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Preface to the Second Edition 

Like the second edition of the first volume of the Introduction to the New Testa
ment, the new edition of the "History and Literature of Early Christianity" is no 
longer dependent upon my earlier German book, Einfiihrung in das Neue Testament. 
When my German work was written during the seventies-the first English edition 
was essentially a translation of that German book-I was, to be sure, very much 
aware of the newly discovered library of Nag Hammadi and I had already partic
ipated actively in the efforts of publishing and evaluating these new documents 
with respect to their impact upon a fresh understanding of the history and literature 
of early Christianity. That effort was then only in its beginning stages. During the 
last two decades, however, all of the writings of the Nag Hamrnadi Library have 
been published in critical editions and numerous monographs and articles have been 
produced on these important texts, thanks to the efforts of my friend James M. 
Robinson and the group of scholars he brought together under the auspices of the 
Institute for Antiquity and Christianity in Claremont, California. Moreover, the 
subsequent renewed interest during the same period in the wide-ranging corpus of 
writings generally designated as the "New Testament Apocrypha" has resulted in 
a number of new editions and translations of these works and intensified the schol
arly scrutiny of their intent and value. Finally, a large number of learned com
mentaries on the books of the New Testament and the Apostolic Fathers have since 
appeared both in the United States and abroad-not to speak of the new flood of 
books on the historical Jesus. All this made it necessary to reconceive large por
tions of my book, although I have not been persuaded that I should change its per
spective, approach, and overall structure. I remain committed to the methods of 
historical criticism, and to an interpretation of the early Christian writings and of 
the traditions that preceded them in the context of their own unrepeatable histori
cal, theological, and social situations. 

I am again indebted to my former student Philip Sellew, professor at the Uni
versity of Minnesota, for his invaluable help in the arduous task of updating the 
bibliographies. He also graciously contributed the chapter "Narrative and Rhetor
ical Criticism" (§ l.4e). My colleague Marianne P. Bonz read the entire manuscript, 
making numerous suggestions for improvements, and gave valuable advice for the 
chapter on Luke-Acts (§12.3e), for which I am grateful. I have learned much from 
my colleagues at Harvard, especially Fran<;ois Bovon, David Mitten, and Gregory 
Nagy, and also from my students; the close contact with these students and espe
cially with my teaching fellows, Mark Kurtz, Melanie Johnson De Baufre, Anne
Marie Luijendijk, and Laura Nasrallah, was particularly valuable when I taught the 
course "Introduction to the New Testament" during my last semester of active ser
vice at Harvard University in the spring of 1998. I am, however, most indebted to 
the patience and moral support of my wife Gisela, who thought that I would fi
nally retire and then had to discover that I was now devoting most of my time to 
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the completion of this volume. My thanks also go to the staff of Aldine de Gruyter 
for the congenial and expert efforts in the editing and production of the book. 

Looking back at the course that New Testament scholarship has taken over the 
now passing 20th century, there is little question that Rudolf Bultmann was the one 
who set its parameters and defined its tasks for more than a generation. It has been 
the most fortunate turn in the events of my life-be it called divine guidance or 
providence-that the U.S. army, in the fall of the year 1945, released me from a 
POW camp in Marburg, Germany. With no other place to go (of my parents, I knew 
only that they were somewhere in the Russian occupation zone), I decided to en
roll for courses in the theological faculty at the Philipps-University of Marburg, 
the oldest Protestant university in the world, founded in 1527 by Duke Philipp of 
Hesse. It was there that I soon became fascinated by the lectures of Rudolf Bult
mann, going to his seminars with fear and trembling, surviving his unrelenting crit
icisms, and being revived by his faithful encouragement in my efforts to write a 
dissertation. What lowe to him is expressed in the continued dedication of this 
work to the memory of the unrivaled master in the art of interpreting the New Tes
tament in its contemporary setting. 

Lexington, Massachusetts 
February 2000 

Helmut Koester 



Preface to the First Edition 

The concept of an "Introduction to the New Testament" in the form of a history 
of early Christianity in its contemporary setting, including a survey of the politi
cal, cultural, and religious history of the Hellenistic and Roman imperial period, 
stems from the predecessor of this book, the Einfiihrung in das Neue Testament by 
Rudolf Knopf (revised edition by Hans Lietzmann and Heinrich Weinel) in the 
series "Sammlung Topelmann" (now succeeded by "De Gruyter Lehrbiicher"). 
Thus, the Introduction presented here in its English version does not aspire to be 
an "Introduction" in the technical sense nor a "History of Early Christianity Lit
erature" which treats the scholarship, date, integrity, and literary structure of each 
of the New Testament writings. To be sure, these questions are encompassed in 
the present work, but they are discussed within the context of a reconstruction of the 
historical development of early Christianity. My primary concern is to present the 
history of the early Christian churches, since it seems to me that the student of 
the New Testament must learn from the outset to understand the writings of the 
earliest period within their proper historical context. 

It is obvious that this attempt to reconstruct the history of early Christianity re
quires one to relinquish some strictures of traditional introductions. I do not limit 
the discussion to the twenty-seven canonical books, but treat also sixty other early 
Christian writings from the first 150 years of Christian history, whether or not these 
writings are preserved fully or in fragments. These non-canonical works are wit
nesses to early Christian history no less valuable than the New Testament. A his
torical presentation of these materials requires that clear decisions be made about 
authorship, date, and place of each writing; in other words, the results of historical
critical inquiry have to be consulted fully in each instance. I have also made an 
effort to discuss the problems in making such decisions. If these issues remain 
controversial with respect to some parts of the New Testament, they are even more 
difficult for non-canonical literature: traditionally scholarly debate has focused on 
the canonical literature, whereas the so-called apocrypha and other non-canonical 
writings have received only scant attention. Furthermore, quite a few of the latter 
have been discovered only recently, and their critical evaluation has just begun. 
Nevertheless, it is much better to advance scholarship, and thus our understanding, 
through hypothetical reconstruction than to ignore new and apparently prob
lematic materials. 

In view of the present situation of New Testament scholarship, it would be mis
leading to suggest to the students of early Christian history that they can expect 
largely secure results. The New Testament itself furnishes evidence that the his
tory of early Christian communities was a complex process, full of controversies 
and difficult decisions. Understanding this process requires critical judgment as 
well as the construction of trajectories through the history of early Christianity. 
The recent discovery of even more early writings not only demands a basic reori
entation of our views, but will also enable the student to appreciate more fully the 
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depths and riches of this formative period, especially as it is seen in the context of 
the general history of the culture in which Christianity began. 

The scope of this book does not permit me to base my entire presentation upon 
the results of my own research. There are many topics in my survey of the Hel
lenistic and Roman world on which the specialist will have better insights and 
judgment. I am not only indebted to the published works of many scholars, but also 
owe much to my students at Harvard University, who have enriched this book in 
its various stages of writing and rewriting with their suggestions and criticisms, 
and equally to my colleagues, from whom I have learned a great deal during the 
last two decades in seminars and in discussions. I wish to express my special thanks 
to colleagues and friends: to Klaus Baltzer, of the University of Munich, and to 
Frank M. Cross, Dieter Georgi, George MacRae, Krister Stendahl, John Strugnell, 
and Zeph Stewart, all of Harvard University. 

