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ABSTRACT. Comparing Ecclesiastes’ thoughts attested in Eccl. 3:10-11, 21; 7:29, 8:5-7, 11-14,
11:5, 9, 12:3—7, 14 with Aristotle’s ideas recorded in his treatises On the Sou! (11, 2, 413a3—10,
q13b24—25; 11, 5, 430a22—25; V, 4, 430a1—4), Metaphysics (XII, 1070a26, 1074b1-14), and
Nicomachean Ethics (I, 11, 100a29—30, 1101a35-1101bg; X, 7, n77an-1178a8, cf. also Pro-
trepticus, fr. 10c), the author tries to reveal possible parallels in these thinkers’ views on
the eternity and immortality of the spirit/soul and posthumous requital in correlation
with its rational and moral merits.
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I

The reader of Ecclesiastes (this book dating varies in the interval from the last
quarter of the 6" to the 3 cent. BCE)' takes usually notice of the author’s pessi-
mistic ideas connected with some views, being periodically expressed in this
work in one or another form, concerning the finiteness of individual existence
(ct, e. g.: Eccl. 319—20, 9:2—3, 5, 10). However, Ecclesiastes appears to have ulti-
mately come to some rather optimistic conclusions concerning the righteous and
wise share in the other world®. But let us start with his “neutral” statement which
runs as follows:

Who knows if the human spirit (ri“h) ascends upward
or if the animal spirit goes downward to the earth? (Eccl. 3:21; cf.: 8:7).

' See, e. g.: TauteBckuil 2014, 139-141. On the Book of Ecclesiastes in detail see, e. g.: Seow
1997; Bartholomew 2009; Brown 2011.

> TaHT/IEBCKUI 2014, 141-148.
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Thus, Ecclesiastes knows, in addition to the idea of descending of all spirits to
Sheol (sc. the underground realm of the dead), also the conception of ascending
of (the righteous and wise ones’) spirits upwards, i. e. to the heavens, to the Crea-
tor (cf.: Eccl. 12:7; see below). In the course of his lifetime, Ecclesiastes inclines in
his reflections first toward one view, then to another; depending on this, the tone
of his book and his mental set change, as well as his attitude towards one’s pur-
pose and mode of life, what one should do during his lifetime, etc. At the end of
the work, after the expressible and figurative description of one’s decease ap-
proaching and man’s departure to “his eternal home” (el bét ‘6lama; Eccl. 12:5), the
author, summing up the reflections of his life, on his second thoughts, concludes
his notes® with the following assertion:

And the dust (sc. man’s flesh. — I. T) will return to the earth as it was,
and the spirit (ha-rii*h) will return to God Who gave it (12:7).

Let us note that the Divine (resp. eternal) spirit in man has already been con-
trasted with the human flesh in the Book of Genesis 6:3:

“My Spirit (rihi) will not contend with (or: “abide in™. — I T.) man (ba-'adam; who
was formed of “the dust of the ground (ha-‘ddamah)’, see.: Gen. 2:7. — L. T.) forever

(le-‘0lam), because he (also) is flesh...”

Images and tropes of the Book of Ecclesiastes’ concluding chapter can hardly
be interpreted unambiguously, but in the light of the author’s belief in man’s spir-
it “return to God” (Eccl. 12:7) one can apprehend the phrase: “and the almond tree
(has-saged) will blossom” (Eccl. 12:5), used as an allegory of “man’s going to his
eternal home”, to have been an indication of his transition to a new life (beyond
the grave), for in the Land of Israel the almond tree (Prunus amygdalus) blossoms
first of all fruit trees at the end of January/the beginning of February — as a “pro-
claimer” of spring and revival’. (NB: the verb $agad [with the same consonantal
spelling as the noun $agéd] means, in particular, “wake (up)”, “to be awake”.) As
for the image of “the silver cord being loosed” (Eccl. 12:6), symbolizing an earthly
decease, it could be understood as an uncoupling of man’s spirit and flesh (ex Ay-
pothesi connected with one another by this “silver cord” during man’s lifetime).

