gives (di,dwsin) the true bread from heaven. Against the Hebrew background, one can perhaps envisage a wordplay between !t;n" and !teAn, which is a type of pun very often found in the Hebrew Bible. Thus, the contraposition is rendered not only by ouvc…, avlla,, but also, by two different tenses of the same verb. The NT writer brings this biblical citation from the past to the present. The Father not only gave, but gives. The use of the present form di,dwsin in this context is vital in order to understand the entire speech because Jesus identifies himself with the bread from heaven. This has the effect of saying that the scriptural citation of Ps 78:24 is fulfilled in the person of Christ. However, the question: “who is the giver?” remains problematic. According to Jn 6:27, the Son of Man will give the bread of life (dw,sei), whereas in Jn 6:32 the Father gives it, di,dwsin, and in Jn 6:51, Jesus says that he will give it, dw,sw. The solving of this conundrum will prove very helpful in allowing one to understand the meaning of this text. There is a tension between present and future tenses. It seems that the Father gives his Son, on whom he has set his seal (Jn 6:32) and then, in turn, the Son will give his body (Jn 6:51). Therefore, the change in person is not a contradiction but the progression/development of the divine plan.

Jesus, in his correctio in v. 32, explains that it was not Moses, who gave the bread from heaven. Though the people did not claim that it was Moses, Jesus, nevertheless, wanted to make it clear. Why? There are traces of a strong and ancient tradition here, according to which the three gifts in the desert, namely the manna, the pillar of cloud and the well of water were given because of the merits of Moses, Aaron and Miriam. The targums, Pseudo-Jonathan and Neophyti, specify that, because of the merits of Moses, the manna was bestowed (Ex 16:35), thanks to the merits of Aaron the pillar of cloud was given (Nm 21:1) and the spring of water because of the merits of Miriam (Nm 20:2).319 This idea is also present in ancient Jewish sources, such as the first century C.E. Palestinian document Liber Antiquitatum Biblicarum 20,8.320 Moreover, it this tradition also found in the earliest midrashim, such as Mekhilta de Rabbi Ishmael Vay. 5 ← 109 | 110 → on Ex 16:35, where the accent is put on Moses: “When Miriam died, the well was taken away, but it then came back because of the merits of Moses and Aaron. When Aaron died, the cloud of glory was taken away, but it then came back because of the merit of Moses. When Moses died, all three, the well, the cloud of glory, and the manna, were taken away and returned no more.”321 This tradition was also referred to in later sources.322 This proves the point that the idea that the manna was given because of the merits of Moses was quite well known, given that it finds mention in the earlier sources and continues into the later ones, as mentioned above. Therefore, it is quite probable that this idea was known to the interlocutors of Jesus323 and so, at the beginning of his speech, Jesus wanted to avoid any misunderstanding and clarified the provenance of the manna not to be the fruit of the merits of Moses.

In this midrash, the personal pronoun auvtoi/j is also very important. Notably, the NT writer does not repeat the personal pronoun from the scriptural citation, but builds his midrash on the equivalents of auvto,j which refers to the fathers and “they” who ate manna in the desert. Moreover, he marks a contraposition between the “fathers” and “you” (the crowd). Jesus makes the citation relevant to his audience and uses the word “you” when addressing both his interlocutors and their ancestors. By using the form u`mi/n (found twice in Jn 6:32), Jesus identifies the ancestors with the descendants. Therefore, pate,rej, auvtoi/j (Ps 78:24) and u`mi/n are used in parallel throughout the entire speech, namely in vv. 32, 36, 47, 49, 53, 58. This is typical of the midrashic use of Scripture, which actualises the scriptural citation and makes it relevant to the audience.

In addition, the final word of the citation from Ps 78:24 is not to be considered the least relevant. On the contrary, the main point of the discourse is to be expounded when it is considered more closely. The verb “to eat” in Jn 6 puts three kinds of food in parallel: bread, manna and flesh. The invitation to eat bread or manna is not surprising. Although it was not uncommon for various kinds of food to put in parallel, as can be seen in Ps 78:24–25 and in Jn 6:31, a ← 110 | 111 → new concept is introduced in John 6, namely, the invitation to eat human flesh (Jn 6:52–53).324 The composition of Jn 6 thus serves as a gradual preparation in order to introduce this new idea, the turning point of which can be found in Jn 6:51, where Jesus explains: o` a;rtoj de. o]n evgw. dw,sw h` sa,rx mou, evstin. After this statement, the noun sa,rx is used five times with further comments (Jn 6:51–56). In this way, the evangelist points out the importance of eating Christ’s body and he underscores its significance.

In this context it is important to underline that the verb trw,gw used by the Fourth Evangelist means not just “to eat” like evsqi,w but “to munch,” “to chew food,” to “gobble,” to eat loudly and with gusto.”325 This nuance is usually hidden in the translations, which apply the verb “to eat” for these two different verbs. Therefore, as E. Kobel writes “the Johannine use of trw,gein here is not just a variant, but a deliberate emphasis on the reality of physical eating.”326 Moreover, in this context the Evangelist instead of the more common sw/ma (body)327 uses the noun sa,rx, which means the flesh and also the material that covers the bones of a human or animal body. In this way the idea of physical eating or chewing Jesus’ body culminates in Jn 6:57 with the promise of eternal life.

In sum, the NT writer applies midrashic method in order to explain Ps 78:24. To the three main midrashic features indicated by P. Borgen, the third of whom will be discussed below, there should be added a fourth, namely, the actualisation of Scripture in the teaching for the audience, making it relevant to them. The Evangelist presents Jesus as referring to his interlocutors and to their ancestors with the second person personal pronoun, “you/your.” In this way, Jesus makes present (actualises) the events from the past and makes them relevant to his audience. Moreover, the contraposition of the tenses (from past to present) is applied to emphasise the fulfillment of Ps 78:24 in the person of the Son of Man.