This book is the author's own translation of the German Einfiihrung in das Neue 
Testament, published in 1980 by Walter de Gruyter, Berlin and New York. Only in 
a few instances has the text been changed; one chapter was added (§6.3d). How
ever, a number of minor errors and a few major mistakes were corrected. For 
this, I am particularly indebted to Eckhard Pliimacher's review of the book (GOt
tingische Gelehrte Anzeigen 233 [1981] 1-22) and to the extensive notes which he 
kindly made available to me. 

The bibliography has been redesigned so that editions and translations or texts 
are quoted first in order to encourage the student to read further in primary mate
rials. English translations of texts are cited in the bibliographies wherever avail
able. I am grateful to my colleague Albert Heinrichs of Harvard University for 
suggestions regarding the revision of the bibliography. The bibliography is not 
meant to be exhaustive, but is designed to emphasize what is, in my opinion, the 
most valuable and more recent material, and what will be best lead to further study. 
I have, however, included the most important "classics" which are still basic guides 
for scholarship today. For further reference, the reader should consult the standard 
reference works: The Interpreter's Dictionary of the Bible (especially its recently 
published supplement), Realiexikonfiir Antike und Christen tum, Der Kleine Pauly, 
Die Religion in Geschichte und Gegenwart, and The Oxford Classical Dictionary 
(specific references to these works are normally not given in the bibliographies. 

The English edition (as already the German work) would scarcely have been fin
ished in such a brief time without the patience and interest of my wife and my chil
dren. Numerous persons have given their help in the various stages of translation 
and production of this work: Philip H. Sellew (editing, bibliography), Jonathan C. 
Guest (editing, copyediting, and proofreading), Gary A. Bisbee (maps), Pamela 
Chance (typing), Robert Stoops and Douglas Olson (bibliography). I am very grate
ful for their expert and untiring help. Rarely does an author enjoy such experienced 
and congenial production assistance as I had from my friends Charlene Matejovsky 
and Robert W. Funk of Polebridge Press at Missoula, Montana. Their dedication, 
care, competence, and advice accompanied every step of the book's production. 

Inter Nationes, an agency of the government of the Federal Republic of Germany 
in Bonn, made a major grant to offset the cost of assistance for this translation. 
Thanks are due for this generous help. 
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This book is dedicated to the memory of my teacher Rudolf Bultmann. He en
couraged me more than thirty years ago to deal more intensively with the extra
canonical writings from the early Christian period. His unwavering insistence upon 
the consistent application of the historical-critical method and his emphasis upon 
the investigation of the early Christian literature in the context of the history of 
religions must remain basic commitments of New Testament scholarship. 

Harvard University 
Cambridge, Massachusetts 
May 1982 

Helmut Koester 
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Volume Two 

HISTORY AND LITERATURE 
OF EARLY CHRISTIANITY 

The writings that are now included in the twenty-seven books of the New Testa
ment are the product of the early Christian churches in the countries of the eastern 
Mediterranean world and, eventually, in Rome. They are, however, not the only 
Christian writings from the earliest period of Christian history. Numerous other 
writings from the same period have at least partially survived. They belong to the 
same historical developments. This book endeavors to introduce the student of the 
New Testament to all of these writings in the context of a reconstruction of the ex
pansion and growth of the Christian communities from their beginnings to the 
middle of the second century CEo 

The political, religious, cultural, and economic factors that constituted the set
ting for early Christian history have been discussed extensively in the first volume, 
including the history ofIsrael in the Hellenistic and Roman imperial periods. What 
has been said in that volume is essential for the understanding of the development 
of early Christianity; cross references in this second volume will point to the im
portance of understanding the historical environment. 

The sources for early Christian history, which are almost exclusively Christian, 
present significant problems that have been the subject of specialized works of 
many scholars. Some acquaintance with the scholarly approaches to these ancient 
writings and with the present status of their learned investigation is prerequisite to 
the study of this literature in its historical context. The first chapter of this volume 
(§ 7) is therefore devoted to the various problems and methods of the investigation 
of the New Testament and other early Christian writings. 

Although Christianity emerged from the ministry of Jesus and from the first 
communities in Palestine, soon spreading to other parts of Syria and Egypt, its 
most significant literature, which was to determine the future of this new religious 
movement, developed in the urban cultures of the eastern Mediterranean, princi
pally in Antioch and the cities of the Aegean Sea. Thus the history of the Christian 
churches will be treated not only in chronological order, but also with respect to 
the different regions in which the establishment of the churches in the major cen
ters of the Hellenistic world (Antioch, Ephesus, Corinth, and even Rome) marks the 
end of the formative period of early Christianity and thus concludes the produc
tion of most of the New Testament writings. 





§7 

THE SOURCES FOR THE HISTORY 
OF EARLY CHRISTIANITY 

I. SURVEY OF THE SOURCES AND THEIR TRADITIONS 

(a) The Formation of the Earliest Christian Writings 

Early Christian writings, including all the documents incorporated in the New 
Testament, are highly problematic literary sources for our understanding of the be
ginnings of Christianity. It is important to recognize why the surviving written ma
terials from that period yield only very tenuous information. During the first two 
centuries, the only Holy Scripture that Christians accepted was the Bible of Israel, 
the "Law and the Prophets"; only much later was it called the Old Testament. It was 
mostly used in its Greek translation, the Septuagint, which had been produced by 
the Jews of Alexandria (§5.3b). This is what is meant when early Christians spoke 
generally of "Scripture" or when they used the quotation formula, "It is written." 

Side by side with this "Scripture" stood from the beginning an oral tradition, 
which was transmitted under the authority of the "Lord." This second authority 
comprised the sayings of Jesus as well as short narratives about him. The words of 
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the Lord were by no means restricted to the sayings of Jesus of Nazareth, but also 
contained words of the risen Lord (§7.4a-c). Some traditions under this authority 
may have been transmitted in written form at an early date-the earliest Christian 
missionaries and church leaders were by no means uneducated people who could 
neither read nor write. The culture of the Hellenistic and Roman period was to 
some extent a literary culture. This is certainly true for the people of Israel, espe
cially for its Greek-speaking synagogue of the Jewish diaspora, which became the 
matrix for the formation of early Christianity. However, that which was written 
down still was part of the realm of oral communication in preaching, instruction, 
and common celebration. Whatever was written was designed to be read aloud and 
thus to return into the medium of oral communication-"oralliterature." There
fore the earliest writings were collections of oral materials that were written down 
for ecclesiastical use, such as collections of Jesus' words in the form of catechisms 
and church orders, or series of parables and miracle stories. Some of these were 
later incorporated into larger writings, for example, the parables that were first 
written down in Aramaic and then translated into Greek and incorporated in the 
Gospel of Mark (chap. 4), or the early Eucharistic prayers and church orders used 
in the composition of the Didache (§ 1O.lc). 