3 The phrase “Vanity of vanities,” said Ecclesiastes, “All is vanity”, inserted at the beginning of
the book (Eccl 1:2), just after its title, as well as in its end (Eccl. 12:8), serves as a sort of framing of
this work text. The passage Eccl. 12:9-14 represents a prosaic addition of the editor of the Book of
Ecclesiastes (probably, his disciple) with a poetic insertion.

* See: the Qumran text 4Q252 (Commentary on Genesis A) i 2. On this translation cf. further,
e. g.: Bernstein 1994, 421—427.

5 Cf. also, e. g.: Num. 16:22, 27:16.

6 Cf. also: Num. 17:16—24.
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Ecclesiastes also expresses the initial differentiation of man’s spirit and flesh
and their implicit contraposition in the verse 11:5 (NB: at this the spirit appears to
be a primary one):

...You do not know where the spirit (ha-ri“h) is coming from

(lit.: “...what is the path of the spirit”. — I. T),
or how the bones (appear) in the womb of her who is with child...

In this connection let us mention that the Hebrews had an idea of two souls re-
siding in man, or more specifically, of the “soul” and the “spirit™: nefes and rii*h
(rit*h). The “soul’-nefes is in the blood of living creatures — men or animals’, being
their vital force, and it perishes together with their flesh. The term nefes is translat-
ed 600 times as psuché in the Septuagint. It could be characterized conventionally
as the “vegetative-animal soul”®. According to Biblical views, the “spirit’- rii°h, being
closely connected with man’s “heart” (a synonym of the inner man)?, is a “bearer” of
person’s essential individuality, his selfness, reason, mind, consciousness, etc.” The
term ri‘h is translated as pnetima 277 times in the Septuagint. Let us mention also
that in some cases the Hebrew terms rt“A (“spirit”) and nefes (“soul”) are used in-
terchangeably (as in other languages), especially in poetry.

Judging by some Biblical books created/composed earlier or approximately at
the same time as the Book of Ecclesiastes, the conception of ascending of the
righteous and wise ones’ spirits to the heavens (cf.: Eccl 12:7) as their reward (Ps.
119:112 mentions an “eternal recompense™) in the other world was widely spread
in the Judaean society. The spirits of the other people descend and remain in
Sheol which is depicted — within this conception’s framework — in negative
tones and considered par excellence to be an abode of sad existence of likeness of
man’s shade or even as an equivalent of the de facto loss of personality, destruc-
tion, nonexistence”. Let us give some examples:

In the way of uprightness is life (i. e. eternal life”®. — I T.),
and (in its) pathway there is immortality (‘al-mawet) (Prov. 12:28).

7See, e. g.: Gen. 9:4—5; Lev. 17:10-12, 14; Deut. 12:23—24; cf.: Jer. 2:34.

8 Cf.: Dussaud 1949, 385—388; Llupkun 1987, 185.

9 See, e. g.: Ex. 28:3, 35:5, 2122, Deut. 34:9, Isa. 29:24, 40113, 59:21, 65117, Jer. 3:16—17, Ezek. 11:5, 19,
18:31, 20:32, 36:26, Job 20:3, 32:8(!), Ps. 77[76]:7, 1 Chr. 28:12, 2 Chr. 29:31.

' Among other meanings of this word let us mention, e. g., the following ones: “breath”;
“wind”, “blowing”; “passion”.

" Cf. also Ps. 116:15: “Precious in the sight of the LORD is the death of His pious”.

*Cf, e. g.: Eccl. 95, 10.

¥ The term “life” is used sometimes as a synonym to the eternal life in Ancient Near Eastern
literature.
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The wise one (leads) upward on the path oflife
(i. e. he obtains immortality in heaven. — L T.),
in order to avoid the depths of Sheol (Prov. 15:24).

For you will not abandon my life (lit. soul. — I. T) in Sheol,

you cannot allow your pious one to see the Abyss.

You will get me to know the path of life (i. e. eternal life. — L T.),
fullness of Joy in the face of You,

at Your right hand Delight forever (Ps. 16:10-11)".