It is clear that Jn 6 is a Christological didache where Jesus identifies himself with the manna, bread from heaven. He introduces a new quality to this bread, his flesh, namely that it is the food that gives eternal life. The parallelism between Jn 6:31 and Jn 6:58, which form an inclusio, only serves to prove this point. This is even more ← 111 | 112 → relevant, because Jn 6:25–58 is the only explanation of a scriptural citation done by Jesus in the form of a midrash in the entire Fourth Gospel.328

4. Is Jn 6:22–59 a Synagogue Homily?

Very little is known about synagogue homilies prior to 200 C.E.329 The earliest literary sources for this Jewish practice can be found in the New Testament,330 Josephus331 and Philo,332 as well as in the Theodotus Inscription.333 It is assumed that a synagogue homily in the first century C.E. consisted of the interpretation of the passages from the Torah and the Prophets.334 It is interesting to note, however, that form-criticism of rabbinic homiletic material (dating to after the second century C.E.) has identified various types of homilies. The most widespread was the petiḥta (or proem), in which a preacher begins with a text far removed from the Torah portion (from the Writings) and then comments on various topics until he arrives to the opening verse of the Torah reading.335 The other type is called yelammedenu, which is a more spontaneous homily inspired by questions posed by the audience to the preacher regarding the readings of the day.336 In ← 112 | 113 → both cases, the texts cited are taken not only from the Torah or the Prophets, but also from the Writings.

One of the most well-known hypotheses, already touched upon, is that of Peder Borgen, who has suggested that Jn 6 presents a classic synagogue homily with two citations; the first being taken from the Torah in a merger of two verses, Ex 16:4 and Ex 16:15 in Jn 6:31, and the second one coming from the Prophets, Is 54:13 in Jn 6:45.337 His argument is based on the type of homily written by Philo (cf. Leg. 3:162–168; Mut. 253–263) and found in the Palestinian Midrashim (cf. Mek. Shir. 8; Mek. Vay. 3). However, his suggestion seems to be forcing the text to fit this homiletic hypothesis. First of all, the scriptural citation in Jn 6:31 is more likely of Ps 78:24 and not Ex 16:4/15. Secondly, it is proclaimed by the crowd and not by Jesus, so it is not a part of his own homily. Thirdly, it is uncertain whether Is 54:13, quoted by Jesus in Jn 6:45, was a part of haphtarah of the Sabbath together with Ex 16:4/15. Fourthly, the homilies in Philo are “written homilies,” which means that they were not necessarily preached in a synagogue. Moreover, Philo was influenced by Egyptian synagogue practice, rather than by those methods employed in Palestinian homilies.338 Therefore, the reading of Jn 6 in the same way as the texts of Philo, who wrote his own composition and applied the rhetorical principles of his Sitz im Leben, would fail to recognise differences in the literary and social context of the sources. Furthermore, when examining Palestinian homilies, such as the Palestinian Midrash Rabbah on Exodus, one has to keep in mind its date of redaction. Obviously, such texts preserve earlier material, but it is agreed that the final redaction of this midrash dates from the sixth century at the earliest.339 Therefore, in order to search for the literary genre of Jn 6, the surrounding context of the Fourth Gospel and the NT in general has to be considered.

It seems that the Fourth Gospel itself gives the best hint as to the genre of the passage. In Jn 6:59, it is written that “he said these things while he was teaching (dida,skwn) in the synagogue at Capernaum.” What did it mean “to teach” in the first century synagogue? Thus far, the only known inscription that sheds light on this activity at that time in Palestine is the Theodotus Inscription (found in Jerusalem, ← 113 | 114 → written in Greek), where it is stated that Theodotos “built the synagogue for the reading of Torah (Law) and for teaching the commandments.” The verb used to describe teaching is dida,skw, the same as that used about Jesus’ teaching in the NT. In fact, all the Synoptics write that Jesus taught in the synagogues.340 Moreover, in Mark and Luke, as well as in the Fourth Gospel it is specified that he taught in the synagogue in Capernaum,341 and the usual verb used to describe his teaching is that same word, dida,skw. According to Codex D, Jn 6:59, the teaching described in Jn 6:25–58 was on the Sabbath day. The genre, then, would first appear to be that of the synagogue homily.

Indeed, only twice is the alternative khru,ssw used to describe Jesus’ activity in the synagogues in Galilee and Judea, and thus the preference in vocabulary is to link Jesus’ actions to this specific kind of synagogue preaching.342 Notably, the verb dida,skw (when Jesus is the subject) is used in the Fourth Gospel exclusively for Christ’s activity in the synagogues or in the temple.343 Jesus even uses this verb himself in Jn 18:20: “I have always taught in synagogues and in the temple.” One can suppose, then, that Jesus’ activities were perhaps being likened to that which happened in the synagogue in these instances. Indeed, the imperfect form (evdi,dasken) is used in Lk 4:15 in order to describe Jesus’ teaching in the synagogues as an habitual activity. In fact, a few verses below (Lk 4:31), a periphrastic participle is used, h=n dida,skwn, which has a very similar meaning to the imperfect form above and can be translated as he “used to teach” on the Sabbath in Capernaum.344 Between these two statements, Luke describes how Jesus taught in the synagogue in Nazareth (Lk 4:16–30), giving a typical synagogue homily, based on the text of Isaiah 61:1–2. Interestingly enough, in the homily presented in this Gospel, there is no reference to the Torah reading, as there is in the other account of the synagogue homily in the NT, namely, in Acts 13:13–43. This text witnesses that there were readings from the Law and the Prophets, but Paul quotes only Ps 2:7, Is 55:3, ← 114 | 115 → Ps 16:10 and Hab 1:5, and thus it was not unusual in a homily to quote a text from outside of the Torah or the Prophets, in this case, from the Psalms.