The oldest written documents that are preserved, however, are not materials 
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about Jesus but the letters of Paul, all written in the fifties of the 1st century CEo 

These letters are our earliest and most direct source for the development of early 
Christian communities. They are neither just occasional writings nor are they com
posed in order to communicate religious truths. Rather, they are instruments of 
ecclesiastical policy, which functioned alongside the political and propagandistic 
medium of oral communication during the absence of the apostle, serving the con
tinuing organization and maintenance of the Christian communities that had been 
founded by Paul. While these letters are composed according to Jewish and Greco
Roman prototypes, their rhetoric is informed by the demands of the specific 
Pauline situations and must be understood in the immediate context of the needs 
and problems of the communities he had founded. 

Beginning with the last decades of the 1 st century CE, that is, in the third genera
tion of the Christian people, the use of the written medium for the communication 
and transmission of older traditions became more prominent. This, however, did not 
imply that the oral transmission had come to an end. As late as about 130 CE, Papias 
of Hierapolis still valued more highly than the written gospels the oral tradition 
from the apostles that had been passed down by their successors. On the other 
hand, the instrument of church policy that Paul had created had a strong impact on 
the following period, so that the use of the literary instrument of the letter for the 
purpose of propaganda and church organization became quite popular. Moreover, 
written forms of the traditions about Jesus, used as foundations of church order and 
as a device for the propagation of the Christian message, were in many instances 
better suited than oral materials-not, however, because of any beliefs in the greater 
reliability of written materials. Christian prophets still spoke words of the Lord 
with authority, while authors of books sometimes treated their traditional materials 
and sources with an amazing degree of freedom. The primary reason for the use 
of the written medium was cultural: writings and books were naturally expected 
by an educated audience in the culture of that time. 

For such production of literature the Christians could make recourse to the letters 
of Paul as an available model. It was therefore the genre of the Pauline letter that 
was imitated by students of Paul in the so-called deutero-Pauline epistles: 2 Thessa
lonians, Colossians, Ephesians, the Pastoral Epistles (1 and 2 Timothy and Titus), 
Laodiceans, and 3 Corinthians. Not only do all these writings imitate the model 
of the Pauline letter, but they also claim the authority of the apostle for their writ
ings. Soon others also began to write under their own name or in the name of other 
apostles, but still employing the model of the original letters of Paul. 1 Clement, 
written to Corinth from Rome at the end of the 1 st century, is designed to achieve 
what Paul once had accomplished, namely, to motivate the Corinthians to patch up 
their internal quarrels. Bishop Ignatius of Antioch, traveling to his martyrdom in 
Rome at the very beginning of the 2d century, once more used this model in the 
series of letters that he wrote to communities in Asia Minor. The Pauline letter also 
influenced the authors of the two New Testament letters that were issued in the 
name of the apostle Peter and perhaps the three Johannine Epistles. The prophet 
John, writing the Book of Revelation in his exile on Patmos, included in his book 
seven letters to churches in Asia Minor, through which he tried to counsel these 
troubled communities. After the middle of the 2d century, Bishop Dionysios of 
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Corinth wrote letters to various communities in Asia Minor and on Crete in order 
to warn them about heretical forms of asceticism. 

In all these instances, it is evident that the letter had become the primary polit
ical instrument with which leaders of Christian communities tried to shape the 
policies of Christian congregations and to forge, at least to some degree, a world
wide organization of the church. There is ample evidence that this continued into 
the 3d century. Most of the correspondence of Clement of Alexandria, bishop Ire
naeus of Lyon, and bishop Dionysios of Alexandria has been lost or is preserved 
only in fragments. The letters of bishop Cyprian of Carthage (middle of the 3d cen
tury), however, have come down in a more complete collection. Seen as a whole, 
the letters from the period of early Christianity-whether they are "genuine" or 
"pseudepigraphic"-are the most important sources of early Christian history. 

The next important corpus of literature includes collections or compilations of 
various materials that focus on the person of Jesus and began to be called "gospels" 
by the middle of the 2d century. They are extremely important sources but present 
considerable obstacles to the historian who wants to utilize them as information 
about Jesus of Nazareth and about the history of Christianity. It will be demon
strated in more detail later (§7.4a) that the tradition incorporated in these gospels 
does not commence with historical information but with proclamation, confession, 
legend, instruction, and prayer. The earliest written documents ofthis kind-which 
are not preserved but can be reconstructed through critical analysis of the later 
gospel writings-were simple written versions of traditions about Jesus in various 
forms that corresponded to the liturgical, catechetical, and theological interests of 
respective churches. Eventually these materials were incorporated in more exten
sive compositions, for which the literary models were drawn from various existing 
genres of Jewish and Hellenistic literature. Collections of miracle stories of Jesus 
are closely related to the genre of the aretalogy (§3.4d) and reveal a christology 
that understands Jesus as the prototype of the miracle healer and exorcist. Collec
tions of Jesus' sayings are influenced by the genre of Jewish wisdom literature and 
correspond to a christological orientation, for which Jesus is a teacher of wisdom 
or the earthly appearance of heavenly Wisdom. An extant example of this literary 
genre is preserved in the Gospel of Thomas, which was discovered among the writ
ings of the Nag Hammadi Library. Another sayings collection, the so-called Syn
optic Sayings Gospel, can be reconstructed on the basis of the canonical Gospels 
of Matthew and Luke. The passion narrative was developed in the celebration of 
the Eucharist on the basis of Israel's prophetic books and Psalms, which speak 
about the suffering servant of God and the persecuted righteous. There is also an 
extensive literature, in which Jesus appears as the heavenly revealer; the oldest 
writing ofthis genre is the Revelation of John. Under the influence of Jewish apoc
alyptic literature, a number of Christian apocalypses were produced; the earliest 
of these is the small book known as the "Synoptic Apocalypse" that the Gospel of 
Mark incorporated (Mark 13; cf .. Matthew 24-25). Somewhat later appeared the 
Apocalypse of Peter, the Shepherd of Hermas, and the additions to Jewish apoca
lyptic books known as 5 Ezra and 6 Ezra. The rich Gnostic revelation literature is 
closely related and is now fully accessible through the discovery and publication 
of the Nag Hammadi Library (§10.5b). 



§7.1a Sources and Their Traditions 5 

The Gospels of the New Testament are the product of those Christian commu
nities that became the matrix for the later orthodox churches. They are composi
tions in which oral traditions and earlier written documents were incorporated into 
writings that took their point of departure from the kerygma of Jesus' cross and 
resurrection. While the passion narrative is constitutive for the rise of the gospel 
literature, the literary model of the biography (§3.4d) increasingly influenced its 
further development. In addition to the four canonical gospels, several fragments of 
apocryphal gospels are preserved (the Gospel of Peter and the Jewish-Christian 
Gospels), while a number of apocryphal writings that bear the designation "Gospel" 
(Gospel of Truth, Gospel of Philipp) do not belong here; they are theological med
itations or treatises. The use of the gospels for historical information about Jesus 
is problematic; they are, however, important sources for the study of the early 
Christian communities, which produced and fashioned the materials and traditions 
that were used by the authors of the various gospels. 