I know (that) my Redeemer lives,

and He shall stand (in) the end (i. e. on Job’s decease®. — I T.) upon the dust
(sc. Job’s remains. — L T.) —

after my skin (here: flesh. — I. T') is destroyed;

and out of my flesh (. e. having departed the rotten flesh.— L T.) I
(sc. Job’s spirit”®. — L T.)

shall see God",

(Whom) I shall see for myself,

my eyes shall behold (sc. Job’s spirit’s eye”. — 1. T.) —
(I myself), not another (one) (Job' 19:25—27)*.

Some Judaeans probably believed that initially, immediately after flesh’s
death, all human spirits (souls) descend into Sheol”, where the Divine Judgment
takes place, — the Book of Proverbs, in particular, mentions the “weighting of
spirits” (16:2) or “hearts” (21:2, 24:12)** by the Lord. The spirits of the wicked and
unreasonable ones, being burdened with the sins, remain here, thus suffering
their punishment (eternally?). The spirits of the righteous, virtuous, and wise
ones soar into the heavens and ascend to their Creator (cf, e. g.: Hos. 6:2, 13:14;
1Sam. 2:6”).** In connection with the doctrine of the spirit’s Divine Judgement in

' See also further, e. g.: Ps. 16:5-11, 17115, 21:5,7, 23:6, 27:13, 36:10, 37:34—38, 4113, 49116, 56:14, 61:8,
73:24—28, 103:4—5, 116:8—9, 119:112, 139:24, 142:5—7, 143:10.

' The parallel hemistich 19:26D testifies in favor of this interpretation of the phrase.

6 Cf.: Job 32:8, 33:4, 6, 341415,

7 Or: “But (lastly) from my flesh (i. e. on Job’s resurrection in the flesh. — I. T") I shall see God".
Cf.: Isa. 26:19, 41:14; Dan. 12:2, 13.

B CE, e. g.:1Sam. 2:32-33; 2 Sam. 7:16.

* The title of the book Iyydb (Job) should probably be interpreted as: “Where is the ancestor’s
(forefather’s) spirit (*€y (*)66)?".

* Cf. also, e. g.: Job 32:8, 33:4, 6, 34:14—15.

*Cf, e. g.: Ps. 16:10, 49:16. Cf. also the Thanksgiving hymn of the Qumran Teacher of Right-
eousness (1QH) 1:9f. (see further: Tantlevskij, Svetlov 2014, 61-63), as well as: 7 Pet. 3:18-19, Matt.
12:40; the apocryphal Gospels of Peter 10:41—42 and Nicodemus, 18—24.

** Cf. in this connection the Egyptian “Book of the Dead”, chapter 125.

23 Cf. also: Deut. 32:39.
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the other world (Eccl. 11:9, 12:7, 14; also: 8:5-6) the perception of the etymology of
the term Sheol ($¢’6( / $¢’0l) — in all probability derived from the verb sa’al, to
“ask”, "inquire”, "require”, “demand”, “entreat”, — clears up...

According to Ecclesiastes’ observations and understanding, the righteous
one’s and the wicked one’s requital is far from its realization during their terres-
trial life; however, he “knows” intuitively that it oversteps (should overstep) the

limits of man’s earthly being:

Because the sentence on the evil-doer is not carried out on the instant,
therefore the heart of the sons of men is fully set in them to do evil.
A sinner does evil a hundred (times) because his (days) are prolonged,
yet I (also) surely know
that it will be well (¢6b; lit. “good(ness)”. — I. T.) with those who fear God,
who fear before Him.
But it will not be well with the wicked; nor will he prolong (his) days,
(which will disappear) like a shadow™,
because he did not fear before God.
Such a vanity which occurs on earth,
that there are the righteous to whom it happens according to the deeds of the wicked,
and there are wicked (men) to whom it happens according to the deeds of the
righteous (8:11-14).

This passage can be understood in the sense that “from the perspective of the
eternity-6lam” (cf.: Eccl. 311), the days of man’s earthly life — no matter how
much prolonged they may be (cf.: Eccl 6:3, 6) — will, nevertheless, pass away
“like a shadow”; they "will not last" beyond the earthly life for the wicked one, be-
cause his spirit will descend to Sheol, where it becomes the likeness of the shad-
ow (cf.: Eccl. 319; 9:10). But the spirits of "those who fear God” will certainly taste
the “good(ness)” — if not on earth (see.: Eccl. 8:14), then in God’s Presence (Eccl.
12:7), ascended up to heaven (cf.: Eccl. 3:21).