On the other hand, it does not seem that Jn 6:25–58 meets the requirements of a typical synagogue homily, which had three basic parts: a petiḥta (proem) from the Writings, which led into an exposition Torah and then to the haphtarah reading of the Sabbath. In John 6, the citation from Ps 78:24 could be the petiḥta (cf. proem), but it is said by the crowd and not by the preacher.345 The only OT text cited by Jesus is to be found in Jn 6:45 (Is 53:14), but there is no evidence that it was the haphtarah reading of the same Sabbath. Furthermore, in the case of the yelammedenu homilies, they begin with an halakhic proem, which does not occur in Jn 6:22–59. Again, it is debatable how much one can try to link the text of Jn 6:25–58 to such homilies, given that proem and yelammedenu homilies are known from later rabbinic sources.346 The synagogue homilies given by scholars as typical examples are quite late in date, as it is the cases of Pesiq. Rab Kah., GnR, NmR and later yelammedenu midrashim.347

There are some other possibilities as to the genre of the Fourth Gospel, which link it to early Jewish feasts and the Jewish or Christian liturgy. A. Guilding has argued that the narratives in the Fourth Gospel were fashioned on the triennial Jewish lectionary cycle.348 Her hypothesis, though, is rather arbitrary, because there is no material evidence that such a lectionary existed in first century Palestine.349 The other hypothesis, proposed M. Goulder, argues that the feasts in the Fourth Gospel correlate to the Sabbaths, Sundays and paschal rites of the (Proto-) Quartodeciman Lenten season, which occurred over a six weeks period, culminating on the Sunday following 14 Nisan (according to the Jewish calendar). He claimed that the Fourth Gospel was fashioned as a lectionary for the instruction of Quartodeciman baptismal candidates.350 His hypothesis was not widely accepted, mainly because of the over-stated early dating, as well as the unconvincing and inconsistent reconstruction ← 115 | 116 → of the Quartodeciman liturgy.351 M. Daise has suggested that Jn 6:4 could have been written in relation to the second Passover, celebrated not on 14 of Nissan, but on 14 of ’Iyyar. Thus, Jn 6:25–58 would be a homily for the second Passover. His hypothesis is summarised by the table below:352
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Daise suggests that Jesus’ ministry took place only over one year and he interchanges the places of chapters 5 and 6. However, there is no evidence in the earliest papyri, P66 and P75, for such a sequence for the chapters, nor in the earliest codices, Vaticanus Graecus 1209 and Sinaiticus.353

In conclusion, it seems that there is not enough evidence to argue that the text of Jn 6:25–58 presents an example of a typical synagogue homily, which includes a proem and citations from the Torah and the haphtarah. One has to keep in mind, though, that little is yet known about the synagogue homilies preached in Galilee in the first century C.E. Certainly, the homilies preached in the synagogues were much longer than those found in the NT. Thus, the text of Jn 6 might not give a complete picture. For instance, Jesus could well have quoted a Torah text, but that does not mean that the evangelist had to write this in Jn 6. The NT writer could have chosen part of a homily and presented it according to his theological intentions, memory, ability and scope. Yet, the use of the verb dida,skw in the imperfect and periphrastic participle, as well as the verb khru,ssw, strengthen the idea that Jesus actually used to preach in the synagogues, moreover, in the synagogue in Capernaum. One has to keep in mind, though, that Jesus’ homilies might have been different from a typical Jewish homily. In the Gospel itself, three main differences between the teaching of Jesus and that of the synagogue are mentioned: a) he ← 116 | 117 → taught with authority; b) not like scribes; c) it was a new teaching (cf. Mk 1:22). What can certainly be said, however, is that Jn 6:25–58 presents Jesus teaching (synagogue didache) in the form of a dialogue.354

5. Conclusions

This chapter is dedicated to answering the crucial questions in understanding Jn 6, such as: a) the origin of the scriptural citation in Jn 6:31; b) the OT background of Jn 6; c) midrashic explanation of Ps 78:24; and d) the literary genre of this text.

As was seen above, many hypotheses have been proposed with regards to the origin of the scriptural citation in Jn 6:31, namely Ex 16:4, 15, 35; Dt 8:3, 16; Nm 11:6–9; Jos 5:12; Neh 9:15, 20; Ps 78:24; 105:40; Prv 9:5; Wis 16:20, the Johannine community or maybe that it is a polyvalent quotation. A detailed and critical analysis of these proposals indicates the Hebrew Vorlage Ps 78:24 as the text cited in Jn 6:31. The OT background to Jn 6 only confirms such a claim. Indeed, there are 21 common terms between these two passages, that is, used in Ps 78 and Jn 6. This demonstrates not only that the citation in Jn 6:31 is from Ps 78:24, but also the influence of Ps 78 on the manna discourse (cf. Appendix I).

One might also ask whether Jn 6:25–58 is a synagogue homily or not. Very little is known about synagogue homilies prior to 200 C.E. From what is known about the homilies after this date, it seems that there is not enough evidence to argue that the text of Jn 6:25–58 presents an example of a typical synagogue homily, which included a proem and citations from the Pentateuch and the respective haphtarah of the Sabbath. It can be said, however, that Jn 6:25–58 presents Jesus’ teaching in the form of a dialogue. The rhetorical device used in his teaching is a midrash on Ps 78:24.

In fact, the midrash in Jn 6:25–58 does not only repeat the scriptural text, but also adds completely new concepts and ideas to it. The new concepts are so surprising that the crowd argued over how Jesus can have come down from heaven and how Jesus can give them his body to eat. In his explanation, Jesus goes further and clarifies that this bread, his body/flesh, gives eternal life, in contrast to the manna in the desert, which did not have such a quality. In order to ← 117 | 118 → emphasise some of these themes, Jesus uses the rhetorical technique of correctio. This serves not only to confront one idea with the other, but rather to show the fulfillment of the Scripture, something typical for the second part of the Fourth Gospel (Jn 13–21).

Finally, one could say that Jn 6:25–58 is a revolutionary midrash, in the sense that it introduces a new understanding of the manna, as bread from heaven, which is presented by and as Jesus himself.
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General Conclusions

1. Textual Findings

The phenomenon of the manna has been described in various places at different times, and a in number of biblical compositions, as is evidenced in this research regarding Ps 78:23–25; Wis 16:20–13; 19:21 and Jn 6:22–59. It seems, however, that the manna tradition as represented specifically in Ps 78:23–25 was much more influential in early Judaism and Christianity than is generally appreciated in current scholarship.