Equally problematic is the historical value of the Acts of the Apostles. Although 
the attempt to write history may have played a certain role in the canonical Book 
of Acts, theological interests and, in addition, aretalogical materials and elements 
of the Hellenistic romance (travel narrative and story of the shipwreck; §3.4c) pre
dominate. The model of the Hellenistic romance is even more evident in the pro
duction of the numerous apocryphal acts of the apostles. 

Writings that are essentially theological treatises emerged only gradually. Among 
the letters of Paul, the Epistle to the Romans has sometimes been assigned to this 
category, but its function as an instrument of church policy remains its primary 
characteristic, despite a clearly visible influence from Jewish apologetic literature. 
A real theological treatise appears for the first time several decades after Paul in 
the Epistle to the Hebrews; with its allegorical interpretation of passages from 
Scripture, it can be compared to the treatises of Philo of Alexandria (§5.3f). Among 
the noncanonical writings, the Epistle of Barnabas belongs in this category. The 
further production of theological treatises is closely related to the rise of Christian 
apologetic literature, which continues the tradition of Jewish apologetic writings 
(§5.3e) but also shows contacts with the Greek philosophical genre of protreptic 
literature. The Christian creed is a new element in this literature and provides its 
basic structure; scriptural proof is given for each individual statement of the creed. 
The treatment of one particular statement of the creed, for example, about the 
resurrection, could also be expanded to a treatise about that topic. Some examples 
for this apologetic and theological literature come from the 2d century, while the 
3d-century writers such as Origen and Tertullian employed this literary genre more 
extensively. The apologists of the 2d century used this apologetic schema also in 
polemical writings (Justin Martyr's Dialogue with Trypho the Jew and Irenaeus' 
Adversus haereses). 

Only very few writings document the life of the Christian churches and their 
worship services. Several writings seem to be publications of sermons. 2 Clement 
could be such a writing, perhaps also the Gospel of Truth from the Nag Harnmadi 
Library. The Passover Homily of bishop Melito of Sardes was composed toward the 
end of the 2d century. Accounts of martyrdoms that were written as circular letters 
were also designed to be read in worship services. Several of these accounts come 
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from the 2d century: the Martyrdom of Polycarp, the martyrdom of Justin and His 
Companions, the account of the Martyrs of Lyon and Vienne, and the Acts of the Scil
litan Martyrs. Finally, the church orders should be mentioned here. Of these, only 
the Teaching of the Twelve Apostles (Didache) can be dated with certainty into the 
early period of Christianity, while the (Syriac) Didaskalia, the Church Order of 
Hippolytos, and the Apostolic Church Order were all written after the year 200 CEo 

(b) The Canon of the New Testament 

(1) The Lord and the Letters of Paul. During the first decades after the death of 
Jesus, the apostles understood themselves as empowered by the spirit of God to 
proclaim the new message of the salvation of Israel to both Jews and Gentiles. 
Their proclamation was authorized by the prophecies of Israel and by the appear
ances of the risen Christ, the Lord. "The Lord" was therefore the primary authority 
that assured the validity of their preaching and the reliability of the tradition. In 
controversial questions, one would primarily rely on "what the Lord had said," or 
one would ask prophets what "the Lord" had revealed to them. Naturally, as Scrip
ture "the Law and the Prophets" also could be referred to as authorities, but also 
authorization could simply be derived from the possession of the Holy Spirit, "Na
ture," general morality, or rational judgment as well. Not until the end of the first 
generation of apostles did one begin to appeal to the authority of specifically named 
apostles. The first evidence for this is the witness of the Pauline communities, who 
soon began to collect and distribute the letters of Paul and to produce new letters 
in the apostle's name, eventually incorporating them into a collection that became 
the Pauline corpus. It has been conjectured that the Epistle to the Ephesians was 
connected with the first collection of these letters and was written as a covering 
letter for this collection. However that may be, we possess clear evidence that the 
authority of a particular apostle, namely Paul, established a special authority for 
the writings that originated from the former realm of this apostle's activity. 

(2) Peter, Thomas, and John. Unfortunately, sources are missing that could 
provide direct insights, similar to the case of Paul, into the ministry and sphere of 
activity of any of the other apostles. It is striking, however, that in several limited 
geographical areas surviving traditions and writings are preserved under the name 
of a specific apostle, whose authority they claim. A number of writings preserved 
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from western Syria allege to have been written by Peter: the Gospel of Peter, the 
Apocalypse of Peter, and the Kerygma of Peter (and if not identical with this writ
ing, the Doctrina Petri), as well as a source of the Pseudo-Clementines, which is 
known as the Kerygmata Petrou. After all, we do know that Peter stayed in the city 
of Antioch in Syria; this is confirmed by Paul's letter to the Galatians (Gal 2: 11-
14). It is therefore quite likely that the later writings under the authority of Peter 
derive from a Petrine tradition that arose from the actual missionary activity of the 
apostle in this geographical area. This is confirmed by the Gospel of Matthew, 
certainly a writing from western Syria, which contains the famous words of Jesus 
to Peter designating him as the rock on which Jesus will build his church (Matt 
16:17-19). 

The tradition of Thomas from eastern Syria resulted from a similar pattern, al
though it is impossible to prove that the legend of Thomas's missionary journey to 
the east, including even India, rests on historical foundation. All that is certain is the 
eastern Syrian provenance of the Acts of Thomas, which was written at the begin
ning of the 3d century. Most likely, two other writings belong here that appear un
der the authority of Thomas in the Nag Hammadi Library: the Gospel of Thomas 
and the Book of Thomas. The former was composed no later than the beginning 
of the 2d century, while the latter cannot be dated with any certainty. If all three 
writings come from eastern Syria (Edessa) they might rest on a tradition under the 
name of Thomas that had its origin in the actual mission of this apostle in this 
realm. 

The relationship of the Johannine literature to the apostle John remains an 
enigma. It is evident that John was one of the three apostles of the Jerusalem church, 
who, together with Peter and Jesus' brother James were known as the "pillars," when 
Paul visited Jerusalem less than twenty years after the death of Jesus (Gal 2:9). At 
Paul's final visit to Jerusalem a few years later, however, James was the sole leader 
of the church; John is no longer mentioned (Acts 21:18). Jesus' answer to the ques
tion of John and James, the sons of Zebedee, in Mark 10:39 implies that both would 
suffer death as martyrs; yet only the death of James is reported in the tradition (Acts 
12:2). Bishop Papias of Hierapolis (first half of the 2d century) knew of an oral tra
dition of Jesus' sayings connected with John, whom he calls the disciple of the 
Lord. Much later, at the end of the 2d century, it is told that John died a natural 
death in Ephesus (Acts of John 111-115). Also by that time the Johannine writings, 
the Gospel of John, as well as at least the first Johannine Epistle, are known in Eph
esus. Yet it is more likely that the Gospel of John was written somewhere in Syria 
or Palestine. Moreover, this Gospel itself is anonymous and does not claim to be 
written by John; rather it appeals to the mysterious figure of the beloved disciple 
as its authority. It is therefore not possible to demonstrate that there was an actual 
historical link between the apostle John, son of Zebedee, and the Johannine liter
ature. On the other hand, it is unquestionable that there was indeed a literary tra
dition that claimed the authority of this apostle. Not only do the four Johannine 
writings of the New Testament belong here, but also the Acts of John and the Apoc
ryphon of John. 