In the final part of the Book of Ecclesiastes and in its editor’s addition one can
find the emphasis on (the other world) requital as well. Thus, addressing himself
to the youth, Ecclesiastes says:

Know that for all these (sc. your deeds. — I. T.) God will bring you into Judgement
(11:9; cf.: 3117, 8:5-6).

In his addition to the Book of Ecclesiastes its editor also affirms:

For God will bring every deed into Judgement —

*+ On the Israelite-Judahite (Judaean) conceptions of the afterlife in detail see, e. g.: Tautres-
CKuii 2016, 197—217; cf. also: Bloch-Smith 1994; Moor 2014, 373-388.
5 Cf.: 1 Chr. 29:15; Job 14:2; Ps. 102:12, 144:4; Eccl. 6:12.
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(Judgement) on every secret thing, whether good or evil (12:14).

Person should remember his Creator from his youth up, and not only when his
old age comes (Eccl. 12:1). In that case, on the death of flesh his “spirit will return
to God Who gave it” (Eccl. 12:7), and will not remain in Sheol.

Ecclesiastes is also very optimistic about the potential of man’s knowledge,
cognition — this is an endless process of understanding, comprehension of the
constantly changing world:

I have understood the God-given task with which the sons of men are to be occupied:
He has made everything beautiful — (although) in (the limits of) its time;
but (as for the sons of men), He has put even the eternity (ha-‘6/am)
in their heart™ —
though no one can comprehend the work that God does,
from beginning to end (3:10-11; cp.: 7:29).

The mentioning of ha-‘6lam (“the eternity”, with the definite article) proba-
bly implies here not the idea of afterlife, i. e. life after death, but originally eter-
nal life of man’s spirit — without death. At the same time the term ha-‘6/am can
be interpreted in this passage as “the world” (bearing in mind man’s thought
scope of the universe, or, perhaps, an expression of the idea of man’s spirit as a
"microcosm")”.

I

In his early work, the fragmentary preserved dialogue Eudemus, Aristotle (384—
322 BCE) recounts the concept of Plato about the immortality of the soul (the
“whole soul”) and anamnesis. Later, however, his views on the essence of the hu-
man soul are undergoing significant changes. In particular, he develops the doc-

” o«

trine of the few parts of the soul: “vegetative”, “animal” — sc., the lower parts, per-
ishing with the body, — and the “mind” (nots; “intellect”, “reason”). In the
Nicomachean Ethics, Book I, Ch. 11 (1101a35-1101bg), Aristotle says that the ances-
tors passed into the other world can stay there, being both “happy” (edidaimones)
and “blessed” (makdrioi), as well as “not happy” (cf. also: 1100a29—30). In Book X,
Ch. 7 (1177a11-1178a8), the Stagirite points out also a path leading to the “happi-
128, «

ness”: speaking of the mind (noiis) as the highest part of the soul”, “either as being

itself divine (theion), or as being the divinest (part) (o theidtaton) of us”, he as-

*% Cf. the Septuagint’s translation: “And He has also put even the eternity in their heart...”.

*7 Cf,, on the other hand: Mazzinghi 2000, 147-161.

# Cf, e. g.: Plato, Alcibiades 1, 130¢, 133b—c; Gorgias, 493a—c; Cratylus, 399€, 400c; Phaedrus,
246a-b, 247c¢, 253c—e; Laws, 11, 661b—c.
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serts, that “perfect happiness” is achieved thanks to the “contemplative / resp.
speculative activity (theorétiké)”. (Cf. also Protrepticus, fr. 10c [= lamblichus, Pro-
trepticus, 8 (Pistelli 48. 9—13, 18—20)]: “So nothing divine (theion) or blessed
(makdrion) belongs to humans apart from just that one thing worth taking seri-
ously, as much mind and intelligence (noti kai phronéseds) as is in us. For, of what
is ours, this alone seems to be immortal (dthdnaton), and this alone divine
(theion). <...> Thus, one ought either to give himself up to philosophy or say
goodbye to living and depart from hence...”.) The more intense the wise is able to
engage in contemplation, so he becomes wiser and happier. Therefore

we ought so far as possible to achieve immortality (dthanatidzein), and do all that
man may to live in accordance with the best thing (¢0 krdtiston) in himself; for though
this be a small (part) (mikron) in bulk, in power and value it far surpasses all the rest.

