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Personified Wisdom in the Sayings Gospel Q 

Present paper is dedicated to the reconstruction of the Q-sayings that 
are traditionally associated with the personified Wisdom. Further every 
text is supplied by the short commentary that discusses the aspects of the 
personified Wisdom found in these texts. Analysis of the redactional work 

of Matthew and Luke with these sayings shows that, since the evangelists 
are very faithful to the original extent of Q, the ideas associated with per-
sonified Wisdom played very important role in the theology of the very 
first followers of Jesus. 
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INTRODUCTION 
 

The personification of the Wisdom is a characteristic mo-

tif, which is found in the Wisdom texts of the Hebrew Bible. In 

comparison to these texts, the New Testament in general does 

not demonstrate such a vision. However, there is a limited 

number of the texts where one can find such ideas. All of these 

texts are found in the Sayings Gospel Q. The goal of the pre-

sent paper is to reconstruct (with certain degree of probability) 
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the original text of the Q sayings that had to do with the person-

ified Wisdom and to present a brief analysis of these texts. The 

study of every passage is threefold: 1) Synoptic comparison of 

the Matthean and Lucan versions of the Q-saying, 2) Recon-

struction of the saying with detailed discussion of the textual 

variants, 3) Brief analysis of the aspects of the text based on the 

previous reconstruction. 

Q 7:31-35
1
 

Mt 11:16-19 Lk 7:31-35 

16 
Τίνι    ὁμοιώσω 

 ὴν  ενε ν  αύ ην; 

ὁμοία  σ  ν παιδίοις 

καθημένοις ἐν  α ς 

ἀ ορα ς 

ἃ προσφωνο ν α 

 ο ς ἑ έροις 
17 
λέ ουσιν· 

ηὐλήσαμεν ὑμῖν 

καὶ οὐκ 

ὠρχήσασθε, 

ἐθρηνήσαμεν καὶ 
οὐκ ἐκόψασθε. 

18 
ἦλθεν γὰρ 

Ἰωάννης 
μή ε ἐσθίων μήτε 

πίνων, 

καὶ λέ ουσιν· 

δαιμόνιον ἔχει. 
19 
ἦλθεν ὁ υἱὸς τοῦ 

 νθρώπου 
ἐσθίων καὶ πίνων, 

καὶ λέ ουσιν· 

31 
Τίνι οὖν ὁμοιώσω  οὺς 

ἀνθρώπους 

  ς  ενεᾶς  αύ ης κα   ίνι 

ε σ ν ὅμοιοι; 
32 
ὅμοιοί ε σιν παιδίοις  ο ς 

ἐν ἀ ορ  καθημένοις  

κα  προσφωνο σιν 

ἀλλήλοις ἃ λέ ει· 

ηὐλήσαμεν ὑμῖν 

καὶ οὐκ ὠρχήσασθε, 

ἐθρηνήσαμεν καὶ οὐκ 
ἐκλαύσατε. 

33 
 λήλυθεν γὰρ Ἰωάννης ὁ 

βαπ ισ ὴς 

μὴ ἐσθίων  ρ ον μήτε 

πίνων οἶνον, 

καὶ λέ ε ε· δαιμόνιον ἔχει. 
34 

 λήλυθεν ὁ υἱὸς τοῦ 

 νθρώπου 
ἐσθίων καὶ πίνων, 

καὶ λέ ε ε· 

ἰδοὺ ἄνθρωπος φάγος καὶ 

                                         
1 In the paralleled text I use the following method: 1) in bold are the 

words that are verbatim agreement; 2) underlined are the words that agree 
in stem but different in the grammatical form; 3) in italics are the words 
that have different stems but are semantically similar; 4) bold underlined 
are the phrases where more than four words stay in the same order.  



ἰδοὺ ἄνθρωπος 

φάγος καὶ οἰνοπότης,  
τελωνῶν φίλος καὶ 

ἁμαρτωλῶν. 

καὶ ἐδικαιώθη ἡ 

σοφία  πὸ τῶν  
 ρ ων αὐτῆς. 

οἰνοπότης,  
φίλος τελωνῶν καὶ 

ἁμαρτωλῶν. 
35 
καὶ ἐδικαιώθη ἡ σοφία 

 πὸ πάν ων τῶν  έκνων αὐτῆς. 

 

Q 7:31 Τίνι
1
 ὁμοιώσω  ὴν  ενε ν  αύ ην

2
 κα   ίνι  σ  ν 

ὁμο α;
3
; 32 ὁμοία  σ  ν παι ίοις καθημένοις  ν ἀ ορ 

4
 κα  

προσφωνο σιν  ο ς ἑ έροις
5
 ἃ

 
λέ ει

6
· η λήσαμεν ὑμ ν κα  ο κ 

ὠρχήσασθε,  θρηνήσαμεν κα  ο κ  κλαύσα ε
 7

. 33 ἦλθεν
8
   ρ 

Ἰωάννης
9
 μὴ

10
  σθίων μή ε πίνων

11
, κα  λέ ουσιν

12
·  αιμόνιον 

 χει. 34 ἦλθεν ὁ υἱ ς  ο  ἀνθρώπου  σθίων κα  πίνων, κα  

λέ ουσιν·   οὺ  νθρωπος φά ος κα  ο νοπό ης,  ελων ν 

φίλος
13

 κα  ἁμαρ ωλ ν. 35 κα    ικαιώθη   σοφία ἀπ  

πάν ων
14

   ν  έκνων
15

 α   ς. 
 

1. Whether  έ or οὖν, is to be decided. Oὖν might function 

as a connection with previous section (PLUMMER, St.Luke, 

206), but the same could be attributed to Matthean  έ. For οὖν: 

POLAG, Fragmenta, 42; SCHENK, Synopse, 46; VASSILIADIS, 

LOGOI, 93). CritEd and FLEDDERMANN (Q, 363) omit both as 

redactional, but if the particle stayed in Q in connection with 

previous material
1
 before redaction of the evangelist, there 

should be some conjunction. However, the usage of  ίνι with  έ 

is rare, and in the similar expressions (Q 13:18,20)  ίνι stays 

alone, so we do not include it in the reconstruction. 

2. Lucan  οὺς ἀνθρώπους and then change to genitive case 

seems to be secondary (cf. Q 11:31) for the sake of embellish-

ment (HARNACK, Sayings, 18; SCHENK, Synopse, 46; 

HOFFMANN, Studien, 196; SCHULZ, Q, 379; FITZMYER, Luke, 

679). Against: VASSILIADIS (LOGOI, 93), FLEDDERMANN (Q, 

365)
2
. 

                                         
1 It must be the questions of John and Jesus’ words about him. Mt 

and Lk agree in placing Q 7:31-35 after Q 7:28 (Mt 11:2). 
2 He considers the word  νθρωπος as a catchword for the whole pe-

ricope (Q 7:25,34). However, the phrase ‘this generation’, except one 
instance does not stay together with “men”. Q 11:31 in Lucan version 



3. Kα   ίνι ε σ ν ὅμοιοι could be possibly Lucan 

redactional repetition (cf. SCHENK, Synopse, 46). Luke has a 

tendency to insert the questions in the similitude construction 

(cf. Lk 13:18
1
). But the typical construction of Q similitude is 

following: subject + ὁμοι ς/ α  σ ιν + indirect object. At the 

same time, the shorter Matthean version could be redactional. 

Since HARNACK, many scholars thought it probably coming 

from Q, because the parallelismus membrorum is typical for Q, 

while Matthew usually destroys it (HARNACK, Sayings, 18; 

more recently: POLAG, Fragmenta, 42; HOFFMANN, 

Studien, 196; SCHULZ, Q, 379; STEINHAUSER, 

Doppelbildworte, 159; VASSILIADIS, LOGOI, 93; CritEd; 

FLEDDERMANN, Q, 365). The reconstruction requires also 

change to the singular. 

4. Το ς is obviously Lucan addition (STEINHAUSER, 

Doppelbildworte, 159
2
). It is difficult to decide in case of 

ἀ ορά, whether plural (Mt) or singular (Lk). In Mt 20:3, also in 

the context of a parable, the word is singular. Matthean version 

could be preferred for the plural fits better to the general para-

bolic expression rather than Lucan singular. However, in Q 4:3, 

Luke has singular against Matthean plural
3
. Lucan  ν ἀ ορ  is 

almost unique in the New Testament
4
 where it is always used 

with an article. Hence, POLAG (Fragmenta, 42), HOFFMANN 

(Studien, 197
5
), SCHULZ (Q, 379) and STEINHAUSER 

                                                                            
states ἀν ρ ν   ς  ενεᾶς  αύ ης, while Matthean version does not have 
ἀν ρ ν. Lucan insertion in Q 11:31 is probably due to Q 11:32, and thus 
is not a proof for Q 7:31. Other examples of ‘this generation’ demonstrate 
it always as a singular (cf. CASEY, Aramaic, 129). 

1 This example might be useful but the similar text in Mk 4:30, 
which overlaps with Q 13:18, could influence Luke to redact 7:31 in the 

same manner. See FLEDDERMANN (Q, 364-365), who considers unlikely 
the influence of Mk 4:30 on Q 7:31.  

2 He considers it to be a “Hellenistic improvement”. 
3 Lk  ῷ λ θῳ against Mt οἱ λ θοι. In this context, the singular is not 

expected hence is probably original. 
4 Except the awkward ἀπ᾽ ἀ ορᾶς in Mk 7:4. 
5 Matthean “Plural die Beobachtung“ with reference to SCHÜRMANN, 

Lukasevangelium, 423 Anm. 114. 



(Doppelbildworte, 159), VASSILIADIS (LOGOI, 93) prefer this 

version (against CritEd). 

5. Matthean  ο ς ἑ έροις is preferred (POLAG, Fragmenta, 

42; SCHENK, Synopse, 46; SCHULZ, Q, 379; CASEY, Aramaic, 

129; against VASSILIADIS, LOGOI, 93). The plural fits better to 

the context; ἀλλήλοις is typically Lucan (so STEINHAUSER, 

Doppelbildworte, 160).  

6. Matthean version is favored by CritEd (there is logical 

sequence of participles καθημένοις – προσφωνο ν α), although 

it could be an improvement of the Lucan lectio difficilior as 

HOFFMANN (Studien, 197) proposes
1
. Against HOFFMANN are 

SCHULZ (Q, 379)
2
, STEINHAUSER (Doppelbildworte, 160) who 

do not consider Lucan reading so difficult as it seems. Howev-

er, Lucan singular
 
λέ ει looks really awkward, and this awk-

wardness could be a hint for originality of this reading. As well, 

if under the children who invite, we understand ‘this genera-

tion’, it becomes quite explainable, why Q-editor left there a 

singular verb. 