1.1 The Manna Texts Within Their Contexts

A new hypothesis has been presented in this thesis as to the structure of Ps 78, which it is hoped will contribute to research into the second longest psalm in the Bible. In this study, it has been suggested that Psalm 78 can be understood as an account in two parts (vv. 12–42 and 43–72), preceded by an introduction (vv. 1–11). Both parts begin with a reference to the fields of Tanis/Zoan in Egypt ![c hdX. Psalm 78 helpfully commences with a self-description of its genre, employing the term lykXm, which is to be understood to refer to an “historical Psalm with a didactic purpose, preceded by a sapiential introduction.” The Psalm is very dynamic, repetitive and “juxtapositional.” Two phrases were chosen in order to highlight this with regard to its structure: “God’s reaction” and “the evil response of the people.” Ps 78 describes “God’s reaction” as his untiringly working wonders. On the other hand, there is “the evil response of the people,” who continually rebel against God. In this context, vv. 23–29 form a literary unit which describes the response of God to the unbelief and lack of faith on the part of the people. This unit was divided into two parts, followed by a conclusion: a) vv. 23–25—the gift of the manna; b) vv. 26–28—the gift of the quails; c) v. 29—conclusion. The two parts are linked to each other by a parallelism, which in both cases appears in a third colon, namely, v. 24a: lkal !m ~hyl[ rjmyw and v. 27a: raX rp[k ~hyl[ rjmyw. At the same time, there is evidence of an inclusio in the account of the two events with the verb [bX: v. 25b: [bXl ~hl xlX hdyc //v. 29a: dam w[bXyw. The recognition of this structure helps to elucidate the problematic yiqtol in v. 26 ([sy), which is now revealed as “an elliptic indicative <x-> yiqtol construction,” where the syntagm <x-> is a “double-duty modifier,” and thus it has the sense of the past tense.

It is also worth remarking that Ps 78 presents an alliterative parallelism, rendered with !m, !ma, !ma al, !am, which serves to underline the main themes of the ← 119 | 120 → poem. A similar parallelism can also be seen in Jn 6, where the noun “manna” and the verb “to believe” occur quite frequently. In order to see clearly this parallelism, Ps 78 and Jn 6 were compared in the original languages and in the Syriac. The latter language is worthy of special attention, given that it is possibly close to the language spoken by the protagonist of the Fourth Gospel. It was demonstrated that the idea of faith, expressed by the verb “to believe,” is the common concern of both Ps 78 and in Jn 6. A similar wordplay to the one found in Ps 78 was seen in the Syriac retroversion of Jn 6. Moreover, Ps 78:22–25 and Jn 6:29–31 present these subjects in the same order: first comes the verb “to believe” and then the noun “manna” followed by “bread.”

It seems that the teaching of Jesus given in Jn 6:32–58, being the only scriptural citation explained by Jesus, in the Fourth Gospel is in the form of a midrash. Indeed, throughout Jesus’ speech, there is a constant link to the citation from Ps 78:24: a;rton evk tou/ ouvranou/ e;dwken auvtoi/j fagei/nÅ Each of these words is repeated in a new context and gains a particular meaning.

1.2 The Problem of Understanding Citations and Allusions

Many proposals have been made as to the origin of the quotation of the Old Testament in Jn 6:31, such as Ex 16:4, 15, 35; Dt 8:3, 16; Nm 11:6–9; Jos 5:12; Neh 9:15, 20; Ps 78:24; 105:40; Prov 9:5; Wis 16:20, and some have proposed that perhaps it is a product of the collective memory of scripture in the Johannine community or is a merged, polyvalent quotation. As the result of a detailed critical analysis, this thesis concludes that it is most feasible that the citation in Jn 6:31 comes from the Hebrew Vorlage of Ps 78:24. That there are 21 common terms between Ps 78 and Jn 6 also lends credence to this conclusion and not only demonstrates that the citation in Jn 6:31 is from Ps 78:24, but also the influence of this Psalm on the manna discourse.

In addition to the question of citations, due consideration of the complicated question of allusions is also necessary. This issue was addressed in this thesis in relation to Wis 16:20, where the question of how we know that avgge,lwn trofh,n is an allusion to the a;rton avgge,lwn from Ps 78:25 was brought under consideration. In this instance, closer analysis of both texts provided important elucidation. It was pointed out that Wis 16:20ab is in a chiastic parallelism with Ps 78:24–25. In Ps 78:24–25, manna is presented first as the bread of heaven (v. 24) and then as the bread of the angels (v. 25). In Wis 16:20, manna is presented first as the food of the angels and then as bread from heaven. Verses 24 and 25 of Ps 78, like vv. 20a and 20b of Wis 16, are in parallel stichs. In both cases, the same grammatical and semantic parallelism is found: A (food), B (verb), C (receiver of the food). Thus, ← 120 | 121 → to the margin of our bibles at Wis 16:20 can be added not only Ps 78:25 but also Ps 78:24.

Indeed, the correct identification of allusions is critical for gaining an accurate understanding of a text. Another good example of this principle is Wis 19:21, where a “food of immortality” is described. This of course raises the question as to how we know that Wis 19:20–21 refers to the manna described in Wis 16:16–17:1a, since there is no mention of the food of the angels or bread from heaven as in Wis 16:20. A closer analysis of these two passages proved revealing and helpful. First of all, a chiasm was found which shows the link between Wis 16:22–23 and Wis 19:20–21. In Wis 16:22, manna is described with the noun kru,stalloj, which endured the fire (pu/r) and was not melted (th,komai). Similar vocabulary is used in Wis 19:21. The adjective krustalloeidh,j is an allusion to manna in Wis 16:22 (cf. LXX Nm 11:7), which the flames of the fire (flo,x) did not melt (th,komai), even though it is normally easily melted (eu;thktoj). In order to feed the upright, the fire forgot its own power—whereas it had previously burned even in the showers of rain, it did not destroy the food for Israel (Wis 16:23), yet, to the disadvantage of the godless, the fire retained its power even in water and destroyed their nourishment (Wis 19:20; cf. Wis 16:17).

