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by Fr. Lanfranco M. Fedrigotti SDB

Concern for health and concern for a happy marriage are
among the fundamental concerns of humanity. In previous eras, the
concern for proper ritual behaviour was also prominent in people’s
consciousness. At a deeper level, whether sins committed could be
forgiven remains perhaps the deepest concern of each human being
in any historical era, because, in the words of Confucius, «He who
offends against Heaven has none to whom he can pray»' (except

Heaven himself, of course, but will Heaven forgive me if I pray for

1 Confucian Analects, Book III, Chapter 13,2. English translation in The
Chinese Classics with a translation, critical and exegetical notes,
prolegomena, and copious indexes by James Legge in Five Volumes,
I: Confucian Analects, The Great Learning, The Doctrine of the Mean
(Hong Kong: University of Hong Kong, n.d. Reprint from last editions of
Oxford University Press n.d.) 159. Henceforth, Confucian Analects.
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forgiveness?) In a previous study?, I examined how in Matt 9,14-17
Jesus presents himself as the Bridegroom of ‘my Church’ (cf. Matt
16,18), inaugurating the divine-human nuptials between God and
humanity, forgiveness of sins being the nuptial gift par excellence
(cf. Jer 31,34; Ezek 16,62). In the context of Matt 9, Jesus’ nuptial
self-presentation as the Bridegroom explains the meaning of his and

his disciples’ feasting (Matt 9,10-13) and non-fasting (Matt 9,14).

In the present article, we would like to pursue the study of
how Matt 9,14-17 is situated within the wider context of Matt 8-9.
This study will allow us to appreciate the fact that purification from
sin (expressed symbolically in ritual purity terms, medical healing
terms, and nuptial festive-mourning terms) is an overarching
concern of this part of the Gospel according to Matthew, a concern
that, in my view, needs to be brought more to the attention of Gospel
readers, since it is in danger of being lost in our personal awarenes

and social culture.

(existential-moral purification)
images show up expressive of a\gp :

edrigotti, The Bridegroom.
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ocus on how Matt 9,14-17 relates to its immediately preceding
nd following contexts in Chapter 9 of the Gospel according to

Matthew. I will conclude with a short reflection on results obtained.

1. Introduction to the Purification Concern in

Sacred Scripture

While we are still familiar with medical and nuptial matters as
well as with what forgiveness of sins means, we may be somewhat
strangers to the ritual side of the «purification concern», i.e. to
matters of ritual «purity-impurity». That is why, in this first section,
we try to clarify these notions as they appear in Sacred Scripture,
whether Old Testament or New Testament. We will do so by a)
distinguishing clearly two couplets of related, but distinct, concepts,
namely, «holy-common» and «pure-impure», b) concentrating on
the second couplet («pure-impure»), comparing, in this regard, a
Jewish view and a Christian view; c) discussing the relationship

between ritual and moral purity-impurity, and d) reviewing how
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sickness, handicap, and death relate to ritual and moral impurity.

1.1 The Couplet «<Holy-Common» vs. the Couplet

«Pure-Impure»

To begin with, let us read Lev 10,10, a text taken up again by
Ezekiel 44,23. Here is the Hebrew and Greek of Lev 10,10 with the
RSV? translation of both Lev 10,10 and Ezekiel 44,23 (technical
terms in bold type, notice the chiastic way of expressing [ABBA]):

Lev 10,10 i 121 8287 121 50 121 Wipd 12 S/
dLaoTeldaL v péoov TV aylwy kKol TV PePniwy kol Gvi
wéoov TRV GKaBAPTWY Kai TOV Kabap®y.

RSV Lev 10,10 «You are to distinguish between the holy and

the common, and between the unclean and the cleany.

RSV Ezek 44:23 «[The priests] shall teach my people th%@

difference between the holy and the common, and show t how
to distinguish between the unclean and the cleany. %
To use a simplified transliteration of the aboveteéhn

ig:;e ;
the Hebrew for «holy» is godesh, for «comm n% or «Clean»
‘ ] «h

angd-mainly, koinon); for

is tahor, and for «uncleany is ta e | y» is hagion,

for «commony is bebelon (in t

«cleany is katharon, for «unclean» is akatharton. In what follows,

since English t e different terms to translate the same

Hebrew and Greek

choiw @% t

en weourselves quote texts from Sacred Scripture in English, we use
he RSV.

re compelled to make a terminological

-Greek godesh-hagion is translated
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is
0

aythese terms have a mainly ethical-moral connotation. For

clarity’s sake and to avoid misunderstanding, it would be better to

use the distinctly ritual-religious terms «sacred-profane» and «clean-
unclean». However, the original Hebrew and Greek normally do not
distinguish «holy» and «sacred», «clean» and «pure» and so on. So,
to keep the original ambivalence, while distinguishing clearly the
two areas of meaning — ritual and ethical — we shall continue to use

the terminological couples «holy-commony and «pure-impure».

What is the difference and relationship between the first
couple of terms («holy» and «common») and the second couple
(«pure» and «impure»)? Let us take the answer from two Leviticus
commentaries: «The ‘holy’ is anything set apart for sacred use [...].
The ‘common’ refers to that which is used in the normal, daily
course of life»* . Examples of persons and things set apart by God
and so «holy» are «his day, the Sabbath (Gen 2:3; Exod 20:10-

4 John E. Hartley, Leviticus, WBC 4 (Dallas, Texas: Word Books, Publisher,
1992) 135. Henceforth, Hartley, Leviticus.
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11), his priesthood ([Lev] 22:9), and his people ([Lev] 22:32).
[...] Persons and objects are subject to four possible states: sacred,
common, pure, and impure, two of which can exist simultaneously
— either sacred or common and either pure or impure. Nevertheless,
one combination is excluded in the priestly system: whereas the
common may be either pure or impure the sacred may not be
impure. [...] The sanctuary, for example, must at all times remain
pure; impurity befalling it must immediately be purged [...]. The
common is contiguous with the realms of the pure and impure, but
the sacred is contiguous only with the pure; it may not contact the
impure. [...] In particular, it is incumbent upon the priests, through
their constant instruction [Lev 10:11], to enlarge the realms of the
sacred and the pure by reducing the areas of the common and the
impure. Israel is to be instructed by the priests how to reduce the
incidence of impurity by purifying (and avoiding) it [...] and ho
to reduce the realm of the common by sanctifying it — for example,
by faithfully observing sacred time (the Sabbath and festivals) and
frequenting holy space (the sanctuary). Hence, the h
categories of common and impure shall larg d%ar, y the
. 1€ Pr1

ly task is,

therefore, a dynamic one. It is t

priests and a holy nation’ (Exod

21 give expression

there&ll €1

cob rom, Leviticus 1-16, AB 3 (New York: Doubleday, 1991) 616-
17. Herniceforth, Milgrom, Leviticus.
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B

c

y come and
them. And there

1 ish and a Christian Presentation of Ritual
rity and Impurity

Let us compare, now, how the authoritative Encyclopaedia
Judaica views ritual purity and impurity in the Old Testament with
how a Catholic biblical scholar sees ritual purity and impurity in
Sacred Scripture (OT and NT).

Ritual purity and impurity are defined as follows in the
Encyclopaedia Judaica: «Purity and Impurity, Ritual [Heb. ...
tumah ve-toharah; Greek. akatharton kai katharon], a concept that
a person or object can be in a state which, by religious law, prevents
the person or object from having any contact with the temple or
its cult. The state is transferable from one object to another in a
variety of ways, such as touching the object or being under one roof
with it, and is independent of the actual physical condition. The
state of impurity can be corrected by the performance of specified
rituals, mainly including ablution, after which the person or object
becomes pure once more until impurity is again contracted. [...]

The Hebrew terms are also used for animals forbidden or permitted
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for consumption. [...] The state of impurity is considered hateful to
God, and man is to take care in order not to find himselfthus excluded
from His divine presence (cf. Lev 11:43-47). [...] Three main causes
of impurity are apparent: leprosy, issue from human sexual organs,
and the dead bodies of certain animals, and particularly human
corpses. [...] From other allusions in the Bible it is clear that other
things were also considered impure: the uncircumcised (Isa. 52:1
etc.); countries other than Erez Israel (Josh 22:19; Hos. 9:3; Amos
7:17); and idols (Gen. 35:2; Isa. 30:22)»°

The mention of animals forbidden or permitted for consumption
calls for further explanation: «The Hebrew prophets repeatedly
refer to kashrut [«pure food»]”. Isaiah 66:17 warned that those
“eating swine’s flesh and the detestable thing and the mouse,
shall be consumed together”. Ezek (4:14), in his vision, claimed:
“Ah, Lord God; behold my soul hath not been polluted, for fro

my youth up, even till now, have I not eaten of that whi ieth

. . . &
of itself, or is torn of beasts; neither came there ab u\ esh
Haban

ions
Mishael, and Azariah, refused to partake of th ing’s food” and
of the “wine he drank” (Dan 1:8)t e times] Jews

d Editof aff of Encyclopaedia Judaica,
1», EncJud XIII, 1405-1406. Henceforth,
EncJud XI11.

into my mouth.” Daniel, together with his cginpa
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, any<o
L hey would
The eating of the

l-apostasy [...cf.] Il Macc

Judith and Holofernes, Judith affirms, “T will

I have brought with will be enough for me”

neighbors: “All my brethren, and all that were of my kindred, did

(ic
% eat of the bread of the gentiles, but I kept myself from eating of

the bread of the gentiles” (Tob. 1:10-11).»® In the New Testament,

Saint Peter, invited by the midday vision to eat unclean food, reacts

thus: «No, Lord; for I have never eaten anything that is common or
unclean» (Acts 10,14; 11,8). Clearly, eating or not eating impure
food, besides having a ritual purity-impurity dimension, has also a
moral dimension. Moreover, the above examples show with what

earnestness this moral dimension was perceived.

Now let us see, as representative of the Christian view of
ritual purity and impurity in Sacred Scripture (OT and NT), three
paragraphs of the great Catholic Biblical scholar Roland de Vaux’s
Ancient Israel. Its Life and Institutions, Chapter 14: «Secondary
Acts of the Cult», Section 2: «Rites of purification and of de-

consecrationy.

8  Harry Rabinowicz, «Dietary Lawsy», EncJud V1, 40-41.
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«In the minds of the ancients there was a close connection
between the notion of ritual impurity and the notion of being
consecrated to God. There was a mysterious and frightening force
inherent in things which were impure and in things which were
sacred, and these two forces acted on everything with which they
came into contact, placing the objects or persons which touched
them under a kind of interdict. Both what was impure and what was
consecrated were alike ‘untouchable’, and any person who touched
them became himself ‘untouchable’. These primitive notions are
found in the Old Testament: one law forbade men to touch the Ark
of the Covenant, and another law forbade men to touch a corpse;
a mother had to purify herself after childbirth, because it made
her impure, and a priest had to change his clothes after a sacrifice,

because it had made him a consecrated person. Yet this impurity

normal life.

&

The Bible described the extent of these

erdicts, a
erliaps, more
served some very
s were integrated

atest part of the Pentateuch;

ined, they were given a new meaning.
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final synthesis of Leviticus, the Law of Purity ( 1 was
beside the Law of Holiness (Lev 17-26): t WO, aspe
negative and positive, of that hOOli 1ess witie e d by God»°®.

purity system was «to

od”and of his people, but it

formal observance, a yoke too

nce been a protection became an iron
claimed that the only uncleanness which brings
ncleanness (Mt 15: 10-20), and St. Paul laid

othing is of itself unclean or impure’ (Ro 14: 14)»0,

Comparing now the two above accounts of ritual purity and
impurity in the Old Testament and in Sacred Scripture (OT and
NT) we realize that, in the midst of many similar and even identical
statements, there is one basic difference: whereas the Jewish
account tends to emphasize the relatedness between ritual and
moral purity-impurity while keeping the distinction between the
two realms, the Christian account tends to minimize the relatedness

while maximizing the difference. This leads us to our third point.

1.3 Relationship between Ritual Purity-Impurity
and Moral Purity-Impurity

Notwithstanding the one significant difference between Roland

de Vaux and Encyclopaedia Judaica just indicated, were we to ask

9  Roland de Vaux, Ancient Israel. Its Life and Institutions, tr. J. McHugh
(London: Darton, Longman & Todd, 1961), 460. Henceforth, Roland de
Vaux, Ancient Israel.

10 Roland de Vaux, Ancient Israel, 464.
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whether ritual impurity by itself has anything to do with moral
impurity (i.e. sin), both Roland de Vaux and Encyclopaedia Judaica
would agree that it is only by disobeying a precept of God’s Law
that ritual impurity can become a moral transgression, that is, a sin

(in the moral sense that today we normally attribute to this term).