In the 2d and 3d centuries, names of specific apostles or disciples of Jesus were 
widely used in order to establish authority and legitimacy for numerous writings, 



8 The Sources for Early Christianity §7 

especially in Gnostic sects and schools. John, Peter, Paul, Philipp, Thomas, and oth
ers appear frequently, but so also do Jesus' brother James and Mary (Magdalene). 
In general, the apostle is the recipient of a special revelation that is communicated 
in the book published under his or her name. In most instances, it is impossible to 
know whether the use of such names as literary authorities rests on the use of 
traditions that were previously connected with the apostle to which a particular 
writing appeals, though this may well sometimes have been the case. Since the for
mation of the concept of apostolicity, which became basic for the canon of the New 
Testament, took place in the ongoing controversy with Gnostic sects, it can be as
sumed that it was exactly the Gnostic appeal to apostolic authority that prompted 
the fathers of the church to emphasize on their part the apostolicity of the ortho
dox writings. It will be shown, however, that the concept of apostolicity played only 
a very minor role for the inclusion of writings in the New Testament canon. 

(3) The Twelve Apostles. The general authority of the Twelve Apostles emerged 
fairly late in the 1 st century. Paul knew only of the "Twelve," which he distinguished 
from "all the apostles" (1 Cor 15:5 and 7). At the time of Paul, the term "apostle" 
was not limited to the Twelve; it comprised a much larger group of all those to 
whom the Lord appeared. Not only does Paul include himself in that group, but 
also women are recognized as deserving this designation (cf. Junia in Rom 16:7). 
General appeals to the "Apostles" without giving a specific number appear in the 
Epistle to the Ephesians, in Ignatius of Antioch, in 1 Clement, in Polycarp of 
Smyrna, and in 2 Peter. The limitation of the term "apostle" to the Twelve is a later 
fiction that appears first in the Gospels of the New Testament, is further elaborated 
in the Book of Acts, where they become the guarantors of the tradition and the pro
totype for an ecumenical presbytery. The "Twelve Apostles" are used as an author
ity for the composition of a church order in the Teaching of the Twelve Apostles 
(Didache), a document composed in its extant form in the 2d century. Many later 
church orders also used the authority of the (Twelve) Apostles (Apostolic Consti
tutions, Apostolic Church Order, etc.). But the concept of the Twelve Apostles would 
play no role in the formation of the canon of the New Testament. 

(4) Marcion. The impelling force for the formation of the canon, that is, for 
the singling out of a limited number of traditional writings of Christian authors as 
authoritative Holy Scripture, came from a radical theologian of the first half of the 
2d century, who came from the tradition of the Pauline churches: Marcion (for 
Marcion's life and teaching, see § 12.3c). Up to this point, the unquestioned Holy 
Scripture of all Christians had been the Bible of Israel, the "Law and the Prophets," 
which the Christians shared in the Greek translation of the Septuagint with the Jew
ish diaspora. Although Christian churches and Jewish synagogues had by that time 
become separate organizations, they still claimed the same Scriptures as their au
thority. Marcion's endeavor was intrinsically bound to the question of this "Jew
ishness" of the Christian churches, epitomized in the very use ofIsrael's Scripture 
as ultimate authority. Marcion, however, had learned from the letters of Paul that 
Christ was the end of the law. How could that Jewish law still be authoritative 
Scripture? The Gnostics, to be sure, would interpret that law allegorically, but Mar
cion was a literalist and did not accept any allegorical interpretation. The entire 
Scripture of Israel was seen by him as testimonies of the activity of the just God 
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who ruled this world according to the principle of law and punishment; but salva
tion through Jesus had come from a very different, "foreign" God whose Son had 
brought mercy and love. There was only one possible solution: This "Jewish" 
Scripture had to go and a new Holy Scripture was needed for the Christians. 

Marcion created this new Holy Scripture which became binding for his churches. 
It consisted of the Gospel of Luke and the corpus of the Pauline letters (except for 
the Pastoral Epistles). Marcion, however, had come to the conviction that these 
writings were not preserved in their original form. He therefore produced a new 
critical edition, purifying them of all those elements that he judged to be later ad
ditions, especially all references to the Scriptures of Israel. Although Marcion was 
later bitterly attacked for tampering with these writings, it should not be forgotten 
that his opponents also tried to correct the image of Paul transmitted in the gen
uine letters of the apostle, not least by the addition of the Pastoral Epistles to the 
Pauline corpus. Moreover, to make a new edition of a gospel conformed to a wide
spread procedure of the time: The Gospels of Luke and Matthew are, after all, new 
editions of the Gospel of Mark. Thus Marcion's editorial work in the production 
of his new scriptural canon did not differ fundamentally from the way in which 
these writings were handled by his contemporaries. The novel element in Marcion's 
work was the elevation of these newly edited Christian writings to the status of 
"Holy Scripture" and the simultaneous rejection of the Scriptures of Israel. Mar
cion himself was convinced that he was simply continuing a development that had 
been initiated by the great apostle Paul. The fateful implication of Marcion's work 
was the assertion that Christianity should not be understood as the rightful con
tinuation of the religion and tradition of Israel. 

Shortly after 140 CE Marcion was excommunicated by the Roman church, where
upon he founded his own church, which quickly spread and developed into a 
worldwide church that continued to exist as a separate organization for many cen
turies. Remnants of Marcion's church in the Balkans, known as the "Paulicians," 
were reorganized in the 10th century by a man known as "Bogomil" (="friend 
of God"). The movement of the Bogomils with its dualistic worldview became the 
most important sectarian movement of the Byzantine empire and a powerful re
source for the medieval heretical movements in central and western Europe. Al
though persecuted by both Greek Orthodox and Roman Catholic ecclesiastical 
establishments, they were able to survive especially in Bosnia, where they finally 
accepted the protection of the Turkish conquerors (1463-1483), agreeing to con
vert to Islam-the Bosnian Muslims. 

(5) The Reaction to Marcion. Only a part of the initial stage of the reaction to 
Marcion is known. Justin Martyr is the principal witness. He was active in Rome 
at that time and wrote the first known (but not preserved) book against Marcion. 
In his extensive preserved writings Justin never quotes the letters of Paul, which 
were the most significant part of Marcion's new canon. It seems that Justin delib
erately avoided these letters. He knew, however, the Gospels of Matthew, Mark, 
and Luke, calling them "Memoirs of the Apostles," and produced a harmony of 
these three writings-without ever thinking that such an endeavor might violate 
their integrity. They were for him the only viable Christian authorities. Occasion
ally he quotes them with the formula "it is written," which until then had been used 
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only for quotations from the Scriptures of Israel. The fact that he thus elevates the 
gospels as written authorities to a status that is comparable to the dignity of the 
Holy Scriptures may be due to Marcion's influence. In a few instances, Justin calls 
these writings "gospels"-thus using a term for this literature that apparently only 
Marcion had used before him as a designation for such books. 