7. It is difficult to choose between two verbs.  λα ω is 

preferred by Luke
3
 and is found only once in Q 6:21. Matthew 

uses κόπ ω in middle voice one more time (Mt 24:30) so it 

could also be redactional. Luke has κόπ ω twice (Lk 8:52
4
 and 

Lk 23:27
5
), in both contexts the verb means traditional mourn-

ing
6
. I suppose that Lucan  κλαύσα ε is the original reading (so 

(so VASSILIADIS, LOGOI, 94; CritEd), because Luke had no 

                                         
1 VASSILIADIS (LOGOI, 93) prefers the entire Lucan passage.  
2 SCHULZ: “Lk hat auch den Satzbau geändert, der bei Mt mit ἃ 

προσφωνο ν α … λέ ουσιν ursprünglicher bewahrt ist, indem er das die 
direkte Rede einleitende ἃ λέ ει subordiniert“. 

3 It is found mostly in L or Mk sections.  
4  κλαιον    πάν ες κα   κόπ ον ο α  ήν. 
5  υναικ ν αἳ  κόπ ον ο κα   θρήνουν(!) α  όν. 
6 In Syriac version, in Mt 11:17 both verbs ‘to dance’ and ‘to mourn’ 

come from the same root (ܪܩܕ). Hence, the phrase itself is a word-play: 

ܐܪܩܼܕܿܬܘܼܢ ܘܐܠ ܠܼܟܘܼܢ܂ ܘܐܠܝܢ ܪܩܼܕܿܬܘܼܢ܂ ܘܐܠ ܠܼܟܘܼܢ܂ ܙܡܪܢ  . This reading can point 

to the originality of the text, if we assume that Q-Vorlage was Aramaic. 
However, it could be a redactional feature of the Syriac translator who 
wanted to make the text sound more rhythmical for the Aramaic speakers.  



reason to replace κόπ ω here, where the context has to do with 

funerary customs, as he uses it in different places (against 

HARNACK, Sayings, 18; POLAG, Fragmenta, 42; SCHENK, 

Synopse, 46; HOFFMANN, Studien, 197; SCHULZ, Q, 379; 

FLEDDERMANN, Q, 366).  

8. Luke changes form of the verb from aorist to perfect for 

the improvement of style, and the same is valid for Q 7:34 

(HARNACK, Sayings, 19; POLAG, Fragmenta, 42; SCHENK, 

Synopse, 46; HOFFMANN, Studien, 197; against VASSILIADIS 

(LOGOI, 94). 

9. Lucan ὁ βαπ ισ ὴς is obviously redactional 

(VASSILIADIS (LOGOI, 93; CritEd), though STEINHAUSER 

(Doppelbildworte, 162) claims it originality.  

10. CritEd and VASSILIADIS (LOGOI, 93) prefer simple 

Lucan μή instead of Matthean μή ε. Both versions are possible, 

but in light of Q 10:4 I prefer Lucan version. 

11. Addition of bread and wine are obviously secondary 

(FLEDDERMANN, Q, 367). 

12. The verb λέ ουσιν is probably original since the previ-

ous sayings used the third person, and the rest of Q (11:29-32, 

50-51) speaks about ‘this generation’ always in third person
1
. 

As well, Luke probably wanted to “heighten the parenetic ap-

peal of the text” (FLEDDERMANN, Q, 367). For preference of 

the Lucan version: POLAG, Fragmenta, 42; HOFFMANN, 

Studien, 197
2
; VASSILIADIS LOGOI, 93; CritEd. 

13. For the word order, CritEd and POLAG (Fragmenta, 

42) prefer Matthean version. It is correct because the word 

                                         
1 There are no examples where ‘this generation’ is explicitly called 

‘you’. In the series of the ‘Woes’ addressed to the Pharisees and the 
Teachers of Law (Q 11:42, 39b, 41, 43-44, 46b, 52, 47-48) the phrase 
does not appear, although it stays in Q 11:50 that follows immediately the 

‘Woes’. Nevertheless, the Wisdom-oracle Q 11:49-51 was added to the 
‘Woes’ in order to make a connection to the motif of the persecuted 
prophets. 

2 „…ihre redaktionelle Einführung in die „Rede“, die sich an die 
Menge richtet, ist unwahrscheinlich. Dagegen ist das neutrale λέ ουσιν 
(Mt 11:18f.) als Anpassung an die allgemeine Aussage des Gleichnisses 
verständlich“. However, the pedagogical interest from Luke’s side is more 
apparent here.   



φ λος is not Matthean favorite and the word order is so awk-

ward that it needs the correction (against VASSILIADIS, LOGOI, 

93). 

14. For Harnack πάν ων belongs to the Lucan redaction 

(Sayings, 19; also HOFFMANN, Studien, 197; SCHULZ, Q, 380). 

However, as it seems from the text of Q, Matthew has tendency 

to have πάς in the place where Luke omits it (Q 6:22, 6:49, 

11:17,33
1
). Hence if Luke preserves it, it must be original (so 

VASSILIADIS, LOGOI, 93).  

15. The Lucan version is preferred. The motif of ‘children’ 

is prominent in Q (3:8, 10:21, 11:11-13,13:34 etc.), and there 

are reasons for Matthew to change the original obscure saying 

and connect it with     ρ α  ο  Χρισ ο  (Mt 11:2) (cf. 

HARNACK, Sayings, 19; LÜHRMANN, Redaktion, 30; POLAG, 

Fragmenta,42; SCHENK, Synopse, 46; HOFFMANN, Studien, 

197; SCHULZ, Q, 380; VASSILIADIS, LOGOI, 93; CritEd; 

FLEDDERMANN, Q, 367). Against – CASEY, Aramaic, 143. 
 

Q 7:31-35 is connected to the previous sayings (Q 7:1-9, 

18-19, 22-28), which have to do with conversion of the Gen-

tiles and dialog between John and Jesus. However, both ver-

sions agree in the positioning of the pericope after the saying 

about John as the greatest among women’s offspring 

(Q 7:28/Mt 11:11) but insert new material between two say-

ings
2
. The word agreement is very high and the redactional in-

terventions do not change much of the original meaning of the 

saying. 

Q 7:31-35 consists of three parts
3
: a) a parable of the chil-

dren in a market-place with an introduction
4
 (Q 7:31-32), b) 

commentary words about John and the Son of man, c) a con-

                                         
1 In these texts, it seems to be original. 
2 Matthew inserts Q 16:16 (Mt 11:12-13) and special material be-

tween the sayings, while Luke has Lk 7:29-30 (which could be also as-
cribed to Q) before Q 7:31fol.  

3 Cf. KLOPPENBORG, Formation, 110. 
4 I do not consider the introduction “To what I shall compare … 

etc.” as a separate unit since the catchword ὅμοιος connects both parts. 



clusive statement about the Wisdom and her children
1
, which 

reflects also the redactional/compositional history of the pas-

sage
2
. The original similitude about ‘this generation’ (vv.31-32) 

was expanded by the interpretational parallelism between John 

and Jesus (vv.33-34) in order to specify and explain the para-

ble, and then the last saying about the children of Wisdom 

(v.35) was added in order to summarize the saying
3
. The origi-

nally separate traditions were joined together by the catchword 

and thematic agreement
4
. 

In comparison to the previous sections, Q 7:31-35 changes 

both theme and form
5
. Now Jesus does not speak about John 

anymore but turns to ‘this generation’ (Q 7:31) and speaks 

about it in the form of the parable or, preferable, similitude 

(cf. ὁμοιώσω). The beginning introduces a new “character” 

which is  ενε  α  ή – ‘this generation’. Here it appears for the 

first time in Q, but is connected to the sayings that report 

John’s words about the “brood of vipers”  εννήμα α  χι ν ν 

(Q 3:7). We have to note that the phrase ‘this generation’ is a 

catchword in the Wisdom passages of Q (cf. Q 11:31,32,51). 

The introduction to Q 3:7-9 demonstrates connection with Q 

7:29-30, where the Pharisees and the baptism are mentioned. It 

demonstrates that both sayings are to be understood in the con-

text of imminent judgment. Although in Q 3:7-9 the addressee 

of John’s speech are the Pharisees, the audience of Q 7:31 is 

different. From the previous context one may conclude that the 

implied audience of the saying is the crowd (Q 7:24) that lis-

tens Jesus’ speech about John (Q 7:22-28). However, the accent 

now changes. Jesus speech is resembling the speech of John the 

Baptist and the parable unites them both in the context of the 

apocalyptical judgment.  

                                         
1 LUZ (Matthew 8-20, 145) considers v.35 (Mt 11:19) to be a narra-

tor’s commentary. 
2 SCHULZ insists that Q 7:31-35 was no original unity (Q, 381). 
3 Cf. TUCKETT, Q, 176. 
4 KLOPPENBORG, Excavating Q, 126. 
5 LÜHRMANN, Redaktion, 25. 



‘This generation’
1
 is compared to the children who play 

the games related to the traditional circle of life. Motif of 

“childhood” plays an important role in Q. There are different 

terms for this in Q. The word πα ς appears once in Q (7:7
2
) 

while here we have παι  οι, which served to denote the age 

category
3
. The association of ‘this generation’ with the children 

may point to the aspects of immaturity and folly of the accused 

part. The place of their games (ἀ ορά) is found also in Q 11:43 

where it is used in the ‘woe’ context
4
.  

The children are divided into two groups, those who invite 

and those who reject the invitation. The presence of ἑ έροις 

underlines the distinction between two groups: one that invites 

is strictly separated from another
5
. To the inviting party belong, 

long, respectively, boys and girls
6
, because the games represent 

sent a wedding and a funeral
7
, i.e. the male and female charac-

ters are in mind. That means that two groups represent the en-

tire society, hence ‘this generation’ must not be limited to ex-

clusively Jews or Pharisees, nor should one overestimate the 

temporal dimension of the word ‘generation’. The inviting part 

accuses the second group for unresponsiveness.  

The phrase seems to be rooted in Wisdom tradition, if we 

compare it with Eccl 3:4 (LXX): καιρ ς  ο  κλα σαι κα  

καιρ ς  ο   ελάσαι
8
 καιρ ς  ο  κόψασθαι κα  καιρ ς  ο  

ὀρχήσασθαι. The parallelism is hardly accidental. It is quite 

                                         
1 The negative usage of the expression is attested in Num 32:13, Dt 

1:35, 32:5, 20. 
2 Q 7:7 contributes little for the present context since it speaks about 

a boy of the centurion and no and thus has not to neither with Wisdom 
tradition, nor with judgment context. 

3 Cf. OEPKE, πα ς, TDNT V, 638. 
4 Although we cannot immediately conclude that market-place had 

some negative connotation for Q editor, we should notice the fact that the 
‘agora’ was regarded as opposite to Q people. Did Q-people see the over-
crowded cities as opponents of their rural environment? 

5 Cf. TUCKETT, Q, 176. 
6 Cf. JEREMIAS, Gleichnisse, 161. 
7 Ibid. 
8 This passage clearly reminds of Q 6:21 (Lk): μακάριοι οἱ 

κλαίον ες ν ν, ὅ ι  ελάσε ε. 



possible that the source of phrase was a proverbial saying that 

resembled or could be borrowed from Ecclesiastes. Read in this 

view, the accusation from the side of the inviting children is 

due to the inappropriateness of the reaction of the invited ones. 