Let us listen again to the Encyclopaedia Judaica: «The
terms ‘pure’ and ‘impure’ are also applied in the Bible to serious
transgressions, especially sexual, which caused the land to become
impure (Lev. 18:27-28, etc.). The prophets, especially Ezekiel, stress
the uncleanness caused to the land by idolatry and bloodshed, but it
seems that any sin is thought of as causing impurity and expressions
taken from the purity ritual passages serve figuratively in the Bible

as symbols for atonement and repentance (Ezek 36:25; Ps. 51:4 et

generally the difference between the two is apparent»'",

o

al.). The two terms of atonement and purification tend therefore to @
merge. The term for purification is sometimes used for holiness, bu%

o

According to the Old Testament, then, ritual impu can\be
caused by moral impurity and ritual purity-lo r cused
metaphorically to denote moral purity-imputity. ey 3-47 is a
crucial text in this regard. It is t th edia Judaica
cites in order to affirm that «the s considered hateful
e only, xt that almost identifies
ss (but see also Deut 23,12-14): «You

ominable with any swarming thing

Ve

1
u\shalldgot defile yourself with them, lest you

%’urity\;ﬁ Impurity, Ritual», EncJud X111, 1406-1407.

that s
1
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become unclean. For I am the Lord your God; co a

therefore, and be holy, for I am holy. You s

with any swarming thing that cr ea or | am the

Lord who brought you out of t
shall therefore be holy

,t0 be your God; you

purity laws (as to all other laws contained in the Law of

e
@ 1s part of the moral holiness by which we are imitators of
0d'2. So, with regard to each ritual purity law, attention must be

paid to what is actually commanded or forbidden and what is not.
For example, regarding the dietary laws, it is forbidden to incur
the impurity consequent upon eating impure animal flesh. Instead,
regarding other purity laws (e.g. leprosy, sexual intercourse, etc.), it
is not forbidden to contract impurity, but it is commanded that, once
the impurity is incurred, it should be «monitored»'® and eventually
eliminated, either by the expiry of a definite period of time or by
adequate ritual action, namely, the «purification offering»™. The
«sin» or «guilt» of which, for example, Lev 5,2-3 speaks with
regard to ritual impurity is to be understood in the ritual sense, since
it deals with matters of ritual «impurity», not in the moral sense

spoken by, for example, Lev 6,1-5, dealing with violations of the

12 Cf. Milgrom, Leviticus, 686-687.

13 Thus Hartley, Leviticus, 163.

14 This is how Hartley, Leviticus, 55 translates the term (Heb hatta t Greek
hamartia) that is often translated as «sin offering.
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Ten Commandments'®.

It remains true, therefore, that to incur ritual impurity is not
necessarily a sin, but often is only a change of status that may be
very troublesome, but not sinful at all. So it is a misconception to
think, for example, that Jesus is violating the Law when he touches
the leper in Matt 8,3. In touching the leper, Jesus is only submitting
himself to the trouble of becoming ritually impure, with all the
consequences that this may entail (e.g. segregation, sacrificial
offering, etc.; actually, as we will see, Jesus’ touching lepers,
corpses, and the sick does not even involve him in ritual impurity,

for the reason that we will explain below).

This is confirmed by the following consideration. According
to OT God’s Law, not only morally faulty actions «defile», but also
holy and sacred actions. Sexual relations between the spouses ar

«causes of impurity», not because they are morally problematic
(they are not), but because of an opposite reason, béca hey
touch upon the sacredness of life'®. Similarly, ho g3\ tan
«defile» the person that comes in contact witlﬁ n%e him
¢ ~ mentary, OTL

ese_texts «deal with cases in

15 Regarding Lev 4,1-6,7, Marti
(London: SCM Press, 1965) 3

some divine commandmept, [...1]t1
dS or prohibiti e was no such possibility».
ea e comments made on the legal enactment
O ﬁ' i e nuptial bond causes defilement for seven
vN5.19-24). The Code of Maimonides X,V,V,9 says: «[bJoth
d the woman who have had intercourse become unclean and
oth incur first-grade uncleanness, on the authority of scripture. [...
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or her «defiled» and so in need of «purificationy examp
paradoxically, when in Matt 15,1-2 the P thedscribes
from Jerusalem ask Jesus: « Why do.yeurdisciples gression the

tradition of the elders? For thé thetr hands when they
d

eaty, it is possible that\the han ed\t6—be washed, not because

hey have'been «defiled» by contact with
prayer service in the synagogue.

t a view of the Old Testament itself, but only
ent in Pharisaic circles during NT times and
ges. The Pharisees and the scribes themselves,

n Matt 15,1-2 do not appeal to «Law and Prophets», but

at i

T

1

only speak of «tradition of the elders».

As amatter of fact, the view that sacred things «defile» ordinary
people (as distinct from the high priest and other liturgical ministers,
cf. Lev 16,23-28) may be at variance with Sacred Scripture. It
seemingly contradicts the judgment laid down in Hag 2,11-13:
«Thus says the Lord of hosts: Ask the priests to decide this question,

“If one carries holy flesh in the skirt of his garment, and touches with

The woman] remains clean unless he who has intercourse with her is a
man and an Israelite». R. Zimmermann, Geschlechtermetaphorik und
Gottesverhdltnis. Traditionsgeschichte und Theologie eines Bildfelds in
Urchristentum und antiker Umwelt, WUNT II 122 (Tiibingen: J.L.B. Mohr
[Paul Siebeck], 2001) 239-240 refers to y.Ber 6¢ and the attempts made
to forbid cohabitation on a Sabbath (b.Ket 5b; 6b; 7a). But The Code of
Maimonides, while on the one hand stating that «[n]eedles to say, it is
forbidden to marry on a Sabbath» (IV,I,XI,14; because this would break
the Sabbath rest), shows that sexual intercourse is more than compatible
with the Sabbath: «It is the practice of the disciples of the wise to have
conjugal relations each Friday night» (IV,LXIV,1). The above English
translations of the Code of Maimonides are from the Yale Judaica Series
edition.
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his skirt bread, or pottage, or wine, or oil, or any kind of food, does
it become holy?” The priests answered, “No.” Then said Haggai,
“If one who is unclean by contact with a dead body touches any
of these, does it become unclean?” The priests answered, “It does
become unclean”». The implication of the priests’ two answers is
clear: «Although defilement is contagious (the answer to the second
question being affirmative), holiness in contrast is not (the answer
to the first question being negative). Sanctity is much more difficult
to acquire and must be generated by direct involvement or behavior.
Each individual becomes responsible for adherence to standards
that lead towards holiness»'". This passage from the prophet Haggai
shows that, at least in the case of ordinary people, «contamination»
by the sacred is not understood as being a legal enactment of the

Law of Moses.

This «sacred contamination» later came to be known a
«Impurity of hands. The sages in a number of cases decreed impurity
upon the hands of a person although he was not impure ? %

this decree is connected with the Temple cult. The desice
to prevent hallowed things becoming impure [.\ \It\was similarly

render hands

the impurity ofhand

origin of impurit

C . and Eric M. Meyers, Haggai, Zechariah 1-8, The
nchox Bible 25B (New York — London — Toronto — Sydney — Auckland:
oubleday, 1987) 56.

in hallowed things to be carlier than
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as only on
hands that had become impure, egarded hands in
d-Jos[ephus], Wars, 2:129

athe before their meal)» '@,

general as impure even for com foq

relates that the Essenes e wont.t

In conclusio

¢ may say: ritual impurity, as such, has nothing
purity, i.e. with sin. In fact, holy things and

like marital intercourse and giving birth can

law demands obedience, willful non-observance of ritual purity-
impurity laws is sinful and so causes moral impurity. In the case
of the so-called “dietary laws” ritual purity-impurity and moral
purity-impurity become identified: conscious observance or non-
observance of these laws is obedience or disobedience to God. As
for unwitting non-observance of these laws, even though Lev 4-7
treats them as «sin», they are not sin in today’s meaning of the word

«siny, 1.e. a consciously voluntary moral transgression.

18  «Purity and Impurity, Ritualy, EncJud XIII, 1409-1410. Shammai and
Hillel flourished at the turn of the millennia (late 1% century B.C. and early
1* century A.D.) A vestige of this meaning of ritual «impurity» caused
by contact with holy things is preserved in how we still speak of the
priest «purifying» the chalice and «purifying» his hands at the end of the
celebration of Holy Mass.
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14 Sickness-Handicap-Death, Ritual Impurity, and
Moral Impurity

Another point to be clarified is the connection that in Sacred
Scripture often holds between the reality of sickness or handicap or

death and that of ritual impurity and moral impurity (i.e. sin).

While, as we have seen, corpses cause ritual impurity, only for
two kinds of sickness cause ritual impurity: what is usually called
«leprosy» (Lev 13-14) and abnormal discharge from genitals (Lev
15,1-15.25-30). «The Hebrew word which modern translations
render as ‘leprosy’ [...] is not — or not merely — what we nowadays
term leprosy. [It] applied to different skin diseases, the symptoms of
which are described in Lv 13:1-44: the symptoms are not those of
what we call leprosy (Elephantiasis Graecorum), and the diseases

described can be cured»'®. Biblical leprosy «is not identical wit
the condition as medically diagnosed»?°. Another kind of sickness
is that which affects excretions from the sexual organg %
a woman. Lev 15 distinguishes abnormal from no %&S

Regarding the man, abnormal discharges are %h Lev
( I

dealt with

15,2-15, regarding the woman, abnermaldischa
in Lev 15,25-30. Childbirth (ILév 12), norn

sexual intercourse

16-17), a woman’s

regular discharge\(Ley 15,19-24) al

ated like diseases. Rather, as we have

use ritual impurity, but this
does not mean th

re treated as phenomena and actions

«Purity and Impurity, Ritual», EncJud XIII, 1405.
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\

ween moral

touching on the sacredness of life.

A connection (even a cause-effect connctio

luding handicaps,
l in «Exod 20,5; Lev
<19; Ps 103[102],3 («who
all your diseases»); Luke 13,2;
; Jas 5,14-15; [...]»*". See also Job
John 11,4. The Q & A between Jesus’ disciples

impurity (i.e. sin) and sickness in\ge
debilitating accidents, and death)\is
26,14-33; Deut 28,15
forgives all your ini
John 5,14;
18,5.1 r3

s -3 reveals to us the idea prevalent in NT times

and Jesus’ denial of this idea: «As [Jesus] passed by,

Jesus answered, “It was not that this man sinned, or his parents,
but that the works of God might be made manifest in him”». But

is Jesus’ denial absolute? Other Gospel texts, referred to above,

a
& @
he\saw a man blind from his birth. And his disciples asked him,
@ ‘Rabbi, who sinned, this man or his parents, that he was born blind?”

show that Jesus’ denial of the connection between sin and sickness
is not absolute. These other texts imply that there is a relationship
between sickness and sin, though it is not clear how. One example
may suffice: «See, you are well! Sin no more, that nothing worse
befall you» (John 5,14).

A connection between sickness in general (especially fever) and
both ritual and moral impurity is implied by the fact that sometimes

healing accounts of Sacred Scripture, including the Gospels, make

21  W.D. Davies and D.C. Allison, 4 Critical and Exegetical Commentary on
the Gospel according to Saint Matthew, 11, ICC (Edinburgh: T & T Clark,
1991) 89. Henceforth, Davies-Allison, Saint Matthew, 11. Similarly, U.
Luz, Matthew 8-20. A Commentary, Translated by J.E. Crouch, Hermeneia
(Minneapolis: Fortress Press, 2001) I, 27. Henceforth, Luz, Matthew, 1.
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it «unclear whether we should think of the fever as caused by a
demon and thus of the cure as an exorcism. Luke certainly seems
to have been so disposed (4.39: ‘he rebuked the fever’), and the
connexion between demons and fever was perhaps common (cf. T.
Sol. 7.5-7)»?2. The «moral impurity» implication of human contact
with the demoniac may not be very clear, but the «ritual impurity»
implication is clear. To remain within the range of the Gospel
according to Matthew, let us just compare the «unclean spirits»
of Matt 10,1 (€dwker adtolg €Eovoiay TVeLNATWY GKaBIpTWY
wote exPaiiery avte) with the «demons» of Matt 10:8 (SecLlovLe
éxParirete), and the «demons» of Matt 12,28 (el 8¢ év mveduatL
BcoD éyw EKPaAL® TO SoLuovi, Bpo EbOuoey €’ DUAS 1)
Baorietor Tod Beod) with the «unclean spirity of Matt 12,43 (“Otow

8¢ 10 dkabaptov Treduo EEEABN G4mO Tod arfpwTov...)

dead give expression to an implicit «purification conce

the
: . <
2. Literary Structure, Purification\‘Concern
and Christological att 8-9
In the two following sectio

-9 fro

nt (namely, purification concern and

Given such ritual-moral purity-impurity implications of sicknes
and death, all Gospel accounts of healing the sick ané rai&

offer, in Section Two,
a bird’s-eye view of Mat point-of view of literary

structure and essenti

ies @aint Matthew, 11, 34-35. «T. Sol.» means the apocryphal
ok
42

stgmentum Solomonis. See also Mark 1,31b; 9,17.25; Luke 6,18;
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o
Within this second part, Matt 8-9 «is the second half of a two-panel

presentation which typifies Jesus’ ministry. In 5-7 Jesus speaks. In
8-9 he (for the most part) acts. It is thereby shown that God in Christ
heals both by words and by mighty deeds»?* in favor of his people

23 Cf. 1.D. Kingsbury, Matthew: Structure, Christology, Kingdom
(Philadelphia: Fortress Press, 1975) 1-39; D.R. Bauer, The Structure of
Matthew’s Gospel: A Study in Literary Design, JSNT.S 31(Sheffield:
Sheffield Academic Press, 1988) 73-108.