Although Marcion's influence is visible in Justin's reevaluation of the writings 
from the Christian tradition-negative in his avoiding Paul's letters and positive in 
his appraisal of the status of the gospels-Justin does not attempt to create a new 
Christian canon. Rather, he makes a deliberate effort to reassert the status of Holy 
Scripture for the Law and the Prophets. Only these writings are truly inspired 
(Justin ascribes inspiration to the Greek translation of the Hebrew Bible). The im
portance of these Scriptures is underscored by his use of a new recension of the 
Septuagint that was designed to bring the Greek translation closer to the Baby
lonian version of the Hebrew text (§5.3b). 

The question of a canon of Christian Scriptures, however, remained unresolved 
for a whole generation, until Irenaeus started on a path that would lead out of the 
perplexity caused by Marcion's challenge. Irenaeus was bishop of Lyon in southern 
Gaul during the last decades of the 2d century, but he came from the tradition of 
the Pauline churches of Asia Minor, where he had grown up. There, he had also 
become acquainted with the Gospel and Epistles of John, which he combined with 
the memory of another John, who had written the Book of Revelation. He boasts 
that he had sat at the feet of the famous bishop Polycarp of Smyrna (ca. 100-167 CE), 
even though he was still a child at the time. Though a bishop of a western church, 
he was in his (Greek) writings much more a representative of the tradition of Asia 
Minor than of Rome. In Asia Minor Paul's letters were still widely used (but see 
the warnings of 2 Peter 3:15-16) and continued to be an inviolable part of the 
Christian tradition, despite their high esteem in Marcionite and Gnostic circles. Al
though he rejected Marcion, Irenaeus had no hesitation in making the letters of 
Paul the basis for the new Christian Scripture, to which he added the four gospels. 

The new Christian book of Holy Scriptures, which was thus created and which 
Irenaeus placed as the New Testament side by side with the Scriptures of Israel, 
now called the Old Testament, was much more broadly based than Marcion's 
canon. It included the letters of the Pauline corpus, to which the Pastoral Epistles 
were added, as well as some of the "catholic" epistles (that is, those which were 
directed to all churches). As for the gospels, Irenaeus accepted not just one gospel 
but the four "separate" gospels (that is, not in a harmonized form) of Matthew, 
Mark, Luke, and John. That there were four Gospels rather than only one he de
fended with the cosmological speculation that they corresponded to the four ends 
of the earth. 

The evident inclusiveness of Irenaeus's conception of the Christian Scripture 
has extraordinary significance. Marcion, as well as the Gnostics and their Scrip
tures, many claiming apostolic authorship, were rejected; but Irenaeus did not use 
a narrow doctrinal concept as the criterion for his selection. All those writings that 
had a claim to have been in use in the Christian communities from the beginning 
were included; although Irenaeus knew quite well that some of these writings, like 
those of Mark and Luke, were not written by an apostle. On the other hand, if it 
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was known that a writing had been composed only recently, it was banned from 
the canon even if it claimed apostolic authority and was used by some churches. 
The question of inspiration did not play any role whatsoever in this process of can
onization, because the claim to possess the Holy Spirit was so common that this 
criterion would have caused nothing but confusion. The concept of apostolicity ap
pears in a modified form. A strict application of the criterion of authorship by one 
of the Twelve Apostles would have resulted in the exclusion of the entire Pauline 
corpus. For Irenaeus, therefore, "apostolicity" includes those writings that had nour
ished and instructed the churches, had established their order, and had guided their 
worship from the beginning. This principle is evident in the fact that only gospels 
with a passion narrative were accepted in the canon because the passion narra
tive was and continued to be the story that was constitutive for the celebration of 
the central Christian ritual, the Eucharist. It is also visible in the preservation of the 
Pauline corpus with the Pastoral Epistles, because the latter presented Paul not so 
much as the great theologian but as the instructor of the church and the creator of 
its order. 

The fact that the practices of the churches of Asia Minor and Greece conformed 
to Irenaeus's collection, and that Antioch, Carthage, probably also Alexandria, and 
later even Rome confirmed this usage, provided the church-political basis for the 
success ofIrenaeus's creation. That this new canon of Christian writings, however, 
also excluded numerous writings and thus some Christian groups that used them 
should not be overlooked. The Marcionites, several Gnostic groups, and the Jew
ish Christians (not yet, however, the Montanists) were excluded, despite Irenaeus's 
principle of inclusivity and despite the claim that their writings were apostolic and 
inspired. Theological differences certainly played a role, and theological arguments 
sometimes figured prominently in controversies. Nevertheless, the underlying causes 
must be seen in the area of practice. The network of bishops, spanning the entire 
Roman world from Antioch to Africa, Rome, and Gaul and maintained by mutual 
visits, exchange of emissaries, and an extensive correspondence, had been able to 
establish common practices for baptism (including the instruction of catechumens) 
and the celebration of the Eucharist, moral and ritual codes, and a number of so
cial institutions and avenues for mutual support. This commonalty is expressed in 
Irenaeus's creation of the canon. On the whole, this was an extraordinary achieve
ment, considering the fact that a central authority did not exist. We do not know 
whether this included the majority of all Christians at the end of the 2d century. 
Marcionite churches could be found everywhere; Jewish Christians observing the 
ritual law of Moses were widespread in Asia Minor, Syria, and Egypt. A variety of 
Gnostic Christian groups, schools, and sects were present in Rome as well as in 
Asia Minor, Syria, and Egypt, and often members of the organized churches seem 
to have attended the meetings of such conventicles. 

There was also a price to be paid. A consequence of the acceptance of the Pas
toral Epistles into the corpus of the Pauline writings was the eventual exclusion of 
women from ecclesiastical office, while Marcionites and many Gnostic groups con
tinued to accept women in leadership roles. Even today, many Christian churches have 
great difficulty liberating themselves from this fateful heritage. The exclusion of 
Jewish Christianity and, in general, the establishment of a Christian Holy Scripture, 
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in addition to the Scriptures of Israel, claiming that the Old Testament could be read 
legitimately only from the perspective of the New Testament, cemented the estab
lishment of Judaism and Christianity as separate religions. Episcopal leadership in 
the creation of a worldwide "catholic" church also introduced hierarchical structures 
into the local organizations of the churches, replacing the older more democratic 
structures of the churches of Paul and, for example, of the Gospel of Matthew. On 
the other hand, the creation of the canon of the New Testament preserved some of 
the most valuable documents from the earliest period of Christianity, although the 
early history of this religious movement can only be fully understood if the wealth 
of new discoveries of noncanonical materials is fully integrated into the historical 
quest. 

(6) The Muratorian Canon. This list of canonical writings, written in Latin, has 
been accepted by many scholars as the oldest list of canonical books and has been 
dated to about the year 200 CEo There are very good reasons, however, for doubt
ing this early date; a composition of this list in the 4th century is more likely. While 
the inclusion of the four Gospels, the Pauline corpus, and some catholic epistles into 
the New Testament is well accepted at the end of the 2d century-not only Ire
naeus, but also Tertullian, Clement of Alexandria, Origen, and Cyprian agree with 
this concept-the discussion of the inclusion or exclusion of specific writings, that 
is, the exact delimitation of the canon, did not begin until the fourth century. The 
list of the Canon Muratori enumerates the four Gospels, thirteen letters of Paul 
(without the Epistle to the Hebrews), the Revelation of John and the Revelation 
of Peter, the Epistle of Jude, two Epistles of John, one of Peter, and the Wisdom of 
Solomon. Explicitly rejected are the letters of Paul to the Laodiceans and to the 
Alexandrians, and the writings of the heretics (Valentinus, Marcion, and others). 