Contrary to the Eccl 3:4, the accusers speak about rejection in 

the past tense
1
, as the fact has already happened. The text does 

not provide the reason of such behavior of the invited part, 

which could be explained by the allegorical character of the 

parable.  

The part Q 7:33-34 functions as the interpretative com-

mentary to the parable, and not otherwise
2
. This is confirmed 

by the evidence of the parable itself. It is difficult to associate 

John and Jesus with the inviting children because: a) ‘this gen-

eration’ is compared to the children rather then part that refus-

es, b) as was said before, the groups are both male and female, 

c) chronological order does not correspond to the order of 

John’s and Jesus’ ministry, d) it seems logical that those who 

speak in the parable, now pronounce their judgment about John 

and Jesus
3
, e) rejection of John and Jesus is bound to their life 

style and not their preaching
4
.  

We have to notice, that while John is called by his name, 

Jesus speaks of himself as a ‘Son of man’. There is no reason to 

interpret this title in the context as a messianic one
5
. At the 

same time, ‘son of man’ has been often associated with Wis-

dom. 

The conclusive statement (Q 7:35) brings Wisdom into 

play. Here the Wisdom must be understood as personified
6
. 

This is clearly a later addition because the parable is under-

standable by itself
7
 and the saying could be originally inde-

                                         
1 Notice the aorist forms of the verbs.  
2 However, two parts are difficult to reconcile (cf. LUZ, Matthew 8-

20, 146). 
3 Cf. DAVIES, ALLISON, Matthew II, 262. 
4 KLOPPENBORG, Formation, 111. 
5 Cf. SUGGS, Wisdom, 50. FITZMYER considers the “son of man” to 

be a surrogate for I (Luke I, 681) 
6 CHRIST, Jesus, 65. 
7 SUGGS, Wisdom, 34. 



pendent saying
1
. CHRIST describes her as ‘Mysterium’ that is 

revealing in Jesus
2
 but the context does not support this read-

ing. She is an adversary of ‘this generation’ for they both are 

female figures and hence have the children. The ‘children of 

Wisdom’ are those who do not collaborate with the children of 

‘this generation’. The activity and fate of Wisdom’s children 

gave her right to pronounce judgment on the unrepentant gen-

eration. 

Wisdom is important in so far as she is acting in their chil-

dren. But here she plays a passive role, when the children are 

those who justify her. The verb   ικαιώθη does not necessarily 

refers to the past but must be understood in present
3
. “All the 

children”, as we have chosen the Lucan reading, underlines 

universalistic connotation of the passage. As in Q 11:50, all the 

blood will be required from this generation, thus all the proph-

ets, from Abel and Zachariah, are the children of Wisdom, and 

John and Jesus belong to this line
4
. 

This generation appears in Q as the main antagonist and 

this metaphorical language could represent the battle between 

Wisdom and Folly and thus struggle between children of Wis-

dom and earthly generation.   

Q 11:49-51 

Mt 23:34-36 Lk 11:49-51 
34 
διὰ τοῦτο   οὺ   ὼ  

ἀποσ έλλω πρ ς ὑμᾶς 

προφήτας καὶ σοφοὺς  

κα   ραμμα ε ς·  
ἐξ αὐτῶν ἀποκ ενε  ε  

κα  σ αυρώσε ε κα   ξ 

α   ν μασ ι ώσε ε  ν 

 α ς συνα ω α ς ὑμ ν καὶ 

 ιώξε ε  

49 
διὰ τοῦτο κα    

σοφία  ο  θεο  εἶπεν·  

ἀποσ ελ  ε ς αὐτοὺς 

προφήτας καὶ 
ἀποσ όλους,  

κα  ἐξ αὐτῶν 

ἀποκ ενο σιν  

καὶ  ιώξουσιν, 
50 

ἵνα  κζη ηθ     

                                         
1 SUGGS, Wisdom, 33. 
2 CHRIST, Jesus, 66. 
3 It must correspond to Hebrew צדיקה  (CHRI ST, Jesus, 64).  
4 Cf. SUGGS, Wisdom, 35. 



ἀπ  πόλεως ε ς πόλιν· 
 
35 

 ὅπως  λθῃ  φ᾽ ὑμᾶς 

πᾶν αἷμα  ίκαιον  
ἐκχυννόμενον  π    ς   ς  
 πὸ  ο  αἵματος Ἅβελ  ο  

 ικαίου  
ἕως  ο  αἵματος 

Ζαχαρίου υἱο  Βαραχίου,  
ὃν ἐφονεύσατε μεταξὺ τοῦ 

ναοῦ καὶ τοῦ θυσιαστηρίου. 
 
36 

 ἀμὴν λέγω ὑμῖν, ἥξει 

 α  α πάν α  π   

 ὴν  ενε ν  αύ ην.  

αἷμα πάν ων   ν 

προφη  ν  
   ἐκκεχυμένον ἀπ  

κα αβολ ς κόσμου ἀπ    ς 

 ενεᾶς  αύ ης, 
 
51 
 πὸ αἵματος Ἅβελ  

ἕως αἵματος 

Ζαχαρίου  
 ο  ἀπολομένου 

μεταξὺ τοῦ θυσιαστηρίου 

καὶ τοῦ οἴκου·  
ναὶ λέγω ὑμῖν, 

 κζη ηθήσε αι ἀπ   
  ς  ενεᾶς  αύ ης. 

 
 

Q 11:49 Δι   ο  ο κα    σοφία  ο  θεο  εἶπεν
1
·   ὼ

2
 

ἀποσ ελ 
3
 ε ς α  οὺς

4
 προφή ας κα  σοφοὺς

5
 κα 

6
  ξ α   ν 

ἀποκ ενο σιν
7
 κα   ιώξουσιν, 50 ἵνα

8
  κζη ηθ 

9
    αἷμα 

πάν ων   ν προφη  ν
10

     κκεχυμένον
11

 ἀπ  κα αβολ ς 

κόσμου
12

 ἀπ    ς  ενεᾶς  αύ ης
13

, 51 ἀπ 
14

 αἵμα ος Ἅβελ 

 ως
15

 αἵμα ος Ζαχαρίου
16

  ο  ἀπολομένου
17

 με αξὺ  ο  

θυσιασ ηρίου κα   ο  οἴκου
18
· να 

19
 λέ ω ὑμ ν, ἥξει  α  α 

πάν α  π   ὴν  ενε ν  αύ ην
20

. 

1. Matthean version is shorter but hardly original. The 

verse resembles an introduction to the quotation of an (lost?) 

oracle
1
, so there are better reasons to choose Lucan version as 

an independent from theological tendency of identification of 

Jesus with Wisdom (cf. STECK, Israel, 29; SCHULZ, Q, 336; 

POLAG, Fragmenta, 56; CritEd; CASEY, Aramaic, 99). This 

explains the addition of   ού (HARNACK, Sayings, 103; 

FLEDDERMANN, Q, 545) and the change of the tense of λέ ω 

from aorist to present (Mt). Lucan κα  could be redactional
2
 as 

well as the phrase  ο  θεο  (Lk) in the text (cf. CritEd; 

                                         
1 BULTMANN, Tradition, 114.  
2 In Q 12:40, Matthean version reads  ι   ο  ο κα  (Mt 24:44). 



FLEDDERMANN, Q, 545), but it is not necessary because this 

type of phrases is typical for Q
1
. 

2. It is quite probable that the original oracle had   ώ as in 

Mt, and Luke has eliminated (cf. HARNACK, Sayings, 103), 

which is confirmed by Q 7:27 and Q 19:23
2
 (against SCHULZ, 

Q, 336; POLAG, Fragmenta, 56; VASSILIADIS, LOGOI, 102; 

CritEd; FLEDDERMANN, Q, 545). 
3. The versions have different tense of the verb 

ἀποσ έλλω: Mt – present, Lk – future. It is difficult to decide 

which is original, because both variants speak not about the 

past, which could be understandable in the context, but of what 

is happening or is going to happen. We prefer the Lucan read-

ing (with subjunctive sense) as a more general one which fits 

better to the style of the oracle speech
3
 (cf. SCHULZ, Q, 336; 

also POLAG, Fragmenta, 56; VASSILIADIS, LOGOI, 102; 

CritEd; FLEDDERMANN, Q, 545). HARNACK (Sayings, 103) 

relies on Mt since Lucan correction was done for the sake of 

conclusion, which is not correct since  ι   ο  ο should be add-

ed on the later phase of redaction of Q. 

4. Lucan ε ς α  ούς is preferable (also in the following 

verbs) because it follows the oracle-speech context, while the 

Matthean version is obviously adapted to the ‘Woe’ context 

and because of this he changed the third person to the second 

(cf. SCHULZ, Q, 336; also POLAG, Fragmenta, 56; 

VASSILIADIS, LOGOI, 102; CritEd; FLEDDERMANN, Q, 545). 
5. Lucan ἀποσ όλους is redactional

4
, while Matthean 

σοφούς is original (CATCHPOLE, Quest, 270; CritEd; 

FLEDDERMANN, Q, 545) because of the fact that we are dealing 

with Wisdom-oracle. However, STECK (Israel, 30), SCHULZ 

(Q, 336), POLAG (Fragmenta, 56) and VASSILIADIS (LOGOI, 
102), claim the originality of Lucan version, because the ‘apos-

tles’ in the context should not be understood as the Christian 

ones. This explanation is not satisfactory since Matthew has no 

                                         
1 Q 11:20, 12:8.  
2 Q-editor often uses emphatic   ώ: Q 3:16, 7:8, 11:19-20. 
3 However, there could be just a scribal mistake during transmission 

of the text. 
4 It appears 6 time in the Gospel, while in Mt only once.  



reason to eliminate the word when he makes Jesus the pro-

claimer of these words and thus addressing the present 

Matthean community. Luke used ἀπόσ ολοι probably under the 

influence of Q 13:34
1
. The choice of  ραμμα ε ς is more com-

plicated. HARNACK (Sayings, 103) and CASEY (Aramaic, 99) 

stand for its originality, since Matthew would hardly insert it in 

the text because of the negative connotation (cf. Mt 23). Never-

theless, in Mt 13:52 the term does not have negative character. 