24 Davies-Allison, Saint Matthew, 11, 1. They refer to Clement of Alexandria,
Paed. 1.2.6 as the earliest example of this understanding of Matt 5-9. Other
titles that have been given to Matt 8-9 are: «Jesus as Servant of YHWH
and Healer of the Infirm», «Jesus as Savior of Israel, Eschatological
Judge, and Lord of the Church», «Jesus as Messiah in Actiony, «Jesus as
Exorcist without Peer», etc. Cf. Davies-Allison, Saint Matthew, 11, 1-5:
«Excursus V: Matt 8-9». Perhaps these themes are best taken together,
as Davies-Allison, Saint Matthew, 11, 4-5 suggest. See also D.A. Hagner,
Matthew 1-3, WBC 33A (Dallas, Texas: Word Books, Publisher, 1993)
195-196. Henceforth, Hagner, Matthew, 1. See also Luz, Matthew, 11, 5,
but remembering that in the narrative sections Matt «tells stories and does
not present themes» (Luz, Matthew, 11, 1). The «purification concern» we
are dealing with is more than a «themey, it is an overarching dimension of
meaning. That is why we do not call it a «themey, but a «concern».

[ 115 |



Theology Annual 32 (2011)

Israel?s.

The position of Matt 9,14-17 within Matt 8-9 depends on Matt
8-9’s literary structure, seemingly consisting of «ten miracles» or
«three sets of three» miracle stories?. Though there are ten miracles
related in this section, there are only nine miracle stories, since
Matt 9,18-26 relates two miracles in one single story that forms an

indissoluble narrative unity in all three Synoptics.

The nine miracle stories are grouped in trios (first trio: 8,1-4.5-
13.14-15; second trio: 8,23-27; 8,28-34; 9,1-8; third trio: 9,18-26.27-
31.32-34). Each of these three trios is set apart from what follows
by a «transitional narrative» that does not narrate any individual
miracle, but deals with other things, mentioning Jesus’ healing

only in passing and in general terms. The first such «transitional

narrative» is Matt 8, 16-22; the second Matt 9,9-17; the third Mat @@
9,35-38. Besides the three trios of miracle-narratives, we have thus
a fourth trio of «transitional narrativesy. e &

K @

25 Cf. Luz, Matthew, 11, 6: «[Matt Jesus heals “within

of Israel, the people of

the ministry of his Apostles, whom Jesus, for the
e Gentiles nor to the Samaritans, but to «the
acly (Matt 10,6). Cf. Davies-Allison, Saint
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a
o gi :su
d oint metaphorically to the reality of moral impurity, i.e. sin,
nd its purification by the forgiveness of sins offered by Jesus.

2.2 Purification Concern

Concern in Matt 8-9

t1

issues Of ritual purity-impurity and of health-sickness-

For this to become clear, we must, facilitated by the
introduction given in Section One, take note of the inherent cultural
sensitivity implied by what is happening and by the way things are
expressed: leprosy is the ritually unclean disease par excellence
(8,2-3); the Gentile house of the centurion is supposed to be ritually
unclean (8,5.10); any sickness is related to moral impurity, to sin
(8,5.14-15.16-17; 9,2.20.28.35); dead bodies are ritually defiling
(8,22; 9,18.25); Matt 8,17 quotes Isa 53,4, a text about vicarious
suffering that purifies from sin, a concern with moral purity (cf. the
kabopilew of Isa 53,10); the demoniacs are ritually and morally
unclean (8,16.28-34; 9,32); the tombs cause ritual impurity (8,28),
as do the swine (8,30-32), when their carcasses are touched or when

pork is eaten.

Correlative to this concern is the thick presence in Matt 8-9
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of salvific motifs implied in the salvific titles?” applied to Jesus
by Jesus’ interlocutors: for them Jesus is Lord (8,2. 6.21.25;
9,28), Son of David (9,27), Son of God (8,29). The title «Son of
God», paradoxically uttered by the demoniacs?, enjoys a central
position, since it occurs in the central pericope (the fifth of the
nine miracle-narratives). Jesus applies to himself the title «Son of
man» (8,20; 9,6) and, implicitly, the title «father» (9,2.22). Matthew
himself applies, implicitly, to Jesus the titles «Servant of the Lord»
(8,17), Preacher, Teacher, and Healer (9,35). As meaningful are
the metaphors that Jesus applies to himself: physician (9,12) and
bridegroom (9,15). Again implicitly, Matthew applies to Jesus the
metaphor of the shepherd (9,36). All these titles and metaphors are
connected, directly or indirectly, with the offer of forgiveness of

sins made by Jesus (explicitly only in 9,2).

Next, we present more in detail the essential content (purificatio
concern and Christological concern) of Matt 8-9, just&re d in

a summary form.
2.2.1 The Three «Miracle Narrative» Trios @
a atically with

The trio of miracle-narrative trios begifis pa
the healing of the leper (8,1-4), the unclean person par excellence

,502Chr 26,16-21). The

tthew, 11, 4. For the salvific import of these
titles Lord, Teacher, etc.
), 11, 4 Note 4: «Kingsbury, however, has an

27 See Davies-Allison,
titles, seebelo
28 Davies-

hat the crowds called him».
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leper calls Jesus «Lord» (Matt 8,2)%. Jesus’ touc
Jesus’ touch presupposes his consciousness
purifies (cf. Sir 31[34],4). Jesus 1§ en

the law. There is no law tha

as violating
a leper. The law

only says that if you

unclean ice versa®. « When Jesus touches the man, leprosy
e healer; rather, healing power goes forth to
/The leprosy is rendered impotent»®'. This is a

ntal sign (cf. Matt 11:5). Jesus sends the cured leper away

o
% telling him: «go, show yourself to the priest, and offer the gift that
Moses commanded, ei¢ peptipLov adroic» (8,4; cf. Lev 13,9-17.45-
@ 46; 14,1-32). This Greek phrase can be understood both negatively

and positively. In the negative sense, «the point would be that if the

priests do recognize the leper’s recovery, then they cannot persist in

29 Davies-Allison, Saint Matthew, 11, 20: «what is the specific content of
‘Lord’ as applied precisely to Jesus? Its use by supplicants in the healing
narratives and by the disciples in 8.25 and 14.28-30 connects it with Jesus’
majestic éovalon.

30 Thus Davies-Allison, Saint Matthew, 11, 13-14. Hagner, Matthew, 1, 198
does not see this point.

31 Davies-Allison, Saint Matthew, 11, 13. Here «touched himy» is more
important than the OT resonant «stretched out his hand» (cf. Luz, Matthew,
11, 6; Ibidem, 5 note 8, U. Luz refers to rabbis saying that to cure leprosy «is
as difficult as is raising a person from the dead»). «Neither Moses (Num
12.9-15) nor Elisha (2 Kgs 5.1-14) touched the leper he healed» (Davies-
Allison, Saint Matthew, 11, 13 Note 16). Paul’s slogan-like sentence in Tit
1,15 (mdvte koBapd tolc kebBapolc) is used in the Latin (Omnia munda
mundis) by Padre Cristoforo in Alessandro Manzoni’s / promessi sposi,
VIII, to ensure the safety of two young betrothed on the night of their
aborted wedding.
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unbelief without incriminating themselves»®2. In the positive sense,
three paraphrases are possible: 1) «a testimony to them that I uphold
the Torahy; 2) «a testimony to them that the outcast has been made
wholey; 3) «a testimony to them that T have done this great work»®3.
In line with these positive meanings, we could paraphrase thus: «a
testimony to them (the priests, and, through the priests, the people as
a whole) that I can make the unclean clean and so that [ am bringing
the Torah purification concern to fulfillment». This leper story is the
first, but not the only one, to raise the purification issue in Matt 8.
With its threefold repetition of purification vocabulary (8,2-3), this

story functions like an overture for Matt 8-9.

The next miracle-narrative (Matt 8,5-13) is about the cure of
the centurion’s servant (or son, cf. John 4,46-54)%. In this narrative,
the perception of the purification concern (the house of a Gentile is
impure, cf. Matt 10:5; Luke 7,3-5; Acts 10,28; Gal 2,12)*® make

us see that Jesus’ first response to the centurion is betteé understood
as a question rather than an affirmation, the Greek origina Yo

EMBWY Bepaetow adTOV) being open to bothpossibilitie

the expressed, and so emphatic, €yw inclining\us, to\the quéstion

possibility. So, not: «I will come < %25, but \«Will T come
O

:)». Entrance into a

B

32 Davies-Allis6
33 Davies-Allison)

w, 11, 16.
w, 11, 16. The second meaning is specified by
4 ean «for “them”, i.e. the people (thus RSV:

aof to'the pe uz, Matthew, 11, 8 combines the first and the
neaning

ison; Saint Matthew, 11, 2-21 opts for «servanty; Luz, Matthew,
17 opts for «son». Ieic can mean both.
-Allison, Saint Matthew, 11, 22.
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purify the
SN
with his presence»?.

t er-in-law (Matt 8,14-15). The way Matthew expresses
the cure (kal adfiker adthy 0 Tupetdg) hints at the connection
etween fever and an unclean spirit (demon, cf. Luke 4,39)%, thus

raising the purification issue.

The first miracle-narrative of the second trio is Jesus’ stilling
the storm (Matt 8,23-27). Here the purification concern comes in
through the realization that «the sea and its storms can symbolize
chaos or the world and its difficulties (Ps 65[64].5; 69[68].1-2;
Isa 43.2; 57.20; Dan 7.2-3; cf. Rev 13.1)»%. That is why, when
describing the new heaven and the new earth, besides saying that
«the first heaven and the first earth had passed away», John feels the
need to say clearly that «the sea was no more» (Rev 21,1). Jesus’

capacity to still the storm shows that he can heal not only humanity,

36 Davies-Allison, Saint Matthew, 11, 22; Luz, Matthew, 1I, 10: «Jesus’
answer, an astonished question, rejects the request, since as a Jew he
cannot enter a Gentile’s house.»

37 Davies-Allison, Saint Matthew, 11, 34.

38 Davies-Allison, Saint Matthew, 11, 35.

39 Davies-Allison, Saint Matthew, 11, 68; similarly, Luz, Matthew, 11, 20.
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but also Mother Nature.

The second miracle-narrative of the second trio (Jesus’ healing
of the two demoniacs, Matt 8,28-34) continues (Matt 8,32) the motif
of the sea as the natural habitat of evil, explaining why the demons
choose to enter the swine and drive them to be drowned in the sea:
the sea, as the standard metaphor of evil, is the natural habitat of
demons. «Jesus is sending the demons back to whence they came,
back to the watery chaos (cf. 8.23-7). He is restoring order on the
land»*. The primary element of impurity, of course, is the demons
themselves, who, as we have seen, are impure by definition (Matt

10,1; 12,43; Mark 5,2). This pericope is the first detailed narrative

o

of an exorcism in Matt (after the summary statement of Matt 8,16).

Besides the sea and the demons, the whole narrative is dotted with
data that raise the purification concern: the mainly Gentile «country
of the Gerasenes» (8,28)*', the tombs (8,28; cf. Matt 23,25 MS X la
sy* co; 23,27; Isa 65,4a)*2, the swine (8,30; cf. Matt 7,6; Luke.15,15-
16; Lev 11,7; Deut 14,8a; Isa 65,4b; 66,3.17; 2Macc 6,18-3

10,10-15)*, and the dead carcasses of the swige drewned
(8,32; cf. Lev 11:8; Deut 14,8b).

The third miracle-narrative

of a man sick with palsy (Mat

v, 11, 82-83.
ges they contain (cf. Num 19,11-13), are also
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imagine that a miraculous heali

forgiveness of sins, that forg

orgives,t

man’s sins, he is not treating

.And in 26.28 (diff. Mark and Luke) Jesus’ death is plainly

T
@d to be “for the forgiveness of sins (cf. 20.28)”»*4.

The first miracle-narrative of the third trio is the compound
miracle of Jesus’ healing a woman with a hemorrhage and
resurrecting a ruler’s daughter (Matt 9,18-26). The request of the
ruler puts Jesus before the challenge of ritual impurity for a whole
week, since corpses are one of the main sources of ritual impurity
(Num 19,11-13): «My daughter has just died; but come and lay
your hand on her, and she will live» (Matt 9,18). The woman with
a hemorrhage is in a state of ritual impurity (Lev 15,25.33) that
she will transmit, for a whole day, to anyone she will touch (cf.
Lev 15,19.25b). This made such a woman unwelcome in her own

environment (cf. Ezek 36,17). The fact that her uncleanness (like

44 Davies-Allison, Saint Matthew, 11, 89; similarly, Luz, Matthew, 11, 27-
29: «Sin separates the people from God; it also is the cause of sickness.
By dealing with the forgiveness of sins this story becomes transparent.
Quotation on p. 27.
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that of touching a corpse) is not mentioned by Matthew is not
surprising. The writer supposes the reader understands this without
the need of prompting. The woman «came up from behind him»
(Matt 9,20) because, being impure, she had to touch Jesus «without
anyone observing»*®. As for the dead daughter of the ruler, Jesus
«went in and took her by the hand, and the girl arose» (Matt 9,25).
As in the case of the cure of the leper, Jesus does not violate any
ritual purity law. Moreover, when Jesus touches the girl, it is not the
impurity of the corpse that spreads to Jesus, but it is Jesus’ hidden
glorious life (cf. Matt 17,2; John 14,6) that brings back the body of
the girl to life. «‘Jesus is the one who conquers death’ [...], so the
resurrection story points to Christ’s all-encompassing power to give
life — a power that transcends the one-time event of the miracle»*®.