It may even be held that this (part) is the true self of each (man), inasmuch as it is ac-
tually the dominant and better (0 kiirion kai dmeinon) (part of him); and therefore it
would be a strange thing if a man should choose to live not his own life but (the life
of) some other (in himself). <...> That which is proper to the nature of each is that
which is best and most pleasant for each creature; accordingly man is inherent in life,
subordinate to the mind, inasmuch as the mind more than anything else is man.
Therefore this life will be the happiest.

In his treatise On the Soul, Aristotle admits that man’s “active mind” (nois
poiétikos) is not an organic body’s function®, but proves to be as if it comes from
the outside (cf. Eccl 11:5: “You do not know where the spirit is coming from”); it
appears in a certain moment of person’s development as something given to him
directly, and so it turns out rather as an independent (incorporeal) “entity”, en-
ters into a temporal alliance with the “vegetative” and “animal” parts of the soul
perishing together with the body*. Thus, speaking in the treatise On the Soul,
Book II, Ch. 2, 413a3—10, about “parts”/”’shares” (méré) of the soul, Aristotle ob-
serves that

there is no reason why some (parts of the soul) should not be separated (from the
body), if they are not the entelechy of any body whatever (6—7).

Further, in his treatise On the Soul, the Stagirite makes the following assumption:

As regards the mind and the speculative faculty, <...> it would seem to be a distinct
spices of soul, and it alone is capable of separation from the body, as that which is
eternal from that which is perishable (II, 2, 413b24—25)".

» Cf,, e. g.: Cohoe 2013, 347—377; Idem 2014, 594—-604.

% Cf, e. g.: Modrak 1991, 755—774; Amorose 2001, P. 97-106; Wood 2012, 169-182; Johansen 2015;
Tantlevskij 2015, 137-141.

3 Cf. also: 'V, 4, 430a1—4.
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Aristotle writes about the immortality of “mind” in Metaphysics (Book XII,
1070a26, 1074b1-14) as well. Speaking of the “active mind” in the treatise On the
Soul, Book I1I, Ch. 5, he assumes that

it is only when separated that it is its true self, and this alone is immortal (dthdnaton)
and everlasting (didion; “eternal”. — L. T.). We do not remember (01l mnémonetiomen)
because this (active mind. — I T.) is impassive (dpathés), while the mind which can
be affected (ho pathetikos notis. — I T.) is perishable and without this (i e. active
mind. — I T") does not think at all (430a22-25).

Paradoxically, it turns out that person perceives eternally his selfness, individ-
uality, his own “I” without any correlation of himself with his memory: in differ-
ent person’s hypostases his reminiscences, naturally, may be different, but re-
gardless of their varying specifics in one or another periods of his everlasting
existence in one or another hypostases, he perceives himself, feels just like he is
this same person and does not lose his individuality (and even possibly his identi-
ty in each of his “incarnations”). In this conception one can reveal also the origi-
nality of Aristotle’s interpretation of the pre-existence of the soul.

Thus, as it was noted above, according to Aristotle’s teaching, the “active
mind” is not an organic body’s function, but proves to be as if it comes from the
outside — it comes from “eternity” and it departs to “eternity”... According to the
“soteriological” doctrines of both Ecclesiastes and Aristotle, the reward for the
wise and righteous is not “eschatological” — every one of them receives his
“share” in the other world directly after his earthly decease. It may be that the
emphasis on the “share”/“measure” (greater or smaller) of the immortal (sc. able
to be “saved”) part of the wise person’s soul in Aristotle’s teaching implicitly im-
plies that this “proportion” is conceived not to be a definitive one, and he allows
for the possibility of some “progress” in the development of the soul in the other
world (or its “regress”)... On the other hand, Aristotle says about the possibility of
influence — though not decisive — of the events of this world to the degree of
“happiness”/“blessedness” of the translated into the other world ancestors (see:
Nicomachean Ethics, Book I, Chapter 11, 1100a29—30; 1101a35-bg), suggesting a be-
lief of the relative transparency (at least a one-way) between the two worlds.