Luke never has  ραμμα εύς in his Q sections, while Matthew 

inserts it in the passages, where Lucan subjects are not identi-

fied (Mt 8:19/Q 9:57, Mt 12:38/Q 11:16) or where only one 

subject was present (Mt 23:23/Q 11:42 and fol.). This speaks 

for the secondary character of the Matthean version (cf. CritEd; 

FLEDDERMANN, Q, 545).  
6.  α  could be a Lucan addition (see n.2; HARNACK, Say-

ings, 103) but I suppose that it is rather Matthean omission be-

cause of the following list of κα  in Mt 23:34b 

(cf. FLEDDERMANN, Q, 545; also SCHULZ, Q, 337
2
; POLAG, 

Fragmenta, 56; VASSILIADIS, LOGOI, 102; CritEd). 
7. Matthew changes the verb to the second person (see n.4) 

and makes additions which describe the kinds of persecution, 

which were probably influenced by the later persecution of the 

Christian communities
3
 (HARNACK, Sayings, 104; STECK, Isra-

el, 31
4
; SCHULZ, Q, 337; POLAG, Fragmenta, 56; CritEd; 

FLEDDERMANN, Q, 545). 
8. Ἵνα is more typical for Q than ὅπως (Q 4:3, 6:31, 7:6); 

the latter is clearly Matthean
5
 (cf. SCHULZ, Q, 337; also POLAG, 

Fragmenta, 56; VASSILIADIS, LOGOI, 102; CritEd; 

FLEDDERMANN, Q, 545; against HARNACK, Sayings, 103). 
9. It is difficult to decide which version is original. Both 

Matthean and Lucan verbs have the same meaning. Lucan 

                                         
1 The stoning of the envoys recalls the episode of Stephen’s martyr-

dom (Act 7). 
2 “…semitisierenden κα -Anschluß”. 
3 Cf. BULTMANN, Tradition, 114; the “midrashic expansion”, accord-

ing to CASEY, Aramaic, 99. 
4 The addition was influenced by Mt 10:17 of  
5 17 times in Mt against 7 in Lk. 



 κζη έω is rare (lectio difficilior, LÜHRMANN, Redaktion, 46; 

SCHULZ, Q, 337; POLAG, Fragmenta, 56; VASSILIADIS, 

LOGOI, 102) and hence is original (although it is found also in 

Act 15:17). Act 5:28 reads “ πα α ε ν  φ᾽  μᾶς    αἷμα” and it 

can lead us to think that Luke would not replace the expression 

that he uses elsewhere by such a rare word.  HARNACK consid-

ers Matthean  λθῃ  πί to be original because of its Semitic 

character (Sayings, 103), but the similar phrase is found in Mt 

27:25 (   αἷμα α  ο   φ᾽  μᾶς κα   π      έκνα  μ ν) which is 

clearly Matthean. FLEDDERMANN (Q, 546) also considers 

Matthean  λθῃ to be original, however, without enough justifi-

cation
1
. 

10. Matthew put πᾶν before αἷμα and substituted   ν 

προφη  ν with  ικα ον (HARNACK, Sayings, 104) in order to 

solve the awkwardness of mentioning of the persons who were 

not counted as the prophets (cf. STECK, Israel, 31; SCHULZ, Q, 

337; POLAG, Fragmenta, 56; VASSILIADIS, LOGOI, 102; 

CritEd). 
11. STECK supposes that Lucan perfect participle 

 κκεχυμένον is original because it has in mind the fate of the 

Old Testament prophets but Matthew rather thinks about pre-

sent persecutions (Israel, 31; also SCHULZ, Q, 338; cf. 

VASSILIADIS, LOGOI, 97; CritEd). 
12. The phrase ἀπ  κα αβολ ς κόσμου is unlikely to be 

Lucan (cf. STECK, Israel, 31; POLAG, Fragmenta, 56; 

VASSILIADIS, LOGOI, 103; CritEd), for it is found nowhere else 

in his writings. Matthew used it twice (Mt 13:35, 25:34) and it 

is quite strange that he would eliminate it, if it was in his Q-

Vorlage. HARNACK claims that ἀπ  κα αβολ ς κόσμου was 

inserted by Luke on the place of superfluous  π    ς   ς (Say-
ings, 104; also CATCHPOLE, Quest, 270

2
). However, this super-

                                         
1 He considers the sequence of triple ἀπό +  ως to be the Lucan re-

daction and finds it sufficient to suppose the heavy redaction of Luke in 
this Q section (11:50-51). 

2 “ ‘from the foundation of the world’ [is] less Semitic than Mat-
thew’s ‘upon the ground’ (2 Sam 14:14) and brought in to smooth the 
transition to the Abel reference”. This actually speaks against the 



fluity could be due to Matthean redaction that inserts  π    ς 

  ς for the sake of explicitness (cf. STECK, Israel, 31; SCHULZ, 

Q, 338). 
13. The notion of ‘this generation’ should not be seen as 

Lucan addition (against HARNACK, Sayings, 104; 

FLEDDERMANN, Q, 547), since Q sometimes uses the repeti-

tions especially when it has strong affirmation like in Q 7:26
1
. 

POLAG (Fragmenta, 56), however, puts it into brackets. Mat-

thew has obviously eliminated the phrase about the generation 

because his  φ᾽ ὑμᾶς has changed the addressee of the speech 

(cf. SCHULZ, Q, 338; VASSILIADIS, LOGOI, 103; CritEd). 
14. The articles in Mt were used for the sake of embel-

lishment. 
15. See n.14. 
16. Matthean additions seem to give more reverence to the 

mentioned figures (cf. HARNACK, Sayings, 104; POLAG, 

Fragmenta, 56; CritEd). 
17. Since Matthew had changed the whole discourse into 

address to the second person, here the guilt for murdering lies 

upon the accused side (i.e. Pharisees and the teachers of Law). 

Lucan version does not have such claims and hence is probably 

original (cf.  STECK, Israel, 31; POLAG, Fragmenta, 56; 

VASSILIADIS, LOGOI, 103; CritEd). HARNACK (Sayings, 104), 

incorrectly, claims that Luke has avoided verb φονεύειν on the 

base of Q 11:48 (Mt 23:31) but in Q 11:49 we see ἀποκ ε νειν 

which Matthew preserves, and in Lk 18:20 (par. Mk 10:19) 

Luke leaves μὴ φονεύσῃς without any change (cf. SCHULZ, Q, 

338). It means that Luke did not want to avoid the verbs which 

are semantically close to “murder”. FLEDDERMANN (Q, 547) 

claims that both versions are redactional and proposes the 

ἀπεκ ε ναν on that place, but this claim is insufficient. 
18. Lucan οἴκος is original (cf. Q 13:35) (HARNACK, Say-

ings, 105; STECK, Israel, 32; POLAG, Fragmenta, 56; 

                                                                            
Matthean version; the reference to the “earth” is an allusion to the story of 
Abel (Gen 4:10). 

1 Both Matthew and Luke agree in repetition of προφή ης which is 
followed by να . 



VASSILIADIS, LOGOI, 103; CritEd; FLEDDERMANN, Q, 547). 

Matthew has νάος 8 times against Lucan 4 (against CATCH-

POLE, Quest, 270). 
19. Να  is clearly from Q (cf. Q 7:26, 10:21, 12:5) 

(POLAG, Fragmenta, 56; VASSILIADIS, LOGOI, 103; CritEd; 

against HARNACK, Sayings, 105; FLEDDERMANN, Q, 547). 
20. Luke has  κζη ηθήσε αι while Matthew has ἥξει. Verb 

ἥκω appears in Mt three times in Q sections
1
 and once in M

2
. In 

Lk, the proportion is similar: three times in Q
3
 and twice in L

4
. 

The frequency of the verb in Q makes think that it stayed in Q 

and that Matthean version is original (also HARNACK, Sayings, 

105). Against are STECK, Israel, 33-34; POLAG, Fragmenta, 56; 

VASSILIADIS, LOGOI, 103; CritEd. SCHULZ (Q, 338) supposes 

that ἥκω was inserted by Matthew in conformity with v.35, but 

this is unlikely since the verbs of movement come from differ-

ent stems. It is more likely that Luke added  κζη ηθήσε αι in 

conformity with v. 50. 
 

According to the structure of the passage, we are dealing 

with a Wisdom-oracle, although not with one that provides the 

common practical wisdom, but rather with a speech that pro-

nounces the condemnation of the people for their crimes. In this 

way, it is more comparable with a doom oracle
5
. Both Evange-

lists agree in placing the oracle in the sequence of the Woes 

against the teachers of the Law (Q 11:39-52) and after the say-

ing about the fathers who persecuted the prophets (Q 11:47-

48). Both Matthew and Luke preserve the original extent of Q.  

The origin of the passage is a matter of debate. The intro-

ductory phrase may indicate the quotation from an earlier 

source
6
. Against that speaks the structure of the Woes in Q 

11:39-52. The entire sequence could be composed by the pat-

tern of the prophetic oracle like Isa 5:8-14 and thus there is no 

                                         
1 Mt 8:11 (Q 13:29), 24:50 (Q 12:46). 
2 Mt 24:14. 
3 Lk/Q 12:46, 13:29, 13:35. 
4 Lk 15:27, 19:43. 
5 Cf. Isa 5:24, 5:8. Cf. SUGGS, Wisdom, 17. 
6 SUGGS, Wisdom, 16; CHRIST, Jesus, 124. 



reason to assume that Q 11:49-51 is a quotation
1
. This vision 

fails to see that the change of the addressee is an important 

point: the oracle is directed not against the Pharisees and the 

teachers of Law but against ‘this generation’
2
. We cannot easily 

equate the former with the later. As well, the rest of the Woes 

reproaches the Pharisees and Lawyers not for the killing of the 

prophets but rather for building their tombs, while the Wisdom 

oracle accuses ‘this generation’ for the killing and persecution 

of them. Thus, the oracle was not originally unity with Q 

11:39-52 but was connected by the catchwords during the re-

daction
3
. 

The structure of the episode is four-fold: a) short introduc-

tion if the speaker (‘therefore the Wisdom of God says’, Q 

11:49a), b) a saying about the sending and persecution of the 

prophets (Q 11:49b), c) a saying about the consequence of the 

persecution (Q 11:50-51a), d) an affirmation of the previous 

saying (Q 11:51b). 

The introductive  ι   ο  ο is found in Q 11:19, 12:22. 

While the first example appears in the context of “Beelzebul 

accusation”, the second is found in the wisdom context, rather 

than in forensic one. In all the instances, the phrase functions as 

a connection with the previous material. The phrase corre-

sponds to the typical introduction of the speech of God in pro-

phetic books
4
. However, the introductory saying in Q 11:49 is 

unique because Wisdom
5
 speaks in the first person. The pas-

sage was constructed by the pattern of Prov 1:20ff.: introduc-

tion of Wisdom’s words (1:20-21) and the speech (1:22-33). 

The phrase “Wisdom of God” makes clear that she is connected 

to God and has Him as her source. Then it is she who sends the 

prophets and sages to the humanity and not God. The oracle 

does not state that this authority was delegated to her by God, 

                                         
1 Cf. SCHULZ, Q, 341; TUCKETT, Q, 167. 
2 Cf. KLOPPENBORG, Formation, 144. 
3 Ibid. 
4 Isa 1:24:  ι   ο  ο  ά ε λέ ει ὁ … κύριος that corresponds to He-

brew  יהוח... נאם לכן .  
5 Exact phrase σοφ α  ο  θεο  is rather rare (cf. 1 Esd 8:23, Ezr 

7:25). 



she is an active agent now. This recalls Wis 7:27 where Wis-

dom is able alone to dwell in the holy souls. These people are 

called “the friends of God and prophets”
1
. Distinction between 

the friends of God and prophets reminds of two groups men-

tioned in the oracle of Q. The prophets correspond to the 

prophets in Q but the second group could be associated with the 

‘friends of God’, i.e. the ‘friends of Wisdom’, hence the sages. 