Resurrection of the dead will be the final purification, because

death, intimately linked to sin’s moral impurity, is the fundamenta
source of ritual impurity. «God did not make death, and he does

not delight in the death of the living» (Wis 1,13), «buf thr the
devil’s envy death entered the world, and those who/be te hi

ath is sinx (1 Cor
andand death

men sinned»

party experience it» (Wis 2,24). «The sting of,

15,56) and «sin came into the world thre
through sin, and so death spread/to ali men
(Rom 5,12). «The last enemy to T

and so the resurrection of the de the few world» (€v T

ToALyyeveoiy, is the final «purification». This final

arrival on earth of purity incarnate,

purification i

uz, Matthew, 11, 44-45.
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B

Jesus of Nazareth, in Matt 8-9 as Seen from the Perspective of Matt 9,

Jesus Christ. To usher in Jesus’ first announcement.of\the Gospe
Matthew quotes the prophet Isaiah: «the pe imdarkness
NOSE W i
%

t
6))

region and

adition, it is no surprise to learn that
regarded as a punishment for wrong-doing»
1; Deut 28.28-9; 2 Kgs 6.18; [...]; Mt 12.22;

defective sight from joining the priesthood; and in 11QTemple
5.12-14 we read, concerning Jerusalem: ‘No blind people may
enter it all their days lest they defile the city in whose midst I dwell’
(cf. 2 Sam 5.8; 1QSa 2.3-11; 1QM7.4-5). Clearly blindness for an
ancient Jew could involve not simply poverty and hardship (cf.
Judg 16.21; Mk 10.46; [...]) but also religious alienation. [One
should keep in mind that blind animals were also unacceptable to
(YHWH); cf. Lev 22.22; Deut 15.21; Mal 1.8]. Thus for those who
composed the Dead Sea Scrolls, physical disabilities had serious
spiritual consequences [...]. Some humanitarian provisions for the
blind were, however, made by the Torah. Lev 19.14 prohibits putting
a stumbling block before the blind, and Deut 27.18 curses those
who mislead a blind man ‘on the road’ (cf. Job 29.15; [...]). Jesus’
ministry to the blind is to be interpreted in part as an extension of
such humanitarian concern. At the same time, Matthew, as probably
Jesus before him, will have seen in cures of the blind the fulfillment

of the eschatological expectation of Isa 35.5: ‘the blind shall receive

| 125 |



Theology Annual 32 (2011) L. M. Fedrigotti / Ritual, Medical, Nuptial Purification, a Metaphor of Forgiveness of Sins by

their sight’ (cf. Isa 29.18; 42.7,16; [...])»*".

The last miracle-narrative of the last trio is Jesus’ healing of a
dumb demoniac who is deaf and/or dumb (Matt 9,32-34). «Blindness
and muteness appear together in the tradition [Isa 29:18; 35:5;
42:18-19; 43:8] and in Matthew (12:22; 15:30-31)»*8. Therefore,

what has been said above regarding the cure of the two blind men,

can, mutatis mutandis, be applied here. At the end of the trio of

miracle-narrative trios, the purity-impurity concern is highlighted in ]
with us, O Son of God? Have you come here

the time?» (Matt 8:29). Since, however, Matt

«
. 0 t

is expressed thus: «when the demon had been cast out». Demons, O o )

. s part of the second, and so central, transitional narrative,
as we have seen above, are unclean spirit par excellence. Secondly, % ]

two ways. Firstly, the dumb man is called a «demoniac» and his cure

. . . . in the set up of the transitional narratives it shares a central position
crowds and Pharisees have a contradictory conclusive reaction to ) ) o

o . . together with the preceding Matt 9,9-13 (the other building block of
this miracle and to all the miracles that precede it: «and the crowds

. L. . ) this transitional narrative).
marveled, saying, ‘Never was anything like this seen in Israel.” But

the Pharisees said, ‘He casts out demons by the prince of demons’ The three transitional narratives have a similar literary

(Matt 9, 33b-34). The exclamation of the crowds implicitlyx shows construction: they are all composed (though not in the same way) of
46;

that they see God at work in what Jesus is doing (cf. three basic literary elements, namely: 1. narrative part, 2. reference

to prophecy, and 3. Jesus’ pronouncement (each pronouncement has

also implicit references to prophecy).

The first transitional narrative speaks in summary form of Jesus’
exorcisms and healings in Capernaum, of Jesus’ attempt to ward off
the crowds by going orders to go over the other side of the lake,

and of the initiatives of two would-be followers of Jesus with Jesus’

w, II, 134-135 (the sentence in square response to them (Matt 8,18-19.21). The second speaks of Jesus
note 40, Davies-Allison wisely note: «But

afrg old; cf. Gen 27.1 and 1 Kgs 14.4». 49 Cf. J. Dewey, «The Literary Structure of the Controversy Stories in Mark

thew, 11, 50. The scriptural references in square brackets are given 2:1-3:6», in W. Telford, ed., The Interpretation of Mark (Philadelphia:
Fortress Press — London: SPCK, 1985) 109-118.
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calling the tax-collector Matthew, dining with tax-collectors and
sinners (thus arousing the dissent of some Pharisees), and replying
to a query of the disciples of John the Baptist regarding fasting and
non-fasting (Matt 9,9-11.14). The third transitional narrative speaks
of Jesus who teaches, preaches, and heals in the synagogues, having
compassion for the crowds, and encouraging the disciples to pray
(Matt 9,35-37a).

The second element of the three transitional narratives is the
reference to prophecy. In the first, Isa 53,4 is quoted by Matthew:
«He took our infirmities and bore out diseases» (Matt 8,17). In the
second, Hos 6,6 is quoted by Jesus himself: «I desire mercy, and
not sacrifice» (Matt 9,13). In the third, Zech 10,2 (and other OT
passages) are hinted at by Matthew who describes the crowds as

being «like sheep without a shepherd».

The third element of the transitional narratives is Jesus

pronouncements. In the first, Jesus challenges his
),

ian inful

followers with the prospect of total renunciation (
In the second, Jesus presents himself as th
humanity (Matt 9,12-13) and as the Me

idegcoom who

e into a new

is present and who will depart ng
creation (Matt 9,15-17). In th
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BY JESUS OF NAZARETH, IN MATT 8-9 AS SEEN FROM THE PERSPECTIVE OF MATT 9,

crowding®', following (dkorovBeiv)®, discipleshi rophecy
Besides the specific content of the prop T quotec
n

a al narrative

above, motifs that are peculig s
first pericope; the

are the following: exorcism is e
central transitional nafrative is ch
in action in 9,9b, in words\ , Mourning and fasting, and old-

esus’t

new; the motifs g in the synagogues, preaching the

good ne ign, feeling compassion, and asking for prayer
ar the t transitional narrative.
fication Concern in the Trio of Transitional
arratives

When giving the bird’s-eye view of the purification concern
in Matt 8-9 we did not take into consideration the more subtle
hints at purification present in the three transitional narratives. The
explication of this implicit purification concern is what we are going
to do now. It is present in the first transitional narrative through
Jesus’ astonishing challenge to the second would-be follower:
«leave the dead to bury their own dead» (Matt 8,22). For reasons of
ritual purity, «Lev 21.11 forbids the high priest to bury his parents

50 The «healing» motif is implicit in the second pericope through the image
of the physician.

51 The «crowding» motif appears in the first and third pericopes through
the word «crowdsy, in the second through the «many tax collectors and
sinners» who came (moAdol TeAdval kel dpeptwiol EABOvTec) (9,10).

52 The motif of «following» appears in 9,35°s variant reading of x* L /'
a b h g'etc. Without this variant, Jesus still speaks metaphorically of
discipleship, no more in terms of following, but in terms of being «sent
out» into «harvest labor» (9,37-38=Luke 10,2) thus introducing the next
section (Matt 10,1-6).
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and Num 6.6 issues the same prohibition for the Nazirites»®. More
detailed legal requirements with regard to contact with corpses are
set down in Num 19,11-22. Num 19,11 says: «He who touches the
dead body of any person shall be unclean seven days». Does Jesus’
refusal to grant the would-be follower’s petition have anything to
do with ritual purity concerns? Is he applying priestly (even high-
priestly) and Nazirite standards to ordinary Israelites, as he appears
to be doing in Matt 12,3-6?

The purification concern in the second transitional narrative
emerges in the objection raised with Jesus’ disciples by the Pharisees
regarding Jesus’ table-sharing with tax collectors and sinners: « Why
does your teacher eat with tax collectors and sinners?» (Matt 9,11).
Purification concerns are implicitly present also in the mention in

Matt 9,14-17 of fasting, «bridegroomy, mourning, departing (this is

the meaning of amepf) in Matt 9,15b)%, and the contrast betwee
new and old clothes.
The purification concern in the third transitiono r&
e

tive

comes in not only with Jesus «healing every diseqse
infirmity» (Matt 9,35), but also with the cro &ra{ss and
C ‘ ). he latter

Davies-Allis6
the prohibit
general: t

w, 11, 58. However, Ezek 44,25-26 clarifies
high priest as not applying to priests in
t defile themselves by going near to a dead
mother, for son or daughter, for brother or

preferred’idiom to hint at his death.
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taken as its OT background: «The weak you hav S

the sick you have not healed, the crippled

the strayed you have not brought not sought,

and with force and harshnessoy m. So they were

scattered, because there was no s

N @
After the quick look at the purification concern in all three

transitional narratives, let us return to the central one (Matt 9,9-
17parr), of which the nuptial pericope of Matt 9,14-17 is the

culminating part, to consider it more in detail.

The second (central) transitional narrative (Matt 9,9-17parr)
first touches the «following» motif with Jesus’ call of Matthew
(akoroVBeL  poi, 9.9aparr) and the latter’s prompt response
(hxorovBnoev [Luke: fkorolBel], 9,9bparr); then, the podnral
(9,10=Mark 15; 9,11parr) are questioned by the Pharisees about
Jesus’ table-sharing with sinners; Jesus in his reply speaks of
healing (ol kok@¢ €xovteg, 9,12parr), quoting Hos 6,6, and
utters an MABov saying® (9,13-14parr [Luke: éAfAvOn]); finally,

55 Cf. Davies-Allison, Saint Matthew, 11, 105-106; J. Nolland, Luke, 1,
WBC 35A (Dallas, Texas: Word Books, Publisher, 1989) 243. See also
W. Grimm, Weil Ich dich liebe. Die Verkiindigung Jesu und Deuterojesaja,
Arbeiten zum Neuen Testament und Judentum 1 (Bern: Herbert Lang —
Frankfurt/M.: Peter Lang, 1976) 83-87.
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in reply to the Baptist’s disciples’ fasting and non-fasting question
(9,14parr), Jesus refers to the prophets’ nuptial-mourning images
(9,15-17parr). Healings®®, fasts®’, nuptials®, all are connected by
the purification concern. Wedding is newness and beauty, and so
purity par excellence®. Garments are important items in the purity
legislation of Israel (Lev 13,47-59) as are containers in the practice
of Israel in Jesus’ times (Matt 23,25-26=Luke 11,39; cf. Mark
7,3). Going through Matt 8-9 with an eye to the «purification»
implications we may obtain useful illustrations of this aspect of

Jesus’ nuptial newness parables.

56 As we have seen above, Sir 38,9-15’s discourse about sickness implies
that disease is caused by sin and so causes impurity. In popular estimation,

this sickness-causing sin may be personal or inherited (cf. John 9,1-13).
We have also seen that sickness is impure because it is seen as due to th
presence of an unclean spirit (cf. Luke 4,39).

57 Fasts in Israel are essentially expressions of mourning, the standard way

and death. See Fedrigotti, The Bridegroom, 360-375.382-384
58 «Purity and Impurity, Ritualy, EncJud XIILA 140
cohabitation renders both the man and the woman im

59

0 4 Greek-English Lexicon of the
— Walpole, MA: Peeters, 2009) 186; J. Lust,
reek-English Lexicon of the Septuagint, 1
ellschaft, 1992) 126 adds: «to consecrate».

eAirst time in a new house in Deut 20,5, in parallel with the
of the fruit of a newly-planted vineyard (Deut 20,6) and with
e nuptial consummation of marriage (Deut 20,7).
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To summarize the Matt 8-9 context of Jesus’ nuptial parable

and nuptial sayings in Matt 9,14-17, we could say that Jesus’
healings and other miracles, in the light of prophecy, point to the
presence of something radically new, the new and eternal nuptials
announced by the prophets and bestowing on humanity forgiveness
of sins, the needed medicine for humanity’s radical sickness unto

death, a radical nuptial newness that demands a form of discipleship

60 The direct reference is to Num 27,17; Jdt 11,19; 2Chr 18,16. See also
Ezek 34,5; 1Kings 22,17. The theme shepherd-sheep, however, is also
characteristic of Jeremiah (Jer 23), Ezekiel (Ezek 34), Deutero-Isaiah (Isa
40,11), and Zechariah (10-11.13). The shepherd-sheep image can have
spousal nuances, as in Cant 1,7-8; 2,1-2.16; 6,3.