(c) Noncanonical Writings of Early Christianity 

(1) The Apostolic Fathers. In addition to the writings of the canon of the New 
Testament, there are several other ancient and modem collections of early Christ
ian writings. They include books that were recognized and used by the fathers of 
the church as well as those that were rejected as heretical. For many centuries, the 
most significant of these collections was considered to be that of the Apostolic Fa
thers, which was created in the 17th century. The title "Apostolic Fathers" (Patres 
apostolici) was chosen at that time because it was believed that all those writings 
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were composed in the apostolic period by followers of the apostles. If, however, 
the "apostolic period" is more strictly understood as the time up to the end of the 
Judaic War, that is, from 30 to 70-73 CE, the claim of origin in the apostolic pe
riod cannot be upheld for any of these writings. In fact, even of the writings of the 
New Testament, only the genuine letters of Paul were composed in this period, 
while the gospels, the deutero-Pauline epistles, the catholic epistles, and the Book 
of Revelation were written during the last decades of the 1 st century and the first 
decades of the 2d century CEo This latter period of the second and third generation 
of Christianity is indeed also the time, during which most of the writings of the 
Apostolic Fathers were composed. Of these writings, 1 Clement, the Epistle of Barn
abas, and the sources incorporated in the Didache (added to this collection after 
its discovery in 1883) were composed before the year 100 CE, the letters of Ignatius 
of Antioch and a part of the Epistle of Polycarp shortly after the tum of the cen
tury, while 2 Clement and the Martyrdom of Polycarp were apparently not written 
until the middle of the 2d century. The Shepherd of Bermas has its rightful place 
in this collection, although it is difficult to determine its exact date. The Epistle to 
Diognetus, which is usually included in editions of the Apostolic Fathers, is an 
apologetic writing from a later period. In contrast to the writings of the New Tes
tament, which are preserved in an immense number of manuscripts and transla
tions, very few copies of the Apostolic Fathers have survived, in some cases only 
a single manuscript (the only known manuscript of the Epistle to Diognetus was 
burned in the municipal library of Strasbourg during the bombardment of the city 
in the war of 1870). 

(2) Gnostic and Manichean Collections. Ancient Christian groups that did not 
recognize the canon of the Catholic church made collections of their own writings. 
The most important of these is the Nag Hammadi Library, which was discovered 
in 1945-46 in Upper Egypt and has now been fully published and translated. It 
consists of thirteen leather-bound codices containing more than fifty mostly Gnos
tic writings, all of which had been translated into Coptic from Greek originals. Some 
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of these date as early as the period in which the Apostolic Fathers were written, such 
as the Gospel of Thomas, the Dialogue of the Savior, the Apocryphon of James, the 
Apocalypse of Adam, the Hypostasis of the Archons, the First and Second Apoca
lypse of James, and perhaps a few others. As a whole, the writings of this newly 
discovered Coptic-Gnostic Library are an important resource for a fresh under
standing of the history of early Christianity and its literature. 

The Manicheans were distinguished by their high literary culture. Although this 
movement originated only in the 3d century CE, its literary collections also in
cluded some earlier Christian writings, notably a set of five apocryphal acts of 
the apostles that was ascribed to a certain Leukios Chari nos-although only some 
parts of the fragmentary remains of this literature (see §7.1.c[3]) may derive from 
this Manichean collection. Upper Egypt has yielded a Manichean library in Cop
tic, which is currently in the process of edition and translation. Numerous parts of 
Manichean writings were discovered between 1902 and 1914 by several German 
expeditions in Turfan at the northeastern edge of the Taklamakan Desert in Central 
Asia. A selection of these writings, translated into English from Parthian, Middle
Persian, and Old Turkish (Uighur), has recently been published by Hans-Joachim 
Klimkeit. Although all these texts were written after the period of early Christian
ity, they are important for a better understanding of early Christian Gnosticism. 

(3) The New Testament Apocrypha. The corpus known as the New Testament 
Apocrypha is a modem collection of early Christian writings. Its intention has been 
to gather early Christian writings claiming apostolic authorship as well as other
wise anonymous gospels, acts of apostles, apocalypses, and letters that had not 
been included in the canon of the New Testament. These apocrypha include writ
ings that may be dated as early as the 1 st century and as late as the 4th, 5th, or even 
6th centuries. None of these writings ever enjoyed canonical protection, often orig
inating from Christian circles that were not part of the established catholic churches. 
They were therefore subject to repeated rewriting and to changes caused by con
tinuing oral communication and deliberate adjustments to new ecclesiastical and 
political situations. 

The apocrypha have come down to us in many different ways. Many of th~se 
books were still read in the Middle Ages and first published in the Renaissance 
period; others were known through quotations and excerpts in the church fathers. 
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Most of these materials, however, originate from discoveries of manuscripts, of
ten fragmentary, during the last hundred years. The most recent publications of the 
apocrypha present more than twice as many writings as apocrypha included in 
editions published at the beginning of the 20th century. In many instances the text 
is preserved only in a single manuscript and often not in the original Greek lan
guage but only in translations or secondary translations into Latin, Coptic, Syriac, 
Armenian, Georgian, Ethiopic, or Arabic. Frequently, the original wording and 
composition of such a writing can be reconstructed only through painstaking com
parison of various fragments, copies, and translations. Therefore, it is generally 
very difficult to decide with any degree of certainty questions of authorship, date, 
and original form of the text. 

Whether or not any of these apocryphal writings can be dated early or originated 
at a later time, they are important witnesses for the history of early Christianity. 
Even in those instances in which a relatively late date must be assumed, traditions 
that can be traced back to the earliest period of Christianity are often incorporated. 
If their theological perspective deviates from that of the fathers of the church, it 
may well provide significant insights into popular religious perceptions and prac
tices of early Christian people. Their colorful spectrum permits glances into the 
manifold diversity of early Christian piety and religious practice-a perspective 
that the polemical orientation of the canon of the New Testament obstructs or seeks 
to limit. 

(d) Extra-Christian Testimonies 

Non-Christian testimonies for the beginnings of Christianity are few and un
fortunately not very informative. There is a report about Jesus in the Antiquities 
(18.63) of the late 1st century Jewish historian Josephus, but it is not preserved in 
its original form, since it was thoroughly redacted by a later Christian scribe. Re
constructions of the original text of Josephus's report have been attempted, yet re
main uncertain. Josephus (Ant. 20.200) also tells ofthe death of James, "the brother 
of Jesus who was called the Christ," and says that he was accused by the high priest 
Ananos of having transgressed the law and delivered up to be stoned (probably in 
the year 62 cE)-a report that seems reliable, as it is much less legendary than 
the one by Hegesippos, which is preserved in Eusebius's Ecclesiastical History 
(2.23.11-18). Any other information about Jesus and early Christianity that comes 
from Jewish, that is, rabbinic, sources is of no historical value. 