However, positioning of both prophets and sages together is 

unique in the Hebrew Bible and the New Testament.  

It is noteworthy that the prophets are mentioned in Q in 

special contexts. They appear in Q appear in the context which 

speaks about the persecutions (Q 6:23, 11:47,49, 13:34
2
) of 

them, and associated with John (twice Q 7:26, Q 16:16) and in 

the context of revelation (Q 10:24). The chronological aspect is 

one that unites all the instances. Q speaks about the prophets 

always in the past as they belonged to the previous age and 

now they are replaced by others (cf. Q 10:21-24). John is the 

last among them but he plays a role of a link between two 

epochs. The wise or sages (οἱ σοφόι) are mentioned only here 

and in Q 10:21. 

The persons to whom the messengers are sent are not spec-

ified in Q 11:49 but later it becomes clear that they are ‘this 

generation’ (Q 11:50-51). The function of the messengers plays 

no role, but they are mentioned exclusively in the context of 

rejection. The ways of rejection – killing and persecution
3
 – can 

be understood in two dimensions. The first, which is most ob-

vious, is that the killing refers both to John and Jesus, who 

were murdered, and then to the adherents of Q who are perse-

cuted during their lifetime. However, this interpretation could 

be read in Matthean version of the saying where the crucifixion 

is inserted (Mt 23:34b). The second, which is more probable, 

would have its Sitz im Leben in Jesus’ lifetime, who had al-

ready witnessed the arrest and execution of John, and the per-

                                         
1 Prophecy and wisdom appear on the same level in Sir 39:1. 
2 We have to notice that twice it appears in Wisdom context. 
3 The motif is already found in Hebrew Bible (Neh 9:26, 1 King 

18:4, Jer 2:30). 



secution of himself. This leads to the conclusion that two 

groups of messengers are represented by John (the prophet) and 

Jesus (the sage). 

Then Wisdom pronounces the condemnation of this gener-

ation. The blood of all the prophets will be required from this 

generation. The phrase  κζη ηθ     αἷμα recalls the aspect of 

the divine justice
1
 for shedding the blood of the messengers

2
.  

Here we can see parallels to Q 7:35. Wisdom’s appeal is aim-

ing to establish the just order, which this generation neglects. 

First, the children justify Wisdom by firm adherence (Q 7:32) 

to her, then Wisdom avenges their blood by condemning this 

generation (Q 11:50).  

 The notion of the creation of the world and two Biblical 

figures introduces the historical frames as well as the cosmo-

logical dimension of Wisdom’s judgment. According to Suggs, 

Q oracle shares the deterministic understanding of history such 

as seen in 1 Enoch 93, 91:12-17
3
. Moreover, the reference to 

‘this generation’ who is now responsible for the death of the 

messengers, places the forensic activity of Wisdom in an escha-

tological perspective. ‘This generation’ is guilty for the deaths 

of all adherents of Wisdom.  

The last saying Q 11:51b could be considered as an addi-

tion of Q-editor
4
. The presence of να  λέ ω ὑμ ν connects the 

oracle with Q 13:35b and Q 10:21c which point if not to the 

same redactor, but to the same circle of tradition. The repetition 

of the condemnation functions as a strong affirmation of the 

imminent judgment. 

                                         
1 It is a typical expression in the LXX that corresponds to Hebrew 

 it is God who requires blood ;(Gen 9:5, esp. Gen 42:22) בקש דם or דרש דם
(Ps 9:13, Ezek 3:18, 20). 

2 Cf. 2 King 9:7:  κ ικήσεις    αἵμα α   ν  ούλων μου   ν 
προφη  ν κα     αἵμα α πάν ων   ν  ούλων κυρίου  κ χειρ ς Ιεζαβελ (2 
Ki. 9:7), also Rev 16:6, Rev 18:24. 

3 SUGGS, Wisdom, 21. 
4 KLOPPENBORG, Formation, 146-147; TUCKETT, Q, 171-172. 



Q 13:34-35 

Mt 23:37-39 Lk 13:34-35 
37 

Ἰερουσαλὴμ 

Ἰερουσαλήμ, 

ἡ  ποκτείνουσα τοὺς 

προφήτας 

καὶ λιθοβολοῦσα τοὺς 

 πεσταλμένους  

πρὸς αὐτήν, 

ποσάκις ἠθέλησα 

 πισυνα α ε ν τὰ τέκνα σου, 

ὃν τρόπον ὄρνις 
 πισυνά ει    νοσσία αὐτῆς  

ὑπὸ τὰς πτέρυγας, καὶ 
οὐκ ἠθελήσατε. 

38 
ἰδοὺ  φίεται ὑμῖν ὁ 

οἶκος ὑμῶν  ρημος. 
39 
λέγω γὰρ ὑμῖν, οὐ μή 

με ἴδητε ἀπ᾽  ρ ι ἕως  
ἂν εἴπητε·  
εὐλογημένος ὁ 

ἐρχόμενος ἐν ὀνόματι 
κυρίου. 

34 
Ἰερουσαλὴμ 

Ἰερουσαλήμ, 

ἡ  ποκτείνουσα τοὺς 

προφήτας 

καὶ λιθοβολοῦσα τοὺς 

 πεσταλμένους  

πρὸς αὐτήν, 

ποσάκις ἠθέλησα 

 πισυνάξαι τὰ τέκνα σου, 

ὃν τρόπον ὄρνις  ὴν 

ἑαυτῆς νοσσι ν  
ὑπὸ τὰς πτέρυγας, καὶ 

οὐκ ἠθελήσατε. 
35 
ἰδοὺ  φίεται ὑμῖν ὁ 

οἶκος ὑμῶν. 
λέγω [δὲ] ὑμῖν, οὐ μὴ 

ἴδητέ με ἕως  
[ἥξει ὅ ε] εἴπητε·  
εὐλογημένος ὁ 

ἐρχόμενος ἐν ὀνόματι 

κυρίου. 
 

Q 13:34
1
 Ἰερουσαλὴμ Ἰερουσαλήμ,   ἀποκ είνουσα  οὺς 

προφή ας κα  λιθοβολο σα  οὺς ἀπεσ αλμένους πρ ς α  ήν, 

ποσάκις ἠθέλησα  πισυνα α ε ν
2
     έκνα σου ὃν  ρόπον  ρνις 

 πισυνά ει    νοσσία α   ς
3
 ὑπ    ς π έρυ ας, κα  ο κ 

ἠθελήσα ε. 35 Ἱ οὺ ἀφίε αι ὑμ ν ὁ οἶκος ὑμ ν
4
. λέ ω

5
 ὑμ ν, ο  

μὴ με
6
 ἴ η έ

7
  ως

8
 εἴπη ε· ε λο ημένος ὁ  ρχόμενος  ν 

ὀνόμα ι κυρίου. 

1. Original position is questionable. Matthew could easily 

join it with previous saying, while Luke could also replace it. 

2. The difference in the form is due to Lucan correction 

(POLAG, Fragmenta, 66; CritEd.).  



3. The reconstruction follows Matthean version which is 

similar to the previous statement (verb – def. article + dir. ob-

ject – pers. pronoun
1
) (POLAG, Fragmenta, 66; CritEd.). 

4. Matthean addition of  ρημος is secondary that probably 

reflects the situation after the Jewish War
2
 (POLAG, Fragmenta, 

66; CritEd.). 

5. Both Matthean  άρ and Lucan  έ are secondary. In 

many instances, Q wording is simply λέ ω ὑμ ν, without con-

junctions
3
 (POLAG, Fragmenta, 66; CritEd.).  

6. The original position of με is reflected in Matthean ver-

sion (cf. Q 6:46, 10:16) (against POLAG, Fragmenta, 66; 

CritEd.). 

7. ἀπ᾽  ρ ι is clearly Matthean (Mt 23:39, 26:29, 26:64) 

(cf. POLAG, Fragmenta, 66; CritEd.). 

8. METZGER finds Lucan lectio difficilior (ἥξει ὅ ε) as an 

original reading on the basis of rarity of construing ὅ ε with 

subjunctive
4
. It was already said before that ἥκω is found very 

frequent in Q and this is important reason to confirm its origi-

nality (cf. CritEd). 
 

The original position of Q 13:34-35 in Q is doubtful
5
. Mat-

thew places it immediately after Q 11:49-51 which seems logi-

cal for there is a unity of the subject and content. However, one 

should doubt why would Luke replace such saying that is clear-

ly understandable in its immediate context. On the other hand, 

Luke has his reasons to place it in the context that speaks about 

Jerusalem and especially about the fate of the prophets 

(Lk 13:22,33). Both positions seem to be secondary but since 

the text is attached to Q material in both versions (cf. Lk 13:24-

30), there is no doubt that it was part of Q. The similarity in 

                                         
1  πισυνα α ε ν –     έκνα – σου,  πισυνά ει –    νοσσία – α   ς. 
2 It is noteworthy that some important textual witnesses, such as B, 

L, ff2, sys, sa, bopt, do not have  ρημος either. 
3 Q 6:27, 7:9, 7:26-28, 10:12, 11:9, 11:51, 12:22,37,44,51, 13:24, 

15:7,10, 17:34. 
4 METZGER, Commentary, 163. 
5 SCHULZ, Q, 347. 



tone and images with Q 11:49-51 could point to the common 

tradition of the passages
1
.  

The passage can be divided in two parts: a) a lament for 

Jerusalem (v.34), b) a prophecy (v.35). The personality of the 

speaker is not indicated, and both Evangelists put the phrase on 

Jesus’ lips. Matthean context suggests that the words come 

from Wisdom as in the previous oracle. Moreover, the imagery 

in Q 13:34b supposes that the speaker is a female figure. Thus, 

I attribute these words to the personified Wisdom just as Q 

11:49-51
2
.  

While in Q 11:49-51 Wisdom speaks to ‘this generation’, 

here the addressee is specified and it is Jerusalem. The repeti-

tion of the name is found in Hebrew Bible (1 King 13:2, Isa 

29:1) both in prophetic context (cf. Q 6:46). In Q 10:13 we find 

the ‘woes’ against the Galilean cities, so we see that the re-

proaches toward the places is typical for Q.  It is noteworthy 

that both ‘generation’ and Jerusalem are imagined as the female 

counterparts of Wisdom, hence the antagonism between two 

women continues. Now Jerusalem is accused for her crimes, 

which are similar to those in the oracle. The ‘killing of the 

prophets’ is identical with Q 11:49b (ἀποκ ε νω) while the 

stoning of the envoys is new. There are reasons to consider that 

2 Chr 24:20-22 is in mind thus again connecting present pas-

sage with the oracle
3
. It means that Q describes the progression 

in the crimes and consequently the punishment.  