61 This motif, that corresponds to that of «shepherdlessness», appears in
the OT e.g. in Ps 119[118], 176; Jer 50,6[27,6]; Ezek 34,4.16. Cf. also
the motif of «lostness» in general (e.g. Wis 12,12; Isa 46,12-13; 53,6).
The «lost» motif appears in the NT also in Matt 18,11 MS D; in Luke
15,4.6.24.32; 19,10; 1Tim 1,15. Cf. also some of the earliest Christian
literature outside the NT: Barn 5,9; 2Clem 2; Justin, 1Apol, 15,8.
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consisting in radical «followingy, and so «being with» Jesus the
Bridegroom, who «is with» the children of the bride chamber as the

source of their purification from sin.

3. Matt 9,14-17 in the Context of Matt 9

Matt 9 begins with two pericopes (9,1-8; 9,9-13) that, together
with Matt 9,14-17, form a «locked» Synoptic trio, i.e. in all three
Synoptics the three pericopes are reproduced one after the other in
exactly the same order. Like 9,14-17, the two preceding pericopes
are marked by the frequent presence of the name of Jesus (9,2parr;

9,4parr; 9.9.10; 9,15parr). Among the Gospels, the frequent use of

L. M. Fedrigotti / Ritual, Medical, Nuptial Purification, a Metaphor of Forgiveness of Sins by
Jesus of Nazareth, in Matt 8-9 as Seen from the Perspective of Matt 9,1d417

reactions®. &
3.1 Matt 9,14-17s Preceding Co t®?9

Matt 9,10-13. The, Christological concern highly represented by
the holy\ram sus is thickly present in these two pericopes
49, S), supported by the titles «Son of man» (9,6) and

(9;11).

Matt 9,1-8parr

«And getting into a boat he crossed over and came to his own city» .

the name of Jesus is characteristic of Matt (150) and John (237). In %
Matt, it is characteristic of chapter 9 (12 times, in a not particularly Matt 9,1 sets for the whole chapter, and so also for Matt 9,14-
long chapter), which is surpassed only by the two chapters of the @ 17, the time-space coordinates of all that is said and done by Jesus:

<&

There is a double narrative movement going throu, se\three
h

Passion Narrative (Matt 26-27)%2. The frequency of the name o
Jesus may be a sign that the narratives focus on the person of Jesus®.

pericopes: first, a crescendo in the degree of ditectiods wi

the interlocutors react to Jesus’ behavior, a-di ss\which 1s not
necessarily polemical, since it
of familiarity (scribes, Pharis

second, a diminuendo in

salvation were embodied in a persony.
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The time in which all the episodes of Matt 9,1-34 take place

64 The crescendo was noted as polemical by Alfred Loisy. See M.-J. Lagrange,
Evangile selon Saint Matthieu, Huitiéme Edition (Paris: Gabalda, 1948)
46-47. See also Davies-Allison, Saint Maithew, 11, 108. Matt 14,12 is a
sign of the Baptist’s disciples’ closeness to Jesus. As Matt 23 shows, Jesus
does not in principle question the Pharisees’ teaching (23,2-3). Several
sayings in Pirke Aboth are very close to Jesus’ teaching, e.g Av 2,10.12-
13.15; 3,3.8.13-14.20.22; 4,2.26-27; 5,22-23; 6,1.6). It is precisely this
closeness that explains (in fact, corruptio optimi pessima) the vehemence
of Jesus’ criticism of devious doctrines in Pharisaism as reported, e.g. in
Matt 23. Matt’s description of the Pharisees is nuanced. For example,
unlike John 18,3 and like Mark-Luke, in Matt the Pharisees are absent
from Jesus’ passion, showing up only after his death (Matt 27,62). Cf.
B. Repschinski, The Controversy Stories in the Gospel of Matthew. Their
Redaction, Form und [sic] Relevance for the Relationship Between the
Matthean Community and Formative Judaism, FRLANT 189 (Goéttingen:
Vandenhoeck & Ruprecht, 2000) 341-342.
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does not need, narratively, be more than one single day: the day of the
cure of the paralytic and of the call of MaB86xiog 0 teAwvng (10,3)
is also a day of «forgiveness of sins», of «calling and following»,
of «mercy, rather than sacrifice», of «feasting with and for the
bridegroom, not of mourningy», of «healing, rising from the dead,

eye-opening, and speakingy, and, finally, of «wonder and slander».

The geographical setting is Jesus’ «own town» (9,1b: kol
NABev el¢ v 18lav TOALY)®®. Surprisingly, Jesus’ «own town»
is Capernaum, not Nazareth. This is so, beginning with Matt 4,13,
when Jesus leaves Nalapd (Matt 4,13 and Luke 4,16, elsewhere
Nalapét or Nalapéd, in variant readings also Nalapdt and
Nalapad). Though Matt calls Capernaum Jesus’ «own towny,

Jesus continues to be called by people «the Nazarene», i.e. the one

a
(2,23; 26,71), with Nalapnvoc by Mark, and with ag the

two forms by Luke®®. Nazareth is mentioned@ithﬁl T

65 The varied Greek transcriptiong
form of the name, possibly nm:

«from Nazareth of Galilee» (21,11; cf. 2,23; 26,71). This is also how
we call Jesus in the title of our article, «Jesus of Nazareth». «Th
Nazareney is regularly rendered in Greek with Na{wpaiog tt

the original Semitic
exicon Graecum Novi
ma: Editrice Pontificio

e Hebrew word for “branch”, 131, and Nazareth. This view [...]

54 ¢

races Matthew’s “quotation” back to Isa 11:1 [...] which in turn should be

| 136 |

L. M. Fedrigotti / Ritual, Medical, Nuptial Purification, a Metaphor of Forgiveness of Sins by

B

Jesus of Nazareth, in Matt 8-9 as Seen from the Perspective of Matt 9,

in Josephus nor in the Talmud nor in the Midrash, Insofar for a Jey
it is a place despised, if not forgotten, by meri>« thing u,’
come out of Nazareth?» (John 1,46). rk rification is

achieved at the price of detac

etown Nazareth,

but retaining the lowl

ocalyptic-eschatological salvific category of

) ()

t ﬂ ifying ¢ovola (9,6a: EEovatar éxel 6 LLOG
D

of ' man bespeaks radical newness, as the reaction of some of

ié S%
he scribes underlines. In the Gospel according to Matthew, this is

the third time that the €ouoia motif appears. The first two times
(Matt 7,29; 8,9), it emerges linked to Jesus’ teaching in Matt 7,29
and, more indirectly, to Jesus’ miracles in Matt 8,9. In Matt 10,1 it
turns up again, as here, in the context of purification, a motif that is
present also in all other occurrences (21,23.24.27: Cleansing of the
Temple, Baptism of John; 28,18: Baptism in the name of the Father
and of the Son and of the Holy Spirit).

This glorious and lowly Son of man’s purifying ¢Eovate
category is the key for understanding all that is narrated at the right
depth. It is thanks to this €Zovoia that in this pericope, for the first
and only time in Matt-Mark (Luke again in 7,47.48; cf. John 20,23),

related to the quotation of Isa 7:14 in Mt 1:23. The messianic figure of Isa
11:1 is the Emmanuel of Isa 7:14» (Hagner, Matthew, 1, 40-41). Christians
are called ol Na{wpeiol in Acts 24,5.
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there resounds explicitly®” the radically-good news of purification
from sin bestowed upon a concrete individual: OxpoeL, Tékvov,
adlevtal oov al auaptial (9,2parr; cf. 9,5.6 parallels). In faith,
humanity must accept the fact that God has chosen to purify his
people through the Son of man’s merciful self-abasement (9,6).
Before Matt 9,6, the phrase «Son of man» has already appeared,
just once, but in a self-abasement context (8,20). The lowliness
of this phrase emerges again in Matt 9,8, where Jesus is a human
being among human beings®. Only self-abasing acceptance in
faith of this high paradox (power of God revealed in lowliness) can
receive forgiveness of sins: «when Jesus saw their faith he said to
the paralytic...» (9,2; cf. 10,32-33). It is faith in God through Jesus
that purifies (Acts 15,9; 26,18).

3.1.2 Matt 9,9-13parr

Matt 9,9-13parr (the call of Matthew and the table fellowship

with tax collectors and sinners) is a pericope that can gasily form

a narrative continuum with 9,14-17parr thanks to creased

intensity of points of contact and contrast. Theo isciploship wmotif of
Y is

9,14 (ot padnral Twavvov, ol 6¢ pad ied over

from 9,9-13 (9,10: tolc padn o ¢ pobnTalc

a0toD, 9,13: TopevBévTeg be :

cluded but included in the usual «glorious»
the Son of man’s glory is revealed in lowliness. Luz,
1,18 would seem to disagree, but giving expression precisely to
this inclusiveness on page 19.
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aKxolovBer pot and the ikorovOnoer adte of 99)~The\l*-pers
pronoun Tpelg of 9,14 is in contrast with d ono
Uucv of 9,11. The ol d)ochoocT.g. of ad sentin 9,11.

oV’ dvakeLpévou and

The vnotetoper of 9,14 is the of

i

OLVOVEKELVTO TG

,13parr there corresponds the «is with them»
9,15parr. Jesus’ «with»-language of 9,15 (uet’
is preceded by the Pharisees’ «with»-language referred
to Jesus in 9,11 (LeTd TAV TEAWVAY Kol (UEPTWAGY). Small
wonder Matt 9,9-17 is treated as a unit by the system of kedpdAoro
used by the MS tradition to divide the Gospels into manageable
units, the whole of Matt 9,9-17 being entitled either mepL potOecLov

or TePL A€UL TOU TEAWVOU.

In Matt 9,9-13 Jesus takes as much initiative in calling people
and in table sharing® as the bridegroom does in determining the
children of the bride chamber’s non-fasting and fasting. Jesus’
taking the initiative is a feature of the preceding pericope, too:
uncalled for, he takes the initiative to forgive sins (9,2). In the same
vein, sovereignly, he calls Matthew to follow him (9,9). Matthew’s
following after Jesus means the beginning a completely new life
(from koOMevor éml TO TEAWVLOV tO Graotac MkoAovOnoev).
Jesus’ subsequent table sharing «with tax collectors and sinnersy is

seen by Jesus himself as a physician-like activity that cures (and so

69 This initiative is stressed by Luz, Matthew, 11, 31.
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purifies) those sickly with sin (9,10-13parr).

Jesus’ 6 vuudlog in 9,15parr is the symbolical twin of Jesus’
latpog in 9,13parr™, both functioning like the counterpart of the
literal 0 8Ldaokarog of 9,11 spoken by the Pharisees. «“Teacher” is
the designation for Christ used by outsiders»”". Jesus as physician
and bridegroom appears to be more than a teacher, though, of
course, he is also a teacher, even the only teacher (23,8; cf. 10,24-
25=Luke 6,40=John 13,16 and Matt 7,28parr; 22,33). In Matt, the
term dLdaokerog is never on the lips of the disciples in direct address
to Jesus (cf. the negative dL6aokaAie in 15,9=Mark 7,7 and d16exm|
in 16,12). This term is placed in the disciples’ mouth by Jesus in
26,18parr and is used by potential disciples in 8,19 and 19,16.
Otherwise it is people unrelated to Jesus who call Jesus §L8qokaA0g
(12,38; 17,24; 22,16.24.36). For followers of Jesus, the normal
direct address to Jesus is kUpie, Lord, whether for actual disciple
(Matt 14,28.30; 16,22; 17,4; 18,21; 26,22; cf. 7,21.22; 25,11) or
for not-yet-disciples (Matt 8,2.6.8.25; 9,28; 15,22.2? %
20,30.31.33). In Matt this term is otherwise used inparabolic.di
address by a son to his father (Matt 21,30), b ervant or-Slave

s
' to\his or her king
addresses God with this

piritual) is a divine activity in the OT: Gen
3; Deut 32,39; 2Kings 20,5.8; 2Chr 7,14;
8; Ps 6,2;30[29].,2; 41[40],3-4; 103[102],3;
.12; Sir 38.9; Isa 19,22; 30,26; 57,18-19;

to his master (13,27; 25,2022.24
(25,37.44; cf. 27,63). In Matt, buly

70 Healing (bott
20,17; Ex 15,

uz, Matthew, 11, 33.
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title, used in apposition to «Father» and in the fo ord\of hea
and earthy» (11,25)72.
the\¢

The mournful and hopefu@c 0 «physiciany image
applied to God is well expresséd by \P B[102],2-4a: «Bless the

isvbenefits, who forgives all

iseases, who redeems your life
y Mal 3419-20a[4,1-2a]: «For behold, the day

n oven, when all the arrogant and all evildoers

But for you who fear my name the sun of

sniess shall rise, with healing in its wings»”®. This is in sharp

the nuptial gift of forgiveness of sins, the medicine needed by all,
since all are sinners (GiepTwAOUC is the last word before Matt 9,14-

17), a medicine bought at the price of his own Paschal «departure».

O oy
confrast with the joyful nuptial image of the «bridegroom», but the
@ «physician» image anticipates Jesus the Bridegroom as bringer of

A contrast is also effected by the emphatic uf dVvavtal... Tevbeiy
o0f9,15a, when Jesus had just spoken of ol kak@¢ éyovtecin9,12. If
a Synoptically transversal contact is allowed (Luke has no reference

to Hos 6,6), Luke 5,39’s old wine-drinker’s 8éAeLv (008€lg mLwv

72 In LXX Gen 18,12 Sarah calls her husband Abraham kipLog. With respect
to Matt, Luz, Matthew, 11, 6 says: «The title does not appear on the lips of
outsiders and is not simply polite speechy.