In addition to the above chiasm, the link between Wis 16:16–17:1a and Wis 19:20–21 appears to be very strong for another reason. Every word in Wis 19:20 except fu,sij, eu;fqartoj and avmbro,sioj has its equivalents in Wis 16:16–17:1a. Even the hapax legomena have their equivalents, often using the same roots. This has important consequences for our understanding of the text because it indicates that the food of immortality is the same as that described in Wis 16:20, which leads us to its origin, namely, Ps 78:24–25. Thus, Wis 19:21 adds a new quality to manna, which becomes a key theme in Jewish and Christian tradition.

2. Key Issues in the Manna Tradition

There are some representations of manna which developed in a particular Sitz im Leben and influenced other sources. Some of these representations are peculiar to the Palestinian sources, others to those Hellenistic and others again to Christian writings. Together, they show the richness of the concept of manna.

2.1 ~yryba ~xl. Bread of Angels or Bread of the Mighty Ones?

One of the more complex questions addressed in this study was the matter of how to understand the expression ~yryba ~xl (Ps 78:25). The problem is seen very clearly in various Bible translations in the present scholarship. Some of the ← 121 | 122 → scholars translate this expression as “bread of angels” following the Septuagint translation. Others are in favour of “bread of the mighty ones” version because ryba means “mighty, strong, powerful.” It seems that in this discussion it is not enough appreciated the fact that ~yryba ~xl are not just two words, which we could translate separately, but it is an expression which needs to be treated as such. The fact that it is a hapax legomenon adds difficulty to the understanding of this enigmatic expression. However, one can identify in later Jewish sources some traces of an ancient tradition present in the LXX, which translates ~xl ~yryba as a;rton avgge,lwn. The prime example of this can be seen in Wis 16:20, where manna is called avgge,lwn trofh,n, which is a clear example of a Septuagint rereading of Ps 78:24–25. Therefore, the translation of ~yryba ~xl as “the bread of angels” is not a misunderstanding of the Hebrew noun ryba, but it is in accordance with ancient Jewish tradition.

2.2 The Miracle of the Changing Taste

Wis 16:20–17:1a introduces a new quality to the entire biblical and extra biblical teaching on the manna. The miracle cited here consists of the flexibility and mutability of the taste of manna, which could adapt itself to every taste. This idea is stressed a number of times (Wis 16:20b, 20c, 21b, 21c, 25a, 25b). In the other texts, manna is understood simply as food given to satisfy people. Only in the Book of Wisdom is the manna described as capable of modifying itself, and it is stated that the miracle of the taste does not come from the subjective sensation of the receiver, but from the objective quality of the gift, which underlines the sweetness and tenderness of the giver—God. Moreover, for the first time in the Bible, the kindheartedness of God is expressed by the adjective gluku,j, which, on the one hand, refers to the sweet taste of the manna (the gift), and, on the other hand, to the tenderness of God (the giver). Although the term gluku,j is never used in the LXX to describe God’s behaviour, it is used in pagan writings to describe their deities. The usage here may, therefore, represent a Hellenistic Jewish application of this term to the God of Israel for the same purposes.

2.3 The Bread of Life

Wis 19:21 adds a new quality to the entire biblical manna tradition with the expression avmbrosi,aj trofh/j—manna is the food of immortality. The adjective avmbro,sioj means immortal and the noun avmbrosi,a therefore indicates immortality. The term is hapax legomenon in the Septuagint; it does not appear in its recensions, nor in ← 122 | 123 → the NT.355 This adjective is not used by Flavius Josephus, either.356 However, this does not mean that the concept of a “food of immortality,” or manna as the “food of immortality,” is absent in other Jewish sources at that time. Another description of manna employing the term avmbro,sioj is found in Somn. 2:249, which might even be compared to Jn 6:51–58. Moreover, Jos. Asen. 8:5, 9; 15:5; 16: 16; 19:5; 21:21 presents the expression a;rton (euvloghme,non) zwh/j, which is very similar to Jn 6:35, 48, evgw, eivmi o` a;rtoj th/j zwh/j, and Jn 6:51, evgw,, eivmi o` a;rtoj o` zw/n. In the Fourth Gospel there is even a promise in Jn 6:58: o` trw,gwn tou/ton to.n a;rton zh,sei eivj to.n aivw/na. In this case, Hellenistic Judaism is closer to the Fourth Gospel than Palestinian Judaism, where in the latter there is no mention that manna is the food of immortality.

2.4 Bread Received Without Any Labour

Hellenistic Judaism adds another idea to the concept of manna with the adverb avkopia,twj in Wis 16:20, which itself is a crux interprretum. Larcher and Nicklas suggest that this hapax legomenon refers to God, which means that manna is a bread prepared by God without any fatigue, since God carries out His deeds without tiring, as it is written in Is 40:28 (ouv peina,sei ouvde. kopia,sei).357 Scarpat, on the other hand, strictly links the adverb with the verb to indicate somebody who works without any fatigue: “e offristi instancabilmente dal cielo un pane già pronto.”358 Dumoulin understands this adverb as meaning that God gives food without causing any pain (“sans procurer de peine”), and translates the whole phrase: “C’est un pain tout préparé que, du ciel tu leur as fourni sans peine.”359

It seems, however, that according to the dynamic of the Book of Wisdom, avkopia,twj can be understood as being in contrast to the harvest of the enemies (tou.j tw/n evcqrw/n karpou,j). In fact, the six stichs of Wis 16:20–21 are in contraposition to the six stichs of Wis 16:22–23. The end of the second stich of the ← 123 | 124 → latter seems to be parallel to the end of the second stich of the former in order to highlight the contrast. On the one hand, God provides the bread for his people without their labour, in the sense that they do not have to reap the harvest, nor do they have to work for it, since the bread is already prepared and has its origin in heaven. On the other hand, the enemies cannot even collect a harvest, because it has been destroyed. They cannot prepare food for themselves from the earth, unlike “your people,” to whom God granted the prepared bread from heaven without their labour. Therefore, one can translate this stich as having the following sense: “and you bestowed on them prepared bread from heaven, without their labour.”