The earliest Roman testimonies appear in the writings of Suetonius, Tacitus, 
and Pliny the Younger-all three wrote at the beginning of the 2d century CEo 
Suetonius (Vita Claudii 25.4) gives a short report about the expUlsion of Jews 
from Rome during the reign of Claudius (41-54 CE), because they constantly 
caused disturbances "incited by Chrestus" (impulsore Chresto). This is most likely 
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a reference to Jews in Rome who were followers of Christ ("Christus"). In his 
Vita Neronis (16.2) Suetonius says that the Christians, who were following a new 
and evil wrong belief (maleficus superstitio), were expelled from Rome by Nero. 
Tacitus reports in greater detail that the Christians, who derived their name from 
Christ, crucified under Pontius Pilate, were executed in a most cruel fashion by 
Nero after the great fire of Rome. He adds that they were not so much punished be
cause of the suspicion of arson, but because of their hatred for humanity (Ann. 
15.44.2-8). From the same period comes the first more extensive report about the 
Christians from the younger Pliny. In the year 112 CE he was governor of Bithy
nia in Asia Minor, and in this capacity he wrote a letter to the emperor Trajan 
asking for advice about the treatment of the Christians and the appropriate legal 
procedures against them (Epist. 10.96). From this letter we learn that the Chris
tians met early in the morning, took oaths not to commit any crimes, and that they 
would gather together later for a common meal; it is also interesting that the only 
Christian ministers he mentions are two female slaves who were deacons. All this 
Roman information has little value as far as early Christian history is concerned. 
It is significant, however, because it reveals a considered official Roman attempt 
at the beginning of the 2d century to formulate an imperial policy concerning the 
treatment of this new religious movement. Pliny's correspondence with Trajan 
as well as Hadrian's rescript to Minutius Fundanus will be discussed in more de
tail later (§12.3d). Little can be learned from Dio Cassius's report (Epitome 67.14) 
about the execution of the consul Flavius Clemens and the banishment of his wife, 
who had been accused of atheism, and his comment that they perished together 
with others who were inclining toward Jewish beliefs. It is possible that this refers 
to the persecution of Christians by Domitian. 

Information about Christians begins to flow more abundantly in the middle of 
the 2d century. Lucian of Samosata reports in great detail the death of the Cynic 
philosopher Peregrinus Proteus, who had once been a Christian. In his book about 
the pseudoprophet Alexander of Abunoteichos he places Christians, atheists, and 
Epicureans in the same category. The emperor Marcus Aurelius made some negative 
remarks about the Christians in his Meditations. His teacher, the Roman orator 
Fronto, published a speech against the Christians, which is now lost. The most 
detailed reports about the Christians are preserved in the writing of the Platonist 
Kelsos (Celsus), quoted in part by Origen in his refutation of Kelsos's writing. This 
material, however interesting, gives a vivid testimony to Christian diversity in the 
second half of the 2d century but contributes little to the history of Christian be
ginnings. It is more significant for the controversy between paganism and Chris
tianity, which began in the 2d century CEo 

2. THE TEXT OF THE NEW TESTAMENT 

(a) Problems o/the Transmission o/New Testament Texts 

Not a single autograph of any book of the New Testament has been preserved. 
The oldest surviving copies were made ca. 200 CE, except for a tiny fragment of 
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the Gospel of John from a manuscript written in the first half of the 2d century CE 

(1p52). All of the earliest extant copies are papyri (for writing materials, see §2.6d) 
and all were found in Egypt, where the dry desert sand retards the decomposition 
of writing materials. They were "uncial" manuscripts, also called "majuscles," that 
is, they were written in capital letters without any separation of words. Later manu
scripts are "minuscules"; they are written in small cursive letters, connecting several 
letters to groups or syllables. While the preferred format for a book in antiquity 
was the scroll, all New Testament manuscripts were codices (with the exception 
of a few that were written on the verso of older scrolls like 1p13). The format of 
the codex made it possible to include more than just one gospel or one epistle in a 
single manuscript. In fact several manuscripts from the time before 300 CE were 
collections of a number of writings, such as 1p45, which included all four gospels 
and the Book of Acts, or 1p46, which included almost all letters of Paul. The old
est manuscripts containing the entire New Testament were written in the 4th cen
tury CE (Codex Sinaiticus and Codex Vaticanus). These are parchment codices and, 
like the earlier papyri, they are also "uncials." Although there are still numerous 
papyrus manuscripts of the New Testament from later centuries, the large parchment 
codex became the most frequently used format for manuscripts of the entire Chris
tian Bible, comprising both the Old and the New Testament. 

In some respects the problems of the textual transmission of the New Testament 
are the same as those found in the manuscript transmission of other ancient au
thors. The same mistakes are made in the copying of manuscripts in both instances: 
inversion of letters and omission of single letters, resulting in a different word; hap
lography (omission of identical letters or groups of letters); dittography (copying 
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a letter or a group of letters twice); confusing similar letters; and finally "homo
ioteleuton," that is, omission of an entire word or line because it ends with the same 
letters as a preceding word or line-a very frequent mistake. There are also delib
erate changes. Some of them are purely stylistic, such as the replacement of Koine 
(vernacular speech) expressions by a more literary Greek (Atticisms). Others re
sult from the comparison with different manuscripts of the same writing. Biblical 
quotations in New Testament writings are often corrected by comparing them with 
manuscripts of the Old Testament. Parallel texts of the gospels were assimilated to 
each other. Dogmatic motifs also caused corrections, for example, in 1 Thess 3:2, 
where Paul calls Timothy "fellow-worker (cr'\.lVEpy6~) of God"; a scribe changed 
this to "servant (Ot(l1(OVO~) of God," another manuscript omits "of God," and a later 
combination of the variant readings results in a text that reads "servant of God and 
my fellow-worker." Even after the 2d century CE materials from the oral tradition 
were still added to the text of the gospels, such as the peri cope of the laborer on 
the Sabbath in Luke 6:5 (Codex D) and the story of Jesus and the woman caught 
in adultery that is found in many later manuscripts after John 7:52, and in one man
uscript after Luke 21 :38. The most blatant dogmatic addition is the insertion of the 
trinitarian formula into 1 John 5:6-7 in the Latin translation (the so-called Comma 
lohanneum). 

In many other ways, however, the problems of New Testament textual criticism 
differ from those of its classical sister discipline. Classical authors are usually pre
served in only a few manuscripts, and often in just one, but there are thousands of 
manuscripts of the New Testament in Greek, numerous translations that derive 
from an early stage of the textual development, a large number of lectionaries, and 
finally, beginning in the 2d century CE, an uncounted number of quotations in the 
writings of the church fathers. Moreover, while the only surviving manuscripts of 
classical authors often come from the Middle Ages, the manuscript tradition of the 
New Testament begins as early as the end of the 2d century CE; it is therefore di
vided only by as much as a century from the time at which the autographs were 
written. Thus it would seem that New Testament textual criticism