Then Wisdom tells about her intention to gather the chil-

dren of Jerusalem in a metaphorical manner. The image of a 

bird
4
 that protects her brood under her wings

5
 is a positive epi-

thet that promises consolation and protection. Thus, the Wis-

dom is represented as a mother
6
. The refusal to accept Wisdom 

as a mother was described in the refusal to listen to the proph-

                                         
1 Q 13:34-35 clearly belongs to the same line of polemical (or even 

judgment) saying of Q 3:7-9, 7:18-35 11:14-52 (ALLISON, Jesus, 202). 
2 Cf. SCHULZ, Q, 349. 
3 DAVIES – ALLISON, Matthew II, 320. 
4 Or probably hen. Cf. Sir 1:15; 2 Esdr 1:30.  
5 Ch. Deut 32:11, Ps 17:8. 
6 SUGGS, Wisdom, 67. 



ets and the sages (Q 11:49) and, hence, John and Jesus (Q 7:33-

34). The children of Jerusalem are opposed now to the children 

of Wisdom (Q 7:35).  

The judgment is now revealing itself in the abandoning of 

the house of Jerusalem. The easiest interpretation is that here is 

the Second Temple in mind. Wisdom leaves the Temple until 

the judgment finally comes (cf. 1 Enoch 42)
1
. There could be 

seen the allusion to Ps 118:26
2
, especially in the light of what 

comes next.  

The last saying Q 13:35b should not be immediately un-

derstood as a Christian interpolation. It was already established 

that we are dealing with Wisdom’s speech. Moreover, the 

phrase “you will not see me” does not have much sense in the 

Gospel context. The phrase “blessed is one who comes in the 

name of the LORD” has already appeared in Mt 21:9 and will 

appear in Lk 19:38, hence the sentence “you will not see me…” 

is Wisdom’s words and not of Jesus. If we consider the situa-

tion, that Q had Ps 118 in mind, then ἥξει ὅ ε could be inter-

preted as referring to the “day of the LORD” (v.24). The last 

saying “…when it comes, you will say: blessed is one who 

comes in name of LORD” must be understood in a way that 

Wisdom departs from Jerusalem and will return only at the 

time of the judgment which will be anticipated by the advent of 

Messiah
3
. 

Q 11:31-32 

Mt 12:41-42 Lk 11:31-32 
42 

βασίλισσα νότου 

ἐγερθήσεται ἐν τῇ κρίσει 

μετὰ τῆς γενεᾶς 

ταύτης  
καὶ κατακρινεῖ α  ήν, 
ὅτι ἦλθεν ἐκ τῶν 

περάτων τῆς γῆς  κοῦσαι  

31 
βασίλισσα νότου 

ἐγερθήσεται ἐν τῇ κρίσει 
μετὰ   ν ἀν ρ ν τῆς 

γενεᾶς ταύτης  
καὶ κατακρινεῖ α  ούς, 
ὅτι ἦλθεν ἐκ τῶν 

περάτων τῆς γῆς  κοῦσαι  

                                         
1 Sir 24:9-12 depicts Jerusalem as a place of Wisdom’s dwelling.  
2 ALLISON, Jesus, 194. 
3 Ὁ  ρχόμενος is a title for Messiah in Q (cf. Q 3:16, 7:19-20). 



τὴν σοφίαν 

Σολομῶνος, καὶ ἰδοὺ 

πλεῖον 

Σολομῶνος ὧδε. 
41 

ἄνδρες Νινευῖται 

 ναστήσονται ἐν τῇ κρίσει 

μετὰ τῆς γενεᾶς 

ταύτης καὶ κατακρινοῦσιν 

αὐτήν, ὅτι μετενόησαν 

εἰς τὸ κήρυγμα Ἰωνᾶ,  

καὶ ἰδοὺ πλεῖον Ἰωνᾶ 

ὧδε. 

τὴν σοφίαν Σολομῶνος, 

καὶ ἰδοὺ πλεῖον 

Σολομῶνος ὧδε. 
32 

ἄνδρες Νινευῖται 

 ναστήσονται ἐν τῇ κρίσει 

μετὰ τῆς γενεᾶς ταύτης 

καὶ κατακρινοῦσιν αὐτήν· 

ὅτι μετενόησαν εἰς τὸ 

κήρυγμα Ἰωνᾶ,  

καὶ ἰδοὺ πλεῖον Ἰωνᾶ 

ὧδε. 

 

Q 11:31
1
 Bασίλισσα νό ου   ερθήσε αι  ν    κρίσει με  

2
 

  ς  ενεᾶς  αύ ης κα  κα ακρινε  α  ήν
3
, ὅ ι ἦλθεν  κ   ν 

περά ων   ς   ς ἀκο σαι  ὴν σοφίαν Σολομ νος, κα    οὺ 

πλε ον Σολομ νος ὧ ε. 32 Ἄν ρες Νινευ  αι ἀνασ ήσον αι  ν 

   κρίσει με     ς  ενεᾶς  αύ ης κα  κα ακρινο σιν α  ήν, ὅ ι 

με ενόησαν ε ς    κήρυ μα Ἰωνᾶ, κα    οὺ πλε ον Ἰωνᾶ ὧ ε. 
 

1. In Lucan sequence, the saying about the Ninevites fol-

lows the saying about the Queen of South. Matthew changes 

their order for the sake of connection of the Ninevites with the 

previous saying of the sign of Jonah (Mt 12:39-40) (cf. POLAG, 

Fragmenta; SCHENK, Synopse, 71; KLOPPENBORG, Parallels, 

100; VASSILIADIS, LOGOI, 97; CritEd; FLEDERMANN, Q, 493; 

against HARNACK, Sayings, 23; LÜHRMANN, Redaktion, 37). 

2. Luke adds   ν ἀν ρ ν under the influence of Q 11:32 

(cf. SCHULZ, Q, 252; SCHENK, Synopse, 71; CritEd; 

FLEDERMANN, Q, 493; against LÜHRMANN, Redaktion, 37; 

VASSILIADIS, LOGOI, 97). The same addition was made in Q 

7:31. 

3. Luke changed original α  ήν into plural in order to con-

form it with   ν ἀν ρ ν (CritEd; FLEDERMANN, Q, 493; 

against LÜHRMANN, Redaktion, 37; VASSILIADIS, LOGOI, 97). 
 

Q 11:31-32 is positioned following the sequence concern-

ing the Beelzebul controversy (Q 11:14-26) and immediately 

follows the request of the sign (Q 11:29-30), in which Mt and 



Lk agree. Q 11:31-32 is closely connected with Q 11:29-30 

because of the common themes: accusation of ‘this generation’ 

and the story of Jonah
1
.  

The literary unit is divided into two parts: a) Queen of 

South and Solomon, b) the Ninevites and Jonah. The appeal to 

the Hebrew Bible characters makes the passage parallel to Q 

11:49-51 where Abel and Zacharias are mentioned. This is a 

hint for sharing the common tradition. Here these characters 

play a different role. They demonstrate an example of positive 

response to the Wisdom call to repentance.  

Two sayings are closely paralleled:   ερθήσε αι/ 

ἀνασ ήσον αι
2
 με     ς  ενεᾶς  αύ ης κα  κα ακρ νει/ο σιν 

α  ην ὅ ι … κα    οὺ πλε ον … ὧ ε. This saying probably pre-

supposes the knowledge of resurrection that occurs in the day 

of judgment
3
. But this motif does not play much role in the pas-

sage
4
, the focus is on the condemnation. The accent changes: it 

is not the Wisdom who judges ‘this generation’ but the ‘Gen-

tiles’ are condemning the unrepentant. This connects the pas-

sage with Q 11:19 (“your sons … will be your judges”) and Q 

22:30 (“you will sit on the thrones judging the twelve tribes of 

Israel”). It means that the authority of judgment is not limited 

to Wisdom but she delegates this right to her children, who 

now embrace not only Jews but also Gentiles. The positive 

view of Gentiles is characteristic for Q. In some instances, the 

faith of a Gentile is demonstrated in order to oppose it to unre-

                                         
1 Cf. KLOPPENBORG, Formation, 129-30. 
2 Both verbs, as it seems form the saying, were synonims for Q. Cf. 

Isa 26:19a (LXX): ἀνασ ήσον αι οἱ νέκροι, κα    ερθήσον αι οἱ  ν  ο ς 
μνημε οις.  

3 Q prefers the verb   ε ρω but its meaning changes depending on 
the context. In Q 13:25 (CritEd.), the verb has literal meaning of “raising 

up” (the master of the house rises in order to close the doors of the house). 
In other two instances,   ε ρω has to do with semantics of “to give birth, 
to be born” (in Q 3:8 the verb is used to describe the ability of God to 
create the children from the rocks; Q 7:28 (CritEd.) nobody arose 
(  ή ερ αι) so great as John). As for resurrection of the dead, there is only 
one example: Q 7:22, which relies on Isa 26:19a. 

4 The resurrection was more important for evangelists, it explains 
Matthean interpretative addition to Q 11:30. 



pentance of Israel (Q 7:1-9, cf. 10:13-15), but in Q 13:28-29 

(also Q 13:30) we find a motif of the salvation of the Gentiles
1
.  

There are some elements that connect this saying with two 

previously discussed. Two figures – Solomon and Jonah – rep-

resent two roles of sage and prophet, and thus fit well into the 

pattern of two groups discussed in Q 11:49-51 – sages and 

prophets to whom John and Jesus are joined now (Q 7:31-35). 

The Queen of South is representing those Gentiles (and proba-

bly not only them), who heed the true wisdom by following the 

sages and hence coming under ‘Wisdom wings’ (Q 13:34b). 

The Ninevites are those who repented for their crimes and sins 

(cf. Q 11:50-51) by following the words of the prophets, who 

speak in Wisdom’s name.  

However, it is not easy to see a clear reference to Wisdom 

as a personified figure in this passage. The presence of πλε ον 

(neuter) makes a hint that the saying is not about the Son of 

man (in this case, it must be πλε ος) who was mentioned in Q 

11:30, but about something else
2
. The agreement in both terms 

and ideas of Q 11:31-32 with previously discussed makes us 

think that even if personified Wisdom is not mentioned explic-

itly in the pericope, it presupposes her presence here. Πλε ον is 

not a Son of man but the personified Wisdom which proclaims 

                                         
1 Cf. TUCKETT, Q, 193. However, this passage could be understood 

as return of the Diaspora Jews.  
2 FLEDDERMANN (Q, 515) claims that the neutral form could be used 

for masculine or feminine, as in Q 12:23. However, in Q 12:23 the subject 
is clearly indicated unlike in Q 11:31-32. His thesis points to the contrary: 
here the neutral form could be understood as feminine exactly as in Q 
12:23. Hence the saying is about personified Wisdom and not about Son 

of man. TUCKETT (Q, 188) considers “something” to be the “the presence 
of Jesus’teaching”, but Q does not focus on a teaching exactly as a teach-
ing of Jesus. In Q 6:46 where Jesus say “my words” they should not be 
attribute immediately to Jesus. The introductive “κύριε, κύριε” (the LXX 
equivalent of Hebrew אדני יהוה) refers traditionally to YHWH (Deut 3:24, 
Judg 6:22, 1 King 8:53, Ps 68:7, Amos 7:2, Ezek 21:5), hence, when Q 
puts these words on Jesus’ lips, it is the prophetic utterance in the name of 
God and not a reference to Jesus’ personal teaching. 



the eschatological salvation before the imminent end that this 

generation must suffer
1
.  