73 Cf. Davies-Allison, Saint Matthew, 11, 103: «In its canonical context,
the [physician] saying presupposes that sin is a disease (cf. Isa 1.4-5;
53.5) [...]. In its Matthean context, [... it] is a parable whose meaning is
transparent: the sick are the toll collectors and sinners, the strong are those
who oppose Jesus, and the physician is Jesus». The latter comment is made
by the authors in the awareness that this is not necessarily allegorizing.
For the purification concern raised by the person of a physician, see Luz,
Matthew, 11, 33.
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TeAalOv OéreL véov) contrasts with Jesus’ use of the same verb in
Matt 9,13 ("Edeoc 8éAiw kol od Buolav).

The Aii Tt 0f 9,14 is preceded by the Aud T( of 9,11. As Jesus’
self-abasing solidarity with sinful humanity raised the Baptist’s
question in Matt 3,14, so in 9,11parr a 8ux ti{ question in Matt-
Luke (the first in both) is asked by the Pharisees about Jesus’ table
sharing with tax-collectors and sinners. This is followed by Matt’s
second 8L TL question, on non-fasting (the first in Mark). The fact
of giving rise to questions shows the efficacy of the signs chosen
by Jesus. Like his baptism at the hands of John, Jesus’ table sharing
and his disciples’ non-fasting are two signs of the wonderful reality
(in its essence, reconciliation with God through forgiveness of sins)

expressed in wedding-mourning terms in 9,14-17.

Unlike Mark-Luke, Matt 9,10 makes clear that it is not Jesu
who comes to sit at table with publicans and sinners, but, notice
the éxBévrte, it is the other way round. The way in hich Jesus’

questioners formulate their question would egpear i%

opposite. Still, this very formulation presupposes, that\the initiative
for table fellowship is Jesus™: Aid Ti pete &wﬁv Kol
erents of the

OUOPTWARY €aBlel O SLé0oKAO

personal pronouns in Matt 9,10
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being immediately preceded by ari

ambiguous (is it Levi’s or Jesus]

The referents of persona nouns in Matt 9,10parr are

that Matt-Mark imply that it is

host. e 5,29 does not, perhaps, contradict

es it. Luke’s kal €moinoer Soymv HeyoAny

0ToD, as we saw, may refer not to Levi but to Jesus, so that the
feast is held in Jesus’ house, not Levi’s. This would fit in with the
fact that in Matt’ the definite noun 1| oiklo without specifiers
(Matt 9,28; 13,1.36; 17,25)"5 seems to denote Jesus’ Capernaum
«headquarters» during his Galilean ministry. Possibly, this definite

«house» is the Capernaum oikie. IIétpov of Matt 8,14parr™®. As

74 The same may be true of Mark (cf. 1,29; 9,33; but the definite oikia of
10,10 is in Judaea and the oik (e of 7,24 is anarthrous). Luke has only twice
olkle in this sense (4,38; 5,29). Four times in Mark (2,1; 3,20; 7,17; 9,28)
the indefinite olkog is also used without specifiers, perhaps in the sense of
definite and unspecified oik(w, except in 9,28 where the context points to
Jesus’ being away from the sea and from Capernaum.

75 If we include our text here (Matt 9,10parr), this would be the only time
that there is a specifier in Mark-Luke (there is none in Matt), Jesus’
headquarters being thus called «his house» (Mark 2,15=Luke 5,29). This is
considered a possible meaning by C.S. Mann, Mark, The Anchor Bible 27
(New York — London — Toronto — Sydney — Auckland: Doubleday,1986)
229.

76 When another house is intended, this is always made clear by the context
(Matt 8,6; Luke 7,6) or by the naming of the householder (Matt 9,23;
26,6=Mark 14,3; Luke 7,37.44; 8,51; 22,10.11.54). Luz, Matthew, 11,
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a matter of fact, in the context of these occurrences of a definite
and unspecified oiklo there is mention either of Capernaum (9,1;
17,24; Jesus’ «own city», Matt 9,1), or of the sea (Matt 13,1; 17,27,
Capernaum being by definition 1| Topefaiacoie, Matt 4,13)77.

This understanding of Matt 9,10parr may explain why, even
if the banquet is organized by Matthew-Levi after his call, Jesus,
especially through being made the target of criticism and through
what he says in Matt 9,13parr, appears to be the host and the tax
collectors and sinners his guests’®. Another fact confirms this. In the
context of a banquet, kaAelv is the specific term for «inviting»™, so
that Jesus’ o0 y&p HABOV KaAéoml SLKaLOVG GAAX GUOPTWAOVG
may well mean «I came not to invite the righteous, but sinnersy, invite

them to a banquet, why not? Matt 9,13parr unveils the «invitation»

motif present also in 9,15parr that speaks of «wedding guests» (but
this is obscured for us by the uncommon Semitism ol violL To
vuud®drog, which means, yes, «wedding guests»)®. The

oL
of 9,13parr reminds us that in the OT ol kekAnpévor oo ‘%
&
A\

ter (0f)8:14), or to

77

78 Matthe®,—11,99-100" this is the probable

79 of Luke. A Commentary on the Greek Text,
ess, 1978) 220-221: «In the original Marcan

had the specific sense “to invite”, using the

For a demonstration that this Semitism means «wedding guests», see
edrigotti, The Bridegroom, 71-89.
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is the non-Semitic term for people invited to a bapgquet([\Sam 9,2

2Sam 15,11; 1Kgs 1,41.49; Zech 1,7), includi ing banq

(Judg 14,11), and so equivalent, a cas the Semitic
t

phrase oL violL 10D VLubGV invitation is to be

specified, of course,

th spouses is to hear words of criticism, instead
riticizing the spouses is something reserved

ers, while the first task of a child of the bride chamber is

To conclude, whether it is Jesus who plays the host or Matthew-
Levi, Jesus’ table fellowship with tax collectors and sinners offers us
a stark picture of incarnate purity at work purifying sinful humanity.
The pointe of the two nuptial mini-parables about new clothes and
new wine in Matt 9,16-17 is precisely this: «Don’t think that I,
Jesus, am so foolish as to stitch new patches on old clothes or to
pour new wine into old wineskins, causing senseless damage. No! If
you see new patches being stitched on clothes and new wine being
poured into wineskins, it means that the clothes are new clothes and

the wineskins are new wineskins!»®2. That is, Jesus’ disciples adopt

81 Cf. b.Ber 6b: «R. Ashi says: The merit of attending a wedding lies in the
words [of congratulation addressed to the bride and the bridegroom]»
(English translation and comment by M. Simon, in Soncino 1, 27. See also
page 29).

82  See Fedrigotti, The Bridegroom, 219-233. Cf. Luz, Matthew, 11, 37: «The
key to understanding vv.16-17 is probably their position in the macrotext
of Matt 9:2-17».
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the novelty of non-fasting because they, like the paralytic of Matt
9,1-8, have been made new by the forgiveness of sins they have

received in faith.

3.2 Matt 9, 14-17’s Following Context in Matt 9

The following context of Matt 9,14-17 is made up of four
pericopes: Matt 9,18-26, Matt 9,27-31, Matt 9,32-34, Matt 9,35-38.
As in the three preceding pericopes Jesus’ name appears 5 times
(9,2.4.9.10.15), in the Raising of the Ruler’s Daughter Jesus’ name
is particularly present (twice, 9,22.23.). This characteristic is shared
by Matt 9,18-26’s Synoptic parallels (Mark 5,21-43; Luke 8,40-56),
which, however, are, narratively, far from the nuptial pericope. This
Christological mark is particularly present (twice, 9,27.30) also in

the next pericope (Matt 9,27-31) and, as the introduction, in the last

pericope (Matt 9,35-38). The name of Jesus is absent only fro
the last healing story (Matt 9,32-34), ominously overshadowed by
the Pharisees’ blasphemous insinuation. The title «SQ vid»

appears in 9,27

&
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9,21); this is not an absolute difference, since

search for spiritual healing. The «garment»

person and one’s clothing, the latter being the expression of the
former®®, The unclean woman is made whole and clean by the simple
touch of the fringe (or tassel) of Jesus’ garment (9,20-21=Mark 5,28;
cf. Luke 8,47; Lev 15,25-30). The Greek word kpaomedov®” used
for the tassel stealthily touched by the woman (cf. 14,36) is the word

3.2.1 Matt 9, 18-26parr & 84
Matt 9,18-26, beginning

adtod Aaiodvtog aldTolc, con

85
83  Nothing simila; rk-Luke where the following pericope is that
of Plucking Grai ath (Mark 2,23-28; Luke 6,1-5; recorded by

att i 8 are three other occurrences of the genitive 86
J ice referred to Jesus (12,46; 26,47), once to

e/first appears to establish only a narrative connection with 87
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Matt 26, Mark 21, Luke 31, John 60, Acts 60. The verb is not peculiarly
Matthean, but Matt uses it always in a particularly significant way. With
Jesus as subject it occurs 12 times: 8§ times referring to Jesus’ speaking in
parables as here (Matt 9,18; 12,46; 13,3.10.13.33.34.34), once referring to
Jesus’ last words before his being betrayed by Judas (26,47), and 3 times
introducing words of Jesus, including his very last words in Matt (14,27,
23,1; 28,18).

The Synoptic parallels Mark 5,24 and Luke 8,42b mention only the
crowd[s]. In the rest of the story, however, the discipleship concern is more
evidenced in Mark-Luke than in Matt (cf. Mark 5,31.37.40; Luke 8,45.51).
This close connection is significant also for the pointe of the garment
saying in 9,16.

A rare word, used only 5 times in the LXX, technically denoting the tassels
demanded by Num 15,38-39 (the word occurs thrice) and Deut 8,23, and
occurring elsewhere only in Zech 8,23.
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used by LXX Zech 8,23 (émAdBortal To0 Kpaomédov avdpog
Toudaiov). This «Nations-oriented» text with its 0 6e0¢ Ued’ DUV
€oTLv expresses the deep meaning and the world-salvific efficacy of
the Zion mourning turning into festal joy announced by Zech 8,19%,
a motif that is the exact reversal of the joy-turning-into-mourning
of Matt 9,15. The garment motif is present implicitly on the side of
the woman, if one thinks of Isa 64,5’s W¢ PaKog GmTOKAONUEVTC
mioo 1) Sikatoolrn MUV and sees in the woman’s cured flesh 0
0VPaVOC KaLVOG Kal M YA Kelvn, @ €yw ToLd of Isa 66,22 (cf.
Isa 65,17).

The ruler’s invitation to Jesus to come at the bedside of his
dead daughter is readily accepted by Jesus and his disciples who
follow him (9,18-19parr), in spite of the troublesome prospect of

uncleanness (Num 19,11-16; 31,19.24; Sir 34,25[30])%°. Jesus’
raising of the dead girl to life radically resolves the problem o
uncleanness (9,25parr). The miraculous «resurrection»&er

ogy
of 9,18 (étedeltnoev ... kel (foetat), 9,24 (00 yop %
&b\ﬁo
ic sl e

ordinary

efers to ummitigs, «The Tassel», 51-
by Rupert, 232.235 who, relying on Matt’s
e episode, sees in the woman a figure of the
Jesus «from behindy, i.e. without having
arable to the Gentiles because of her ritual

redactional pret
Gentiles
hi

eport, iti comparison with the more circumstantial Mark.
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two blind men, barred from Temple worship because of
their blindness (cf. 2Sam 5,8[9]b)%, in their blindness see in Jesus
the «Son of David», who thus can cure them®! (9,27-31; cf. Matt
20,29-34; Mark 10,46-52; Luke 18,35-43). Cured, they are restored

to membership of the worshipping community. This implication is

made explicit in Matt 21,14: «And the blind and the lame came
to him in the temple, and he healed them». This mention of Jesus’
Temple cures is peculiar to Matt. This kind of cures is for Matthew
a pointer to the fact that Jesus is the Son of David®?, but a Son of

David greater than David: «It is not that Matthew shows Jesus to

90 Cf. also Lev 21,17-18 and Qumran’s exclusion of blind and lame, blind
and deaf from the messianic banquet (1QSa 2,8-9; MMT=4Q394 8 iii-iv;
CD 15,15-17; 1QM 7,4-6). Cf. m.Hag 1,1 and W.D. Davies and D.C.
Allison, A Critical and Exegetical Commentary on the Gospel according
to Saint Matthew, 111, ICC (Edinburgh: T & T Clark, 1997) 140; Hagner,
Matthew, 1, 601.

91 After Matt 1, this is the first time that Jesus is called «Son of David». Luz,
Matthew, 11, 48: «The two blind men in 9:27-31 represent, as it were, the
answer of Israel to its Messiah that God wanted».