This verse is even more significant when we read it in the light of Gn 3:16–19, where a curse is spoken: “in toil you shall eat.” The man will have to labour hard in order to eat as his punishment for eating from the forbidden tree. Manna stands in contraposition to this curse in two senses. First of all, the people do not have to work by the sweat of their brow in order to eat bread because they receive bread without their labour. Secondly, they receive their bread not from the earth, but from heaven. If we compare this with the second antithesis, there is a spatial merism: the meat is provided from the water of the earth and the bread is from heaven, so the food is seen to come from the whole universe. Moreover, this is in contrast to their nature, since quails are animals of the air and bread comes forth from the earth. Therefore, the adverb avkopia,twj, as a link to Gn 3:16–19, gives a new quality to the food from heaven. The question that arises is whether manna is merely a gift in exception to the curse, or whether it is the same as the bread that existed before the curse once again being given.

2.5 The Novel Approach of the Fourth Gospel

The Fourth Gospel has some terms and ideas in common with Hellenistic and Palestinian Judaism. However, there are three main differences in the representation of manna in this Gospel when it is compared with the other Jewish sources. In short, despite the fact that there is no other composition of Jewish provenance that encourages one to drink blood, according to Jn 6:53–56, one has to drink the blood of the Son of Man in order to have eternal life.

Secondly, all the Jewish sources (biblical and extra biblical) describe manna as food/bread/nourishment. In contrast, in Jn 6, manna is described not only as a food, but as a person—Jesus Christ. The need of the physical eating of the body of Christ is emphysised by the choice of the vocabulary, especially by the verb trw,gw which does not mean simply “to eat” (like evsqi,w), but “to munch” or “to ← 124 | 125 → chew food.” Thus, the idea of physical eating (or chewing) Jesus’ body culminates in Jn 6:57 with the promise of eternal life.

The third main difference is the question of resurrection, which itself is a broad biblical and extra biblical concept. Only in the Fourth Gospel is it stated that those who eat the flesh of Jesus, whose blood they must also drink, will not only have eternal life, but will also be raised on the last day (Jn 6:54; cf. Jn 6:39–40, 44). This is what makes the concept of manna in Jn 6:22–59 unique and different from all the other Jewish sources.

3. Proposals for Further Research

In the study of Jn 6:22–59 in the light Ps 78:23–25 and its interpretation in ancient Jewish sources, it would be worthwhile to investigate not only the Jewish but also the early Christian contemporaneous interpretation of Ps 78:23–25.360 One of the main questions is whether early Christianity reads this text through the lens of Jn 6:22–59.

An investigation into early Christian interpretations of Ps78:23–25 would necessarily benefit from an analysis of the Syriac and Greek Fathers in order to take note of their linguistic affinity, differences and similarities in comparison with Jewish sources. In terms of the Syriac sources, one of the most important writers is Ephrem the Syrian.361 Even though he did not write a systematic commentary on the Psalms or on the Fourth Gospel, it is worthwhile investigating his numerous hymns and homilies, wherein he refers to the manna. Another important Syriac Father is Aphraate, who was arguably under considerable Jewish influence.362 A systematic analysis of the Psalms was completed by Išo‘dad of Merv. He gave quite a long explanation of Ps 78, and so his work is also worthy of attention.363 The gift of manna was also interpreted in three sermons of the Liber ← 125 | 126 → Graduum.364 In fact, there is a vast area of Syriac literature that should provide much food for thought in regard of our topic.365

There are also extensive commentaries on Ps 78:23–25 and Jn 6:22–59 to be found among the Greek Fathers. Chronologically, one of the first is that of Clement of Alexandria,366 along with that of Justin.367 The most substantive commentary is given by Origen, who makes allusions to or quotes Ps 78:23–25 in his various writings.368 A precious testimony to the Palestinian tradition, written in Greek, is that of Eusebius of Caesarea, in particular, his commentary on the Psalms.369 Didym of Alexandria, known as an excellent exegete of the Psalms, gives another important biblical insight.370 A comparison between the Palestinian and Hellenistic interpretations of Ps 78:23–25, including the interpretation of the Cappadocian Fathers, Gregory of Nyssa along with his brother, Basil of Caesarea and Gregory of Nazianzus, would provide additional insights. Of these, Gregory of Nyssa was deeply interested in the idea of manna in Ps 78.371 Another Father of the Church and early Christian writer who had a wide knowledge of Palestinian, Hellenistic and Western sources is Epiphanius of Salamine, who commented on the manna tradition in his Panarion.372 The ancient Greek Christian sources are of paramount importance and interest because of their possible linguistic affinity with LXX and the New Testament.

Besides the oriental tradition, the Western interpretations of Ps 78:23–25 written in Latin could be fruitfully investigated. Other authors who have commented ← 126 | 127 → on this passage are Tertullian,373 Cyprian of Carthage,374 Hilary of Poitiers,375 Ambrose of Milan,376 and Ambrosiaster.377 One of the most important biblical commentaries in Latin is that of Jerome—a rare example of someone who lived in Palestine and wrote in Latin.378 A very systematic commentary on Ps 78 is also given by Augustine, made even more interesting by his interpretation of Jn 6:31.379 At the same time, we cannot fail to note that early Latin Patrology greatly influenced the theology of the Western Church.

Investigation of the work of early Christian writers, such as those mentioned above, is especially pertinent because such documents may contain exegetical traditions not found in the NT. It appears that just as ancient Jewish tradition is recognised as being Oral Torah, so the Church Fathers, who preserved early Christian traditions, are recognised as sources of an oral Christian tradition pertaining to the whole Bible, both the Old and the New Testaments. In fact, they interpret the same passage of Ps 78:23–25 and answer some difficult textual and exegetical questions. It should be noted that the Christian sources are contemporaneous with the rabbinic literature, in particular, with the Talmud, and many were composed in the same geographical area. There is therefore a question of whether the Christian writers were using the Jewish sources, or vice versa. It would be a worthy labour to research this in reference to the Syriac documents. At the same time, much profit could be had by an investigation of the Church Fathers to determine if, in their comments about the manna, they used rabbinic methods in their interpretation of the Bible (gezerah shawah, ’al tiqré, qal waḥômer etc.), or if Jewish writers used Christian methods (anagogy, analogy, typology etc.).