Q 10:21-24 

Mt 11:25-27, 13:16-17 Lk 10:21-24 
25 
Ἐν  κείνῳ  ῷ καιρῷ 

ἀποκριθε ς ὁ Ἰησο ς εἶπεν·  

ἐξομολογοῦμαί σοι, 

πάτερ, κύριε τοῦ οὐρανοῦ 

καὶ τῆς γῆς, ὅτι 

ἔκρυψας ταῦτα  πὸ σοφῶν  

καὶ συνετῶν καὶ 

 πεκάλυψας αὐτὰ νηπίοις· 

 
26 

 ναὶ ὁ πατήρ, ὅτι 

οὕτως εὐδοκία ἐγένετο 

ἔμπροσθέν σου. 

 
27 

 πάντα μοι 

παρεδόθη ὑπὸ τοῦ πατρός 

μου,  

καὶ οὐδεὶς  πι ινώσκει 

  ν υἱ ν  
εἰ μὴ ὁ πατήρ, ο    

  ν πα έρα  ις  πι ινώσκει  

εἰ μὴ ὁ υἱὸς καὶ ᾧ ἐὰν 

βούληται ὁ υἱὸς 

 ποκαλύψαι. 
16 

 ὑμ ν    μακάριοι 
οἱ ὀφθαλμοὶ ὅ ι βλέπουσιν 

κα     ὦ α ὑμ ν ὅ ι 

ἀκούουσιν. 
 
17 

 ἀμὴν γὰρ λέγω 

ὑμῖν ὅτι πολλοὶ προφῆται 

καὶ 
 ίκαιοι ἐπεθύμησαν 

ἰδεῖν ἃ βλέπετε καὶ οὐκ 

εἶδαν, καὶ  κοῦσαι ἃ 

 κούετε καὶ οὐκ ἤκουσαν. 

21 
 Ἐν α       ὥρᾳ 

ἠ αλλιάσα ο [ ν]  ῷ πνεύμα ι 

 ῷ ἁ ίῳ κα  εἶπεν·  

ἐξομολογοῦμαί σοι, πάτερ, 

κύριε τοῦ οὐρανοῦ 
καὶ τῆς γῆς, ὅτι ἀπέκρυψας 

ταῦτα  πὸ σοφῶν  

καὶ συνετῶν καὶ 

 πεκάλυψας αὐτὰ νηπίοις·  

ναὶ ὁ πατήρ, ὅτι οὕτως 

εὐδοκία ἐγένετο  

ἔμπροσθέν σου. 
 
22 

 πάντα μοι παρεδόθη 

ὑπὸ τοῦ πατρός μου,  
καὶ οὐδεὶς  ινώσκει  ίς 

 σ ιν ὁ υἱ ς  

εἰ μὴ ὁ πατήρ, κα   ίς  σ ιν 

ὁ πα ὴρ  

εἰ μὴ ὁ υἱὸς καὶ ᾧ ἐὰν 

βούληται ὁ υἱὸς 

 ποκαλύψαι. 
 
23 

  α  σ ραφε ς πρ ς  οὺς 
μαθη  ς κα ᾽   ίαν εἶπεν· 

μακάριοι οἱ ὀφθαλμοὶ οἱ 

βλέπον ες 

ἃ βλέπε ε. 

 
24 

 λέγω γὰρ ὑμῖν ὅτι 
πολλοὶ προφῆται καὶ 

βασιλε ς ἠθέλησαν ἰδεῖν ἃ 

ὑμε ς βλέπετε καὶ οὐκ 

εἶδαν, καὶ  κοῦσαι ἃ 

 κούετε καὶ οὐκ ἤκουσαν. 
 

                                         
1 SCHULZ, Q, 256-257. 



Q 10:21-24  ν  κε νῃ    ὥρᾳ εἶπεν
1
·  ξομολο ο μαί σοι, 

πά ερ, κύριε  ο  ο ρανο  κα    ς   ς, ὅ ι ἀπέκρυψας
2
  α  α 

ἀπ  σοφ ν κα  συνε  ν κα  ἀπεκάλυψας α    νηπίοις· να  ὁ 

πα ήρ, ὅ ι οὕ ως ε  οκία   ένε ο  μπροσθέν σου. 22 πάν α 

μοι παρε όθη ὑπ   ο  πα ρός μου, κα  ο  ε ς  ινώσκει
3
   ν 

υἱ ν
4
 ε  μὴ ὁ πα ήρ, κα 5   ν πα έρα6

 ε  μὴ ὁ υἱ ς κα  ᾧ   ν 

βούλη αι ὁ υἱ ς ἀποκαλύψαι. 23 
7
μακάριοι οἱ ὀφθαλμο  οἱ 

βλέπον ες ἃ βλέπε ε
8
. 24 

9
λέ ω   ρ ὑμ ν

10
 ὅ ι πολλο  προφ  αι 

κα  βασιλε ς
11

 ἠθέλησαν
12

   ε ν ἃ
13

 βλέπε ε κα  ο κ εἶ αν, κα  

ἀκο σαι ἃ ἀκούε ε κα  ο κ ἤκουσαν. 
 

1. In both versions, the initial passage was redacted by 

both Evangelists
1
 (cf. CritEd

2
; FLEDDERMANN, Q, 438), alt-

hough some retain the opinion that there should be an introduc-

tion in Q-text with the reference to the time (SCHULZ, Q, 213; 

HOFFMANN, Studien, 105; VASSILIADIS, LOGOI, 97)
3
. 

HARNACK (Sayings, 20) notes that  ν α       ὥρᾳ is typically 

Lucan phrase
4
, while  ν  κείνῳ  ῷ καιρῷ is probably 

Matthean
5
.  αιρός is found only twice in the passages Q 12:42, 

56, and in Lk 4:13, that might be ascribed to Q. At the same 

time, καιρός seems to be more Lucan
6
 while ὥρα seems to be 

more Matthean
7
. The more frequent occurrence of ὥρα in Q 

(12:12,40,46; 14:17(?)) points to its originality. POLAG 

(Fragmenta, 46) reconstructs the phrase as  ν  κε νῃ    ὥρᾳ 

which seems to be original (cf. Q 12:12) (so FLEDDERMANN, Q, 

438; against SCHENK, Synopse, 58; VASSILIADIS, LOGOI, 97). 

Matthean ὁ Ἰησο ς looks logical in the context (cf. SCHULZ, Q, 

213) but the surprising absence of it in the Q section in the Lu-

                                         
1 Ἠ αλλιάσα ο [ ν]  ῷ πνεύμα ι  ῷ ἁ ίῳ is clearly Lucan (cf. Lk 

1:47, Act 2:26, 16:34), although VASSILIADIS (LOGOI, 97) places 
ἠ αλλιάσα ο in the reconstruction. 

2 The editors did not include either version in the critical text. The 
English translation (also the German and French) reads “at that time”. 

3 POLAG (Fragmenta, 46) considers Lucan ἠ αλλιάσα ο [ ν]  ῷ 
πνεύμα ι  ῷ ἁ ίῳ κα  as possible introduction. 

4 Lk 12:12, 13:31, 20:19, cf. Act 16:18. 
5 Cf. Mt 12:1, 14:1. 
6 12 against 10 instances in Mt. 
7 20 against 16 instances in Lk. 



can context
1
 points to preference of Luke’s version (against 

FLEDDERMANN, Q, 438). It is difficult to decide about 

Matthean ἀποκριθε ς, for it looks awkward in both contexts. I 

prefer to omit it because it does not change anything for the 

understanding of the text (cf. FLEDDERMANN, Q, 438). 

2. Ἀπέκρυψας is unique in Lk and the Gospels
2
. The sim-

ple form κρύπ ω is more frequent
3
  and is typically Matthean

4
. 

Matthean
4
. Thus, the Lucan verb is original (so VASSILIADIS, 

LOGOI, 97; against HARNACK, Sayings, 20), even if according 

to another view, Luke used for the sake of parallelism with 

ἀποκαλύψαι (SCHULZ, Q, 214; POLAG, Fragmenta, 46; 

HOFFMANN, Studien, 105; cf. CritEd; FLEDDERMANN, Q, 438). 

3. The preference is given to Lucan simple form  ινώσκει 

(cf. Mt 7:16/12:33 and Lk 6:44)
5
 (SCHULZ, Q, 214; POLAG, 

Fragmenta, 48; VASSILIADIS, LOGOI, 97; against SCHENK, 

Synopse, 58; CritEd; FLEDDERMANN, Q, 438).  

4. Matthean version is original. Luke has stressed not the 

aspect of merely knowing Jesus as a person but of knowing his 

identity
6
, that colours the saying with the Messianic connota-

tions (cf. HARNACK, Sayings, 20; SCHULZ, Q, 214; HOFFMANN, 

Studien, 105; CritEd; FLEDDERMANN, Q, 439; against 

VASSILIADIS, LOGOI, 97). 

5. Matthean reading ο    is redactional since Lucan κα  is 

against his tendency to improve the text
7
 (cf. VASSILIADIS, 

LOGOI, 97; against POLAG, Fragmenta, 48; CritEd; 

                                         
1 It is absent in every introductional phrase from the beginning of 

ch.10 until v.29. 
2 The word in the part. perf. pass. form is found in 1 Cor 2:7, Eph 

3:9, Col 1:26. 
3 17 times in the entire New Testament. 
4 6 times, once in Q (19:21, Mt 25:25). 
5 HARNACK, basing on the patristic witness, claims that the original 

form was   νω (Sayings, 19). This claim, however, is not supported by 
textual witness, because this form is never found in Mt and Lk at all.  

6 Cf. Lucan redaction of Mk 6:16 in Lk 9:9. 
7 In Q 11:22, we find the sequence of three κα : κα  ο  ε ς ... κα    ν 

πα έρα … κα  ᾧ   ν...  



FLEDDERMANN, Q, 439
1
). 6. Τ ν πα έρα  (Mt) is probably orig-

inal and agrees with previous statement. The next  ις 

 πι ινώσκει is, nevertheless, redactional because it conforms 

with previous  πι ινώσκει and betrays Matthean tendency to 

make the text more “semitic” (cf. SCHULZ, Q, 214; HOFFMANN, 

Studien, 105; VASSILIADIS, LOGOI, 97; against 

FLEDDERMANN, Q, 438)
2
. 