92  See Davies-Allison, Saint Matthew, 11, 136.
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be more than the Son of David, but instead that Matthew shows
Jesus to be the Son of David who is more than David. Matthew
depicts Jesus as the Christ, the uniquely anointed Son of David,
who is uniquely capable of healing. David was the anointed king,
but was not a healer: Jesus Christ, the Son of David, is now the final,

climactic example of both»®3,

The motif of «followingy, that , after beginning in Matt 9
with Matthew’s call (9,9 dkoAo08eL pot... NkoAoUBNoer ahTe))®,
is paradoxically applied in a reversed way to Jesus in 9,19 (kal
€yepbelc 0 'Inoodc MkoAovBnoer adt®, a delicate hint at Jesus’
self-abasing and active «being with»), returns here to the normal
way of expressing (9,27, fkoAoUOnoav [0t@] 800 TudAol). The
two blind men’s following is a sign of faith expressed also in words:
"EAénoov Muag, viog Aavtd. They ask of Jesus something he is
only too desirous to give (cf. the €éAcog 0f 9,13)%. Mercy is the inne

content of Jesus’ «being with», expressed both in his fellg

he” following one of

Rexpressed in terms

s Anointed and Healing Son of David in the
0(1999) 547-554. Quotation pp. 553-554.
e 17, John 19, Acts 4, Paul 1, Rev 6.

oted by Luz, Matthew, 11, 49.
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Nal kipte, 9,29 Kot Ty TLOTLY UUQV).
relationship between the faithful and Jesus.
expressed by Jesus in «paternal-filial» terms

’

0pocL, Tekvov; 9,22: Oupaoet, BUyaTep).

The sandwiching of 9,14-17 between 9,1-13 and 9,18-34 aims
perhaps at presenting the various types of people® that are made
whole, «new», by Jesus’ nuptial and purifying «being with» them:
in 9,1-8 the paralytic (brought to Jesus by four faith-ful friends)
represents the sick; in 9,9-13 the faith-ful publicans represent the
outcast public sinners, first among them Matthew himself; in 9,18-
26 the faith-ful bereaved father represents all funeral mourners,
while the faith-ful woman with a flow of blood represents the
ritually unclean; in 9,27-31 the faith-ful blind men and in 9,32-33
the mute possessed by a demon (brought to Jesus by unnamed faith-

ful people) represent the disabled.

98 Luz, Matthew, 11, 47 refers here to Matt 13,13-15.
99 Not even the ruler of 9,18 is named (cf. Mark 5,22=Luke 8,41). This is
noted by Luz, Matthew, 11, 47.
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3.2.3 Matt 9,32-34

The series of cures is closed by the mute demoniac (&vOpwmov
KGOV SdaLpuovi{ouevor) whose demon is expelled by Jesus and
who is thus enabled to speak (Matt 9,32-33=Luke 11,14-15; cf.
Matt 4,24 and 12,22-24)', Diabolic possession makes impure
(cf. 8,28.32), but Jesus’ word (AOyw, 8,16) and presence (see the
starkness of the report, ékpAnOévtoc Tod Saipoviov is all that
is said) are sufficient to free the possessed. This forms a positive
inclusion with the forgiveness of sins signified by the first sign
in this chapter (9,1-8). A negative inclusion with the blasphemy
accusation of 9,3 is formed, instead, by what follows. While the
crowd reacts positively'?', the Pharisees express a radical denial of
Jesus’ purifying power: «He casts out the demons by the prince of
demonsy (9,34; cf. Matt 12,24parr; Mark 3,30; John 7,20; 8,48.52;
10,20)°2. Demons, as we have seen, are TveOpate GKabepTa b
antonomasia (Matt 10,1; 12,43). This way of calling the d s is
rare in Matt, frequent in Mark, Luke, Acts, and Rev. ’9 \7 m
doLovior (the usual appellation in Matt) appear: %

se.\ln\fact,\0

semantic value of both elements of this phra nly‘Luke,

QULOY GKOBXPTOU
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Jesus of Nazareth, in Matt 8-9 as Seen from the Perspective of Matt 9,

in 24,37.39 the meaning is «a spirit»)'%,

Whatthe Pharisees say is unforgi
because it denotes a hardeneddieart)\d

32), as Jesus will explain when t rageouysjinsinuation is repeated
(Matt 12,22-45). This

is not ready to fo

forgivable, not because God

ive, such blasphemers refuse to be

shows‘you the light in the darkness (cf. Matt
calling the light darkness, what else can God

centrality in Matt 9 of the nuptial tenderness

sion (explicit in different ways both in 9,3 and 9,34).
3.2.4 Matt 9,35-38

The last item in Matt 9,14-17’s immediately following context
is the third and last transitional narrative. This transitional narrative,
as we saw, introduces the scriptural motif of «sheep without a
shepherd» ', equivalent to that of the «lost sheep» (Matt 10,6;
15,24; Ezek 34, 4.16) and to that of the «scattered sheep» expressed
by Jesus himself in Matt 26,31.

This concluding pericope follows immediately upon the

blasphemous insinuation of the Pharisees in Matt 9,34: «He casts

103 Otherwise, unqualified mvedua in the Synoptics denotes either the Holy
Spirit or the human spirit (in John it may denote the Holy Spirit, God as
Spirit, life-giving spirit, the human spirit, the wind).

104 The direct reference is to Num 27,17; Jdt 11,19; 2Chr 18,16. See also
Ezek 34,5; 1Kings 22,17. The theme shepherd-sheep, however, is also
characteristic of Jeremiah (Jer 23), Ezekiel (Ezek 34), Deutero-Isaiah (Isa
40,11), and Zechariah (10-11.13). The shepherd-sheep image can have
spousal nuances, as in Cant 1,7-8; 2,1-2.16; 6,3.
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out demons by the prince of demons». More so than the corrupt high
priests, the Pharisees are Israel’s spiritual leaders (recognized as
such by Jesus himself, cf. 23,2), but their attributing Jesus’ activity
to the prince of demons shows that they are sick with blindness,
spiritual blindness (15,14a; 23,16.17.19.24.26; Luke 6,36; cf.
John 9,39-41); they are blind especially regarding the problem
of purification (23,25-26). They are blind guides, leading blind
sheep to their death (15,14b). The people of Israel are truly «like
sheep without a shepherd», because the shepherds they have are no
shepherds (Ezek 34). They need «the Lord of the harvest to send out
laborers into the harvest» (Matt 9,37=Luke 10,2; cf. John 4,35-38).
Israel needs new leaders, i.e. the Twelve Apostles that will suddenly

appear in Matt 10,11,

The sorry situation of the shepherdless sheep, induced in Israel
by the misguided (blind!) spiritual leadership of too many Pharisees
(23,2.13), hints at the reason why the bridegroom of Matt 945 must
depart. The sheep will continue to remain without a

the true shepherd remains where he is. The® is

be sie haben sollen». Thus K. Stock, Boten
rhiltnis zwischen Jesus und den Zwolf nach
ome: Biblical Institute Press, 1975) 16-17.
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azara in 4,13parr

in his Nazareth but in

aving reached the end of Matt 8-9, we may note that the
purification motif does not die out with Matt 8-9. On the contrary,
«the miracles in 8-9 have been selected with an eye towards the
scripture quoted in 11.4-6»'%: «Go and tell John what you hear
and see: the blind receive their sight and the lame walk, lepers are
cleansed and the deaf hear, and the dead are raised up, and the poor
have good news preached to them». This Scripture (11,5), referred
to by Jesus in answer to a question put to him by the Baptist through
his disciples (11,2-3), is a complex Isaianic quotation characterized
by the purification concern (Matt 11,5=Luke 7,22; cf. Isa 26,19;
29,18; 35,5-6; 42,18; 42,7; 61,1). The third Isaianic text is part of

Isa 35,1-10"%7 that concludes with a «mourning turning into joy»

106 Davies-Allison, Saint Matthew, 11, 1 (see Ibidem, 139. 242).

107 Isa 34-35 are closely related to Deutero-Isaiah and Trito-Isaiah. See O.
Kaiser, Isaiah 13-39. A Commentary, The Old Testament Library (London:
SCM Press, 1974) 351-366 (henceforth, O. Kaiser, Isaiah 13-39); K.
Baltzer, Deutero-Isaiah. A Commentary on Isaiah 40-55, tr. M. Kohl, ed. P.
Machinist, Hermeneia (Minneapolis: Augsburg Fortress, 2001) 371-372.
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prophecy (35,10), while the last is the beginning of Isa 61,1-11, a
Trito-Isaianic prophecy steeped in nuptial imagery (61,3.10). Not
only Matt 8-9, but the rest of Matt (cf. 14,13-14; 14,35-36; 15,29-31;
21,14;27,51-54) stands under the light of this fundamental reference
by Jesus to Isaiah’s prophecy (Matt 11,4-5) with the Beatitude Jesus
attaches to it: «And blessed is he who takes no offense at mey» (Matt
11,6=Luke 7,23).

Before Matt 11 the purification motif is picked up in the
commission given by Jesus to the Twelve (10,1.8), a commission
limited in scope to Israel alone, since the Samaritans and the Gentiles
are declared out of bounds (10,4). It is Israel that needs purifying in
the first place. Once purified, she will be of salvific significance

for the Gentiles, as the Torah, the Former and Latter Prophets, and

Zech 8,20-23; 9,7; 14,16.)

the Sages have foretold (Ex 19,5-6; 1Kgs 8,41-43; Tob 13,11; Ps @
47[46].,9; 87[86],4-7;, Wis 18,4b; Isa 56,3.6-8; 60,11-14; 66,18-21%

Narrative in the Light of the

&
3.3 Matt 9,14-17 as Part of the Cen&‘ali@%
i

Following Contexts

In Matt 9, Jesus by deed and word unveils God’s mystery

(9,6.8; cf. 9,3: obroc Pragdnuet)™@ Factual and verbal signs are
needed as pointe stery. The healing miracle (9,5-8) is
QN
PN

ved in forgiveness of sins is so clear that Matt does not
cord\the reason why Jesus’ words can be considered blasphemous (cf.
ark 2,7=Luke 5,21). Differently, Luz, Matthew, 11, 28.
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a factual sign and Jesus underlines its sign Valu
€L6fte), just as its «numinous» effect on t ar

all the Synoptics, but by Matt in

and immediate transformation

att 9,18-26 are two other powerful signs. From
oint of the purification concern and of Matt 9,1-8, all

les signs of the gift of forgiveness of sins that is

of what Jesus can do, indirect signs of who Jesus is. The relativity
of such signs is pointed out by Jesus himself when he orders the
cured blind men: ‘Opéate undelc yLvwokétw (Matt 9,30; cf. 8,4).

Who Jesus is lies a level deeper than what he does'". For this level,

109 That Matthew’s following means his being purified from sin is clear from
the purification background we have analyzed. According to Matt, Jesus
speaks of tax collectors as equivalent to sinners (cf. 5,46), «tax collector»
forming a binomial with «Gentile» (18,17) and with «prostitute» (21,31-
32), just as it forms a binomial with «sinner» for Matt itself (9,10), for the
Pharisees (9,11), and for Jesus’ contemporaries who do not believe in him
(11,19).

110 Beda Venerabilis, In Marci Evangelium expositio, PL 92, 151: «manducavit
cum peccatoribus, ut gratiam cerneres, agnosceres potestatem»; Davies-
Allison, Saint Matthew, 11, 89. Also W.D. Davies and D.C. Allison, 4
Critical and Exegetical Commentary on the Gospel according to Saint
Matthew, 1, ICC (Edinburgh: T & T Clark, 1988) 415-416: «Given the
firm connexion between sin and sickness in Judaism and early Christianity
[...], Jesus’ healing ministry may be viewed as a saving of his people from
their sins (cf. 1.21)». Similarly, Luz, Matthew, 11, 27.

111 1In this sense, we can say with Luz, Matthew, 11, 2-3 that Matt tells an
«inner» (3), «“theological” story of Jesus» (2), without, however,
excessively opposing this story to the «chronological-geographical
sequence of events» (Ibidem, 2).
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Jesus prefers to use signs that, paradoxically, point more directly to
who he is, while confirming his «self-abasing solidarity» with sinful

humanity. These signs begin to appear in Matt 9,10-17parr.
3.3.1 The Nuptial Feasting / Non-Fasting Sign

In Matt 9,10parr Jesus takes the initiative as host to invite
(kaA€oaL) «tax-collectors and sinners» to his table. This is not
mere table sharing. It is festive table sharing, given the crowded
banquet hall (9,10=Mark 2,15 ToAAot, dxAog moAlg, Luke 5,29)"12,
As such, it is a sign of salvation through Jesus’ presence seen as
the realization of Isa 25,6-8’s salvific banquet promise''®, Within
this wider factual sign of salvation, a narrower sign appears in Matt

9,14-17parr, namely, the non-fasting of Jesus’ disciples.

112 To «celebrate» means «to be many»: «celebro [...]I. To go to a place o
person in great numbers or often, to frequent, to fill (syn[onym] frequento;
class[ical]» (Charlton T. Lewis and Charles Short, La@ D, V.