It was demonstrated in this research that the writer of the Fourth Gospel cited Ps 78:24 and he developed his own interpretation of the manna phenomenon, which comes close to Wis 16:20–13; 19:21 (cf. the question of immortality). The post New Testament Jewish sources do not refer to the particular characteristics of the manna as presented in Jn 6. However, both Jewish and Christian sources call manna the bread from heaven and refer to Ps 78 as well as to Ex 16 and the ← 127 | 128 → Torah tradition of the manna. In the Hebrew sources, though, there is no mention that whoever eats manna will have eternal life and will rise from the dead, nor any mention of the identification of the manna with the Messiah and his body. There is also a question as to whether the Jewish writers were aware of the New Testament teaching regarding the manna. At the same time, one has to ask whether the contemporary Christian writers were aware of the Jewish interpretation of the manna in Ps 78:23–25 or they just adopted the main ideas on the manna from Jn 6:22–59? To answer these and other questions requires an investigation of the linguistic affinities between the sources.

In short, a close analysis of the various sources shows that Hellenistic Judaism is not “a second class Judaism.” The importance of Hellenistic Judaism is to be stressed even more when one realizes that the idea of manna as the food of immortality, the nourishment necessary for eternal life, was not introduced by Christians in the Fourth Gospel, but was already present in Hellenistic Judaism (cf. Wis 19:21). However, the same expression, a;rton (euvloghme,non) zwh/j, is used in Jos. Asen. 8:5, 9; 15:5; 16:16; 19:5; 21:21 as well as in Jn 6:35, 48 (cf. Jn 6:51), however it has a different sense. Nevertheless, the idea of eating the body (bread of life, manna) and drinking the blood of the Son of Man in order to have eternal life stands in contrast to all known Jewish tradition. Therefore, this completely new perspective on manna in Jn 6:22–59 seems to be introduced not just by the evangelist, but rather by Jesus Christ.
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Appendices

Appendix I. Ps 78 and Jn 6: Linguistic Similarities

(words in brackets are those of the LXX)




	 
	Psalm 78
	Jn 6



	to do signs
	alp (qauma,sia): 4, 11, 32
	shmei/on: 2, 14, 26, 30



	sign
	alp (qauma,sia): 12

wytpwmw wytwta (shmei/a kai. te,rata): 43



	to eat
	lka (brw/ma): 18

lka (evsqi,w): 25, 29

lka (katesqi,w): 45, 63
	evsqi,w: 5, 23, 26, 31 (twice), 49, 50, 51, 52, 53, 58



	food
	lka (brw/sij): 30
	brw/sij: 27 (twice), 55



	bread
	~xl (a;rtoj): 20, 25
	a;rtoj: 5, 7, 9, 11, 13, 23, 26, 34, 35, 48, 51, 58380



	Bread/food from heaven heaven
	~ymX !gd (a;rton ouvranou/): 24

~ymX (ouvranou/): 23, 26
	a;rton evk tou/ ouvranou/: 31

to.n a;rton evk tou/ ouvranou/: 32

to.n a;rton evk tou/ ouvranou/ to.n avlhqino,n: 32

o` ga.r a;rtoj tou/ qeou/ evstin o` katabai,nwn evk tou/ ouvranou/: 33

evgw, eivmi o` a;rtoj o` kataba.j evk tou/ ouvranou/: 41

evk tou/ ouvranou/ katabe,bhka/: 42

o` a;rtoj o` evk tou/ ouvranou/ katabai,nwn/: 50

evgw, eivmi o` a;rtoj o` zw/n o` evk tou/ ouvranou/ kataba,j: 51

o` a;rtoj o` evx ouvranou/ kataba,j: 58



	bread sent to satiate
	`[bXl ~hl xlX hdyc (…) ~xl

(a;rton (…) evpisitismo.n avpe,steilen auvtoi/j eivj plhsmonh,n): 25
	w`j de. evneplh,sqhsan: 12

evfa,gete evk tw/n a;rtwn kai. evcorta,sqhte: 26



	manna
	!m (ma,nna): 24
	ma,nna: 31, 49 ← 129 | 130 →



	meat/flesh
	raX (tra,peza): 20

raX (sa,rx): 27
	sa,rx: 51, 52, 53, 54, 55, 56, 63



	blood
	~d (ai-ma): 44
	ai-ma: 53, 54, 55, 56



	wilderness/ desert
	rbdm (e;rhmoj): 15, 19, 40, 52

hyc (a;nudroj): 17

!myXyh (a;nudroj): 40
	e;rhmoj: 31, 49



	mountain
	rh (o;roj): 54, 68
	o;roj: 3, 15



	fathers (our, their, your)
	wnytwba (oi` pate,rej h`mw/n): 3

wnytwba (toi/j patra,sin h`mw/n): 5

~twbak (w`j oi` pate,rej auvtw/n): 8

~twba (tw/n pate,rwn auvtw/n): 12

~twbak (kaqw.j kai. oi` pate,rej auvtw/n): 57
	oi` pate,rej h`mw/n: 31

oi` pate,rej u`mw/n: 49

oi` pate,rej: 58



	work of God
	la yll[m (tw/n e;rgwn tou/ qeou/): 7
	ta. e;rga tou/ qeou/: 28



	to send
	xlX (avposte,llw): 25

xlX (evxaposte,llw): 45, 49
	avposte,llw: 29, 57

pe,mpw: 38, 39, 44



	to speak against, grumble
	b + rbd (katalale,w): 19
	goggu,zw: 41, 43, 61

ma,comai: 52



	to drink
	htX (pi,nw): 44
	pi,nw: 53, 54, 56



	to see
	har (dei,knumi): 11
	o`ra,w: 14, 22, 24, 26, 30, 36, 46 (twice)



	to do
	hX[ (poie,w): 4, 12
	poie,w: 2, 10, 14, 15, 28, 30, 38,



	to give
	!tn (di,dwmi): 20, 24, 46, 66
	di,dwmi: 27, 31, 32 (twice), 33,34, 37, 39, 51, 52, 65



	to believe
	!ma (pisto,w): 8, 37

!ma (pisteu,w): 22, 32
	pisteu,w: 29, 30, 35, 36, 40, 47, 64 (twice) ← 130 | 131 →