6. Lk 10:23a
3
 is redactional as well as Matthean ὑμ ν  ε, 

Luke had no reason to eliminate it since he had already inserted 

the notion of the disciples (cf. SCHULZ, Q, 419; POLAG, 

Fragmenta, 48; VASSILIADIS, LOGOI, 97; CritEd; 

FLEDDERMANN, Q, 443).  

7. BULTMANN points out that Lucan formulation ἃ βλέπε ε 

is original because it refers not to the ability to see, as does 

Matthean causal clause which is introduced by ὅ ι, but to what 
they see (BULTMANN, Tradition, 109; cf. SCHULZ, Q, 419-420; 

POLAG, Fragmenta, 48; SCHENK, Synopse, 59; VASSILIADIS, 

LOGOI, 97; CritEd). Matthean κα     ὦ α ὑμ ν ὅ ι ἀκούουσιν 

is redactional, it was inserted under the influence of Q 10:24 

(cf. Isa 6:9).  

8. Matthean ἀμήν is redactional (SCHULZ, Q, 420; POLAG, 

Fragmenta, 48; CritEd; against SCHENK, Synopse, 59; 

FLEDDERMANN, Q, 443). 

9. Placing of  άρ on the first position is typically Matthean 

(Mt 5:18, 10:23, 17:20) (Cf. POLAG, Fragmenta, 48; 

VASSILIADIS, LOGOI, 97; CritEd; FLEDDERMANN, Q, 443). 

10. Lucan βασιλε ς is probably original for Matthean ref-

erence to the just is clearly redactional (cf. SCHULZ, Q, 420; 

                                         
1 FLEDDERMANN considers that original text contained the second 

κα  ο  ε ς  ινώσκει (Q 439-40) but I see no reason why would Luke abol-
ish such parallelism. 

2 The CritEd puts it under the question.  
3 FLEDDERMANN (Q, 442) thinks that Luke inserted σ ραφε ς πρ ς 

 οὺς μαθη  ς κα ᾽   ίαν between κα  and εἶπεν which stayed originally in 
Q. The expression κα  εἶπεν is so common that one should not claim its 
necessity in this context. Two pericopae were probably originally inde-
pendent, thus the connection between them is to be considered secondary. 



POLAG, Fragmenta, 48; SCHENK, Synopse, 59; VASSILIADIS, 

LOGOI, 97; CritEd; FLEDDERMANN, Q, 443). 

11. Lucan ἠθέλησαν stems from Q (cf. Q 6:31, 13:34; cf. 

FLEDDERMANN, Q, 443). Otherwise think SCHULZ, (Q, 420), 

POLAG (Fragmenta, 48) and SCHENK (Synopse, 59), CritEd is 

undecided.  πιθυμέω is found in Lk more often than in other 

NT books (4 times), hence there is no reason to replace it by 

the more frequent verb. 

12. Lucan ὑμε ς is an insertion for explicitness and was in-

fluenced by redactional addition in Lk 10:23 (so SCHULZ, Q, 

420; against POLAG, Fragmenta, 48; VASSILIADIS, LOGOI, 98; 

FLEDDERMANN, Q, 443). 
 

KLOPPENBORG divides the text into two parts (Q 10:21-22 

and 10:23-24)
1
 but acknowledges that vv.21-22 present the 

composite structure
2
. We think that it is more reasonable to 

consider a tripartite structure of the passage. Matthew places 

the third part (Q 10:23-24) in different context (Mt 13:13-15) in 

order to join it to the material concerning the purpose of the 

parables. The introductions to Jesus’ speech in v.21 and v.23a 

show that the passages belonged to different sayings and were 

put together by Q editor. Hence, v.22 was inserted in order to 

connect the sayings. 

The first part is introduced by the praise of the Father
3
. 

The verb  ξομολο έω is a typical translation of the Hebrew 

verb ידה by which text shows affinities with the form of 

Hodayot
4
. It distinguishes Q 10:21-24 from the previously dis-

cussed texts, which were a parable plus interpretation (Q 7:31-

35), an oracle (Q 11:49-51), a lament (Q 13:34-35) and a pro-

phetic oracle (Q 11:31-32), by the genre. It signalizes the 

change of the addressees as well. While the previous texts were 

                                         
1 KLOPPENBORG, Formation, 197. 
2 V.22 is not a thancksgiving (KLOPPENBORG, Formation, 198); cf. 

SCHULZ, Q, 215. 
3 “Lord of the heavens and earth” is found in Exod 20:11, 31:17, 

Tob 7:17 (LXX). 
4 ROBINSON, Hodayot, 79. 



directly or indirectly addressed to ‘this generation’, in Q 10:21-

24 Jesus speaks to Father and to the disciples.  

This text speaks about the revelation that was concealed 

from “the wise and intelligent” but was revealed to the “in-

fants”
1
. The critique of the ‘wise’ is not typical for Wisdom 

sayings but is present in Q and New Testament
2
. The ‘sages’, 

that were previously mentioned, are not those who are in mind 

here. The former were the messengers of Wisdom, while the 

later could be counted as those who belong to ‘this genera-

tion’
3
. This places Q 10:21 on a different level than the rest of 

Q passages concerning Wisdom. The opposition of the infants 

and the wise resembles the opposition of the ‘children of Wis-

dom’ and ‘this generation’ in Q 7:31-35, thus confirming, how-

ever in indirect way, several affinities with Wisdom texts. The 

first part is concluded by strong affirmation να  which, as we 

have seen, typical for Q (p.9).  

The passage does not clearly say what exactly is disclosed 

by God to the children
4
. FLEDDERMANN

5
 supposes that the con-

tent of  α  α is what is found in Q 10:22 – everything is given 

to Jesus by the Father
6
. By accepting this interpretation, one 

must assume that Wisdom is not present in this passage. How-

ever, this interpretation seems artificial because, as we have 

observed above, v.22 was added later by the editor and might 

function as a commentary to v.21
7
. High Christological tone of 

Q 10:22 and its affinities with Johannine theology
8
 demonstrate 

strate that this passage was inserted in Q on the latest stage of 

redaction
9
. The text speaks about exceptional relationships 

                                         
1 Motif of hidden and revealed Wisdom is typical for Wisdom litera-

ture (CHRIST, Jesus, 83). 
2 Cf. 1 Cor 2:6-8.  
3 Although the phrase does not appear in present context.  
4 This “what” in BULTMANN’s view is the “Messianic age” (Tradi-

tion, 109). Matthew put the saying in “artificial” context of Mk 4:13 (Par-
able of Sower), and in this context, it “has no correlative object anymore”.  

5 FLEDDERMANN, Q, 451. 
6 It means that Q 10:21-24 is an organic unit. 
7 Cf. KLOPPENBORG, Formation, 198. 
8 Jn 3:35, 7:29, 10:15, 13:3 
9 Cf. SCHULZ, Q, 215-216. 



between the Father and the Son: the Father delegates the au-

thority to the Son because of their mutual knowledge, and Son 

has authority to reveal this knowledge to everyone whom he 

would like. However, the indication that this “all” refers to the 

authority of the Son on the earth (cf. Jn 3:35, Mt 28:18) could 

be objected. Since we are dealing with the revelation it could 

refer to the Wisdom. CHRIST observes, that the description of 

the relation between the Son and the Father in Q 10:22 follows 

exactly the pattern of the relations between God and Wisdom: 

nobody knows Wisdom (Job 18:1-22, Sir 1:6) except God (Job 

28:23-27, Sir 1:8, cf. Prov 8:22-30) and only Wisdom has true 

knowledge of God (Prov 8:12, Wis 7:25)
1
. It means that Q now 

now moves in the direction of Wisdom Christology, rather than 

representing Jesus just as one of her messengers.  

Q 10:23-24 stay in the same line as Q 10:21 but, while in 

the later Jesus was praising the Father, now he addresses to the 

‘infants’
2
. While the first part follows the literary form of 

Hodayot, Q 10:23-24 is a macarism, which is one of the favor-

ite Q literary form (Q 6:20-22, 7:23, 12:43; probably Lk 11:27-

28), which is always directed to the adherents of Jesus. By met-

aphorical usage of the part of body
3
 (cf. Lk 11:27), Jesus 

blesses those who receive the revelation. The recipients of the 

revelation are compared with the prophets and kings of the 

past, who wanted but could not see what they see. Q 10:23-24 

differs in this point from v.21, because here the prophets and 

kings are understood as positive figures. In this two groups, we 

find again the pattern of two messengers of Wisdom: prophets 

and sages, who now are called the kings
4
. The text speaks about 

about them as already the figures of the past, while in the pre-

                                         
1 CHRIST, Jesus, 89. 
2 As we have seen in the reconstruction, the “disciples” are the ad-

dition of the Evangelist.  
3 Job 29:11 (LXX) reads: ὅ ι οὗς ἤκουσεν κα   μακάρισεν με 

ὀφθαλμ ς      ων με  ξέκλινεν. In this text, the situation is reverted: the 
part of body blesses the man.  

4 Cf. PHILO, De Migratione Abrahami: ...βασιλε αν    σοφ αν εἶναι 
λέ ομεν,  πε  κα    ν σοφ ν βασιλέα. It is possible that such usage is 
reflected in Q 10:24. 



vious texts the prophets seemed to be understood in the present 

time. Hence the text demonstrates the progression in the chron-

ological and historical understanding of reality.  
 

CONCLUSION 
 

Gospels of Matthew and Luke preserves Wisdom sayings 

of Q in the form very close to original. It means that these texts 

played special role as in the Q-group, and also in their commu-

nities. In almost all of the texts that we have discussed, Wis-

dom is represented as a personified figure. Wisdom is repre-

sented as continuously sending her messengers to ‘this genera-

tion’. Then she acts as a judge that condemns ‘this generation’ 

for unrepentance and persecution of her messengers. Her mes-

sengers are divided into two groups ‘prophets and sages’, to 

whom Jesus and John are counted. Her adherents are ‘children 

of Wisdom’ to whom her messengers could be counted too, as 

well as the followers of John and Jesus. The ‘children of Wis-

dom’ are not limited to the Jewish followers, but her message 

could be accepted by the Gentiles. Wisdom has exclusive rela-

tionship with her children to whom she delivers special revela-

tion as well as authority to judge ‘this generation’. In the pas-

sages that might be composed later than the rest of the texts, 

one can see the tendency to identify Jesus with Wisdom. 
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Ф. Литвинов 
 

Персонифицированная Премудрость в 

речениях Евангелия Q 

В данной статье предлагается реконструкция речений из Q, ко-

торые традиционно считаются связанными с персонифицированной 
Премудростью. Каждый текст снабжен комментарием, в котором 
рассматриваются аспекты персонифицированной Премудрости, со-
держащиеся в этом отрывке. Анализ редакционной работы Матфея и 
Луки показывает, что, так как евангелисты очень точно воспроизво-
дят оригинальный текст Q, идеи, связанные с персонифицированной 
Премудростью, играли важную роль в богословии первых последо-
вателей Иисуса. 
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