I

There is no mention of Jews and their religion or ideas in the preserved works of
Aristotle”. Not putting the question here of the possibility of mutual influence
between certain relevant ideas of Jewish thinkers and Aristotle or the probability

% See, e. g.: Stern (ed.) 1974, 6.
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of their intellectual contacts, let us mention, nevertheless, of the following. In his
work Against Apion (1, 176-183), Josephus Flavius (37 — ca. 100 CE) cites the first
book of the lost treatise On Sleep by Clearchus of Cyprian city Soli (the middle of
the 4™ — the beginning of the 3 cent. BCE), a learned and much-travel pupil of
Aristotle. According to Josephus, this book contained Aristotle’s account of his
encounter and conversations with a Greek-speaking Jew from Coele-Syria (Ju-
daea was a part of it), most probably, in Moesia in ca. 347-344 BCE. In particular,
Aristotle tells about his Jewish interlocutor the following:

...He came to converse with us and with some other scholars, to test our wisdom. But
as one who had been intimate with many learned men, it was rather he who impart-
ed to us something of his own (§ 181).

For a great part of what this Jew said, it would be too long to recite it; but what in-
cludes in it both miracle (thaumasidtetd) and philosophy, it may not be amiss to dis-
course on. <...> What I am about to say will seem to you as miraculous (thaumaston)
as a dream (§ 177)%.

But of the “miracle” itself Josephus Flavius passes over in silence. Possibly Jo-
sephus did not have the original treatise of Clearchus at his disposal and used
some sort of an anthology on the Jews composed by a Jewish apologetic author or
by a pagan Greek writer**. On the other hand, some scholars believe that “the
continuation of the story was not, in the opinion of the Jewish historian, wholly

»35

to credit of the Jewish religion™”. In this connection one should pay attention to

following passage from Proclus’ commentary on Plato’s Republic:

Here is a proof that it is possible for the soul to leave the body and enter it again:
the man in Clearchus who used a soul-drawing wand [psuchoulkd rhdbdw] on a
sleeping lad and persuaded the great Aristotle, as Clearchus says in his book On
Sleep, that the soul separates from the body and enters it again and treats it as a
sort of hotel. For the man struck the boy with his wand and drew out his soul.
Leading the soul some distance from the body with the stick, he demonstrated
that the body remained motionless and was preserved unharmed and was unable
to feel anything when pricked, as if it were dead. In the meantime the soul was at
some remove from the body. But when the wand brought it back into association
with the body and it reentered it the boy described everything in detail. As a re-
sult of this, Clearchus says, Aristotle and the other spectators of such scientific
experiments came to believe that the soul was separable from the body. But the

% Clement of Alexandria (ca. 150 — ca. 215 CE), alluding to Clearchus, also mentions the en-
counter of Aristotle with this Jew (Stromata, 1, 75, 70, 2).

3 Such as Alexander Polyhistor from Miletus (the middle of the 1" cent. BCE) who wrote the
compilation “On the Jews”.

% Cf.: Stern (ed.) 1974, 52.
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point I'm making, that the soul is able to leave the body and enter it again and
make it breathe again after abandoning it, has long been demonstrated by the
writings of the leaders of the Peripatos (F7 Wehrli*®)*.

Proclus nowhere alludes to the miracle-maker as a Jew. But, according to some
scholars, this fact could be “explained away as the result of the Neoplatonic writ-
er’s desire to omit everything connected with either Judaism or Christianity”**. On
the other hand, abstracting from the mystical elements of the story, one can as-
sume here an implicit evidence of one of the possible sources, which could have
an impact on the formation/development of Aristotle’s teaching concerning
man’s soul expressed in his later works. Contrariwise, one cannot rule out the
possibility of Ecclesiastes’ acquaintance with Aristotle’s views, provided that this
book was composed not earlier than at the end of the 4" — 3 cent. BCE.
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