Appendix II. Crux interpretum: avkopia,twj

Wis 16:20




	Latin



	Vulgate381
	et paratum panem de caelo praestitisti illis sine labore



	French



	É. Osty382
	inlassablement, tu lui as envoyé du ciel un pain tout préparé



	É. Osty383
	et c’est un pain tout préparé que, du ciel, tu leur as fourni sans qu’ils se fatiguent



	JB (1956)384
	inlassablement, tu lui as envoyé du ciel un pain tout préparé



	JB (1973)385
	et c’est un pain tout préparé que, du ciel, tu leur as fourni inlassablement



	JB (1998)386
	et c’est un pain tout préparé que du ciel tu leur as fourni sans fatigue



	TOB (1975, 2010)387
	tu lui as procuré du ciel, sans effort de sa part, un pain tout préparé



	S. Castellion388
	Et leur envoyas du ciel du pain apprêté sans peine



	English



	NAB389
	and furnished them bread from heaven, ready to hand, untoiled-for



	NRSV390
	And without their toil you supplied them from heaven with bread ready to eat ← 131 | 132 →



	Spanish



	J.M. Bover,

F. Cantera Burgos391
	le proveíste desde el cielo pan preparado sin trabajo suyo



	F. Cantera Burgos,

M. Iglesias Gonzalez392
	y les suministraste desde el cielo un pan preparado sin fatiga



	BL393
	le enviaste del cielo pan apropiado por el que no trabajaron



	L.A. Schökel394
	Proporcionándole gratuitamente, desde el cielo, pan



	Italian



	A. Vaccari395
	Ed hai ammannito loro dal cielo senza fatica un pane bell’e fatto



	A. Sisti396
	e senza che si affaticassero, dal cielo provvedesti un pane già pronto



	M. Conti397
	hai somministrato loro un pane dal cielo senza fatica



	CEI398
	dal cielo hai offerto loro un pane pronto senza fatica



	Portuguese



	JBP399
	Proporcionando-Ihe, do céu, graciosamente um pão



	BS400
	Enviaste-Ihe do céu um pão já preparado



	German



	GJB401
	und reichtest ihnen unermüdlich fertiges Brot vom Himmel



	EÜ402
	und unermüdlich gabst du ihm fertiges Brot vom Himmel



	SD403
	Und fertig bereitetes Brot vom Himmel hast du ihnen unermüdlich gewährt ← 132 | 133 →



	Polish



	BT (1982)404
	i dałeś im bez ich wysiłków gotowy chleb z nieba



	BT (2000)405
	i dałeś im bez ich wysiłku gotowy chleb z nieba



	Slovak



	SP406
	in jim iz nebes dal kruha, ki je bil pripravljen brez njihovega truda



	Croatian



	BSNZ407
	Slao mu z neba gotov kruh



	Hebrew



	I. Zakil Parankil

(lyq[z qxcy

lyqn[rp)408
	wb wlm[ al rXa ,~hl ~ymX !gd rjmtw







380 In the book of signs of the FG the noun a;rtoj appears only in Jn 6. The other occurrences are in the second part of the Gospel, namely in Jn 13:18; 21:9, 13.

381 Nova Vulgata Bibliorum Sacrorum editio. Editio Sacros, 1099; cf. R. WEBER et al. (ed.), Biblia Sacra Iuxta Vulgatam Versionem, II: Proverbia – Apocalypsis – Appendix, 1023.

382 É. OSTY, Le Livre de la Sagesse, 349. In the footnote another possibility is suggested: “sans qu’ils se fatiguent.”

383 É. OSTY – J. TRINQUET, Livre de Job, L’Ecclésiaste, Livre de la Sagesse, 349. In the footnote other possibilities are suggested: “sans qu’ils se fatiguent,” “sans te fatiguer,” or “inlassablement.”

384 La Sainte Bible traduite en français sous la direction de l’École biblique de Jérusalem [1956], 887.

385 La Bible de Jérusalem [1973], 982.

386 La Bible de Jérusalem [1998], 1161.

387 Traduction Oecuménique de la Bible [2010], 1401.

388 S. CASTELLION (transl.), La Bible Nouvellement Translatée, 1410.

389 The New American Bible [1970], 766.

390 The New Oxford Annotated Bible, 1450.

391 J.M. BOVER, F. CANTERA BURGOS (transl.), Sagrada Biblia, 823.

392 F. CANTERA BURGOS, M. IGLESIAS GONZALEZ (transl.), Sagrada Biblia, 934.

393 La Biblia [Latinoamericana], 761.

394 L. ALONSO SCHÖKEL (ed.) Biblia del Peregrino, 1142.

395 A. VACCARI (tranls.), La Sacra Bibbia tradotta dai testi originali con note e cura del Pontificio Istituto Biblico di Roma. V, I libri poetici – 2, I libri sapienziali, 167.

396 A. SISTI, Il libro della Sapienza, 370.

397 M. CONTI, Il discorso del pane di vita nella tradizione sapienziale, 23.

398 CONFERENZA EPISCOPALE ITALIANA (ed.), La Sacra Bibbia [2008], in loco.

399 A Bíblia de Jerusalém, 1232.

400 Bíbia Sagrada versão dos textos originais, in loco.

401 D. ARENHOEVEL – A. DEISSLER – A. VÖGLTE (ed.), Jerusalemer Bibel, 941.

402 Die Bibel [Einheitsübersetzung], 941.

403 W. KRAUS – M. KARRER et al. (transl.), Septuaginta Deutsch, 1083.

404 Pismo Święte Starego i Nowego Testamentu w przekładzie z języków oryginalnych, 771.

405 Pismo Święte Starego i Nowego Testamentu w przekładzie z języków oryginalnych, in loco.

406 Sveto Pismo, 1351.

407 Biblija, 663.

408 I. ZAKIL PARANKIL (transl.), ~ynwrxa ~ybwtk, in loco.
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