Founded on Andrews’ Edition of Freunds Latin Dictiona?
Enlarged, and in Great Part Rewritten (Oxford;-Clarej
308. Similarly, A. Ernout and A. Meillet, Dictzi% j

196.
113 Davies-Allison, Saint Matthew,

to Praise. Isaiah 25:1-10 in Connection with
e Background of Isaiah 12», in H.J. Bosman
in Isaiah 24-27, The Isaiah Workshop — De

Prophet Lead
Isaiah 24:14-2
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The narrative continuum could suggest that Jesus’ table sharing
and his disciples’ non-fasting is the very S fra
two different angles. It is possibl& esus. tabl ring and his

O

@

1 the light of texts like

disciples’ non-fasting took pla urningy» fast day

(cf. Zech 7,1-7; 8,19;

eversal of Zion mourning into «Zion nuptial

. It may be doubted, of course, whether banqueting with

o
% sinners and nuptial feasting are two birds or just one. It may have
been a little different for well-off tax collectors, but, for ordinary
@ Galileans, nuptial banquets were probably the only banquets they

had experience of, so much so that one of the nouns for «weddingy»
in Hebrew and Aramaic is simply «banquet» (Hebrew nnun,
Aramaic RDIRUR/ROAYR)™. In the mind of Galilean peasants and
fishermen, the joy of banqueting may have been, most of the times,

simply nuptial joy.

This double sign, feasting (Matt 9,10-13) and non-fasting (Matt
9,14-17), points to Jesus’ salvific presence as fulfilling not only Isa
25,6-8, but also the mourning-nuptial and new-and-eternal-nuptial

prophecies of Jeremiah, Ezekiel, Deutero-Trito-Isaiah, Zechariah,

114 See Fedrigotti, The Bridegroom, 203-207.369-375.

115 Cf. P. Jovon, L’Evangile de Notre-Seigneur Jésus Christ. Traduction et
commentaire du texte original grec, compte tenu du substrat sémitique,
Verbum salutis 5 (Paris: Beauchesne, 1930) 134.
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and Baruch (Isa 54,1-10; 60,20b; 61,2b-3; 62,1-12; 66,10-11; Jer
31[38],13.21-23; 33[40],10-11; Bar 5,1; Ezek 16,59-63; Zech 8,19.)
While the non-fasting factual sign is narrow (only Jesus disciples are
said to be non-fasting), Jesus’ explanatory words suppose a wider
semantic spectrum (the «children of the bride chamber» denote
«wedding guests» in general). This wider denotation demands that
we consider as wedding guests of Jesus’ salvific wedding with «my
Church» (Matt 16,18)""® not only his disciples, not only the «tax
collectors and sinners» who share his table, but all the people who
in Matt 8-9 we have seen bringing to fruit in their lives, through
faith, the purifying presence of Jesus the Bridegroom. Like the non-
fasting of Jesus’ disciples, like the table sharing of publicans and
sinners, each story of these poor people is a humble and powerful

sign of Jesus’ identity as the nuptial &pynydg (Jer 3,4).
3.3.2 The Medical Image

Matt 9,12 (00 ypetlav €ovowv ol iloylovtee &ytp

oL Kak®¢ €xovteq) gives a «medical», self-abasi lant\ to
Jesus’ nuptial feasting. Jesus’ kA€ol in 9,1?' i dgg%m as
«physiciany. Jesus is like one of the Medecins rontieres who
risk their health and their live g
they lie in their sickness. Jes

rophecy of MT Isa 25,6-

,22 («I will heal your faithlessness»),
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B

in its wings»), reversing no-heali
14,19"° Jesus’last words in 9,
QAL GpoPTWAOVC)
brings is effective on th 1 level of righteousness and

forgiveness of si

333 Sac 1 Image

93 (TopenBévTec de wabete Tl oTy, "Edcog OEAwW Kol

V)2 gives a «sacrificialy, purifying, slant to Jesus’ nuptial

o
feasting. Jesus, quoting Hos 6,6a: «For I desire steadfast love and not

sacrifice [Heb. zebah] [6b: the knowledge of God, rather than burnt

offering [Heb. ‘ola]». This quotation sets up a relative opposition'?’

118 This implies forgiveness of sins (Jer 33[40],8; Jer 33[40],9 perhaps
contains nuptial nuances in the «name of joy», the «praise», the «glory»).

119 In LXX Zech 10,2 the theme of healing links up with that of shepherding
in the same manner Matt 9,35-36 links up these two themes.

120 Only underestimating the pervasive character of the purification concern
can one say with Luz, Matthew, 11, 33 that the mercy-sacrifice Hosean
quotation «is rather disturbing here and disrupts the context». Moreover,
the appeal to Hos 6,6 is not necessarily as polemical as U. Luz makes
it out to be, since, as U. Luz himself points out (/bidem , 34 note 41),
Jesus’ introductory formula is traditional. Cf. A. Mello, Evangelo secondo
Matteo: commento midrashico e narrativo (Magnano: Edizioni Qiqajon,
1995) 167, who refers to rabbinical texts that use Hos 6,6 in a way similar
to that of Jesus and explains the rabbinic introductory formula thus:
«“Uscite e vedete”, cio¢ “uscite” dalla casa di studio e “imparate” dalla
vitay.

121 Cf. Luz, Matthew, 11, 33-34. Similarly, regarding Hosea, D. Stuart, Hosea-
Jonah, WBC 31 (Waco, Texas: Word Books, Publisher, 1987) 110;
F.I. Andersen, D.N. Freedman, Hosea, AB 24 (New York: Doubleday,
1980) 430-431. Somewhat differently, J.L. Mays, Hosea. A Commentary,
Old Testament Library (London: SCM Press, 1969) 98 (henceforth, Mays,
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between mercy (Heb. hesed, faithful covenantal love) and ritual
sacrifice (Heb. zebah) viewed as agents of purification. In the time
of Jesus, the opposition would have been understood to be between
mercy and Temple sacrifice. What is meant by «relative opposition»
is that mercy is not opposed to sacrifice as such, but only to «merci-
less sacrifice». Jesus feasting is meaningful only as an expression of
mercy. A merci-less feasting would be as meaningless as merci-less
sacrifice. After all, zebah sacrifice involved a meal, so that zebah
could also be translated «sacrificial meal». Zebah sacrifice involves
feasting, because (as opposed to the ‘ola sacrifice) it is «the sacrifice
in which the worshippers participate by sharing a meal to establish
community with the deity»'2. As merci-less feasting would have
no value, so merci-ful sacrifice retains its value. It will find its final
fulfillment in Jesus’ Last Supper, the «once for all» (Heb 7,27; 9,12;
10,10) Paschal Eucharistic Sacrifice of his Body and Blood «poure
out for many for the forgiveness of sins» (Matt 26,28).

Hos 6,6 is spoken as the culmination of Hos? as
the introduction to Hos 6,7-10 that concludgs: € m\ 1gp

and

it its purifying value. The, contrast bet

AN

casting and fasting

Hos Commentary on the Book of the Prophet
,ed. P.D./Hanson, Hermeneia (Philadelphia: Fortress

n act of adoration to the deity [ ‘ola]».
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Jesus of Nazareth, in Matt 8-9 as Seen from the Perspective of Matt 9,

corresponds to the relative opposition that holds betwe ercy

sacrifice. Jesus’ table sharing in Matt 9,1 -fasting dn

9,14-17 embody a mercy that trarn and puri eople better
a

than Temple sacrifices and traditi do. Jesus offer of

€deoc in 9,13 is almo

ing efficacy of his merciful feasting'?®. This
e so brings to an end, the purifying function of
enitential practices in general (fasting is one of them) and
of Temple sacrifices in particular. Seen from the point of view of
Jesus’ fulfillment of the Temple sacrificial system, the opposition
between mercy and sacrifice is no longer relative but absolute.
After Jesus’ «sacrifice», Temple sacrifices have no longer reason
to exist (cf. Heb 10,1-18) and fasting will be a sign of participation
in his «sacrifice». This is because Jesus’ merciful and purifying,
physician-like and bridegroom-like, presence transforms people

better than ritual «sacrifice» and «fasting» can do.

In tradition, the purifying power of Jesus’ presence has been

higlighted in connection with whether non-fasting would not

123 What Luz, Matthew, 11, 34 says about «mercy» is valid also for the
purifying function represented by «sacrifice»: «in the context of Matthew
8-9, the quotation from Hos 6:6 is a kind of “explanatory word” of Jesus’
healings. [...] Spoken to the Pharisees it means: God and learn that I
fulfill the command of the prophet! [...] for Matthew the fulfilling of the
Law and the Prophets takes place primarily through Jesus’ behavior. [...]
The parenetic dimension comes only after the christological dimension»
(emphasis original).
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undermine self-control. This interesting question is raised with
regard to Jesus by Theophylactus Achridensis'®*. According to
him, the Baptist’s disciples wondered how could Jesus succeed in
curbing his concupiscence without fasting when even the Baptist
succeeded only through fasting. Theophylactus answers: 1yvoouv
vap 0tL Twaving pev avbpwmog YLAog, kel €€ apethic Sikaiog:
XpLotog e adtompetn we Bede. In his Commentary on the Gospel
according to Luke, Theophylactus raises the same question with

regard to the disciples'?.

To conclude this section, we may now try to apply to their
preceding and following contexts the parabolic pointes of Matt
9,15parr and 9,16-17parr, which, on the parabolic level, consist in

deducing from the nature of an accident the nature of a substance

<&
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OX
(9,15: seeing people feasting instead of fasting, think that a wedding @
is going on; 9,16-17: seeing new contents, think that new container%

125 Theophylactus Achridensis, EPMHNEIA ATOAION
EYAI'TEAION, PG 123, 767 rt the Great,
Enarrationes in Evangelium |
Borgnet (Parisiis:Vives, 1893) 424, w
quia praesentia Christi plus abstulit ab eis

124 Theophylactus Achridensis, EPMHNEIA EIZ §(>) %I
EYAI'TEAION, PG 123, 229
A

. «Causa autem fuit,
iem quam omnis afflictio

1inas - Evangelium S. Matthaei
i — Romae: Marietti, 1951) 121: «cum erat

ents seem to presuppose that in the time of Jesus fasting
ertaken as a form of asceticism, rather than as an expression of
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person into a new being. On't

order the narratives

’s hand is taken by Jesus, that girl is no longer
n plagued with chronic uncleanness touches
¢ is no more unclean; if former zealous «Zion mourners»
stop mourning (fasting), it is because Zion is no longer a neglected
or rejected lady, but the happy bride of the Divine Bridegroom; if
publicans and sinners accept Jesus’ invitation to share his table,
they are no longer sinners because the sin-remitting new and eternal
nuptial covenant has dawned and «the sun of righteousness shall
rise, with healing in its wings» (Mal 3,20a [4,2a]) '?5; if a publican
abandons his desk to follow Jesus, he is no more a «publican»; if
the disabled and the sick (i.e. people debarred, like lepers, from
participation in the expiatory sacrificial cult) are the object of divine
mercy that heals them remitting their sins, then Heaven’s Reign has

really approached Israel and, through Israel, humanity.

126 Cf. Luke 7,41-47. Taking the image of the physician as viewing point, we
could say: «If the sick are in the company of the doctor, this means that the
sick are no more sick or, at least, that they are on the way to recovery».
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4. Results of Study of Immediate Context of
Matt 9,14-17 within Matt 8-9

Matt 9,14-17 is part of Matt 8-9, within which it is part of the
second «transitional narrative» (9,9-17; the first being 8,16-22, the
third 9,35-38). The three transitional narratives share the same basic
clements: a narrative, an explicit or implicit reference to prophecy,
a pronouncement of Jesus. They also share common motifs:
healing, following, discipleship, crowding, and, again, prophecy.
The radicalism of the demands of the first transitional narrative is
explained by the utter newness of the nuptial salvation revealed
in the second, a newness itself accounted for by Israel’s situation,
described by the last transitional narrative as the total disarray of

«shepherdlessnessy.

in its most radical form, i.e. forgiveness of sins, 1

The purification concern looms like an arch over the narrative
of Matt 8-9 including the nuptial pericope (9,14-17). This ern,
: %
itly
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present from the very beginning of Matthew £1,21){ ¢ e
of Jesus\own public
i

the Baptist’s ministry, qualifies the beginning

cation that
signs of the total
sins declared and
effected by his€fouale as\the hu

(9,1-8). Basic motifs o
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e necessary condition for renewal is the response of

ble and glorious Son of man

9 are the following: the source of all

usly | dctive «being withy (i.e. his nuptial

d by his seeing, listening, speaking, coming
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the roots of life and death, both physicata

but merciful self-abasement with greater purifying capacity than
Temple sacrifices. Jesus’ table sharing is the wider factual symbol
of the coming true of the salvific banquet promised by Isa 25,6-
10. The consequent non-fasting of Jesus’ disciples, instead, against
the background of the nuptial-mourning prophetic promises, is
the narrower factual symbol of the present realization of the new
and eternal nuptials between YHWH and his people, through the
purifying and all-renewing remission of sins bestowed by Jesus’
self-abasing, merciful, physician-like and bridegroom-like «being

withy.

Will Heaven forgive me my sin, if I pray for forgiveness? Jesus
of Nazareth, the eternal Son of God become Son of man, has come
to tell us «Yes, Heaven forgives». Through Jesus, God gives us the
grace of being recreated by Heaven’s forgiveness. Mysteriously

but really, like Abraham who saw Jesus’s day and «was glad»
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Jesus of Nazareth, in Matt 8-9 as Seen from the Perspective of Matt 9,1d417

(John 8,56), even Confucius experienced the grace of Heaven’s | B |
forgiveness in Christ, otherwise he would not have said, as he did,

«Heaven produced the virtue that is in me»'?" .
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Bv%mfuc%% Analects, Book VII, Chapter 22, 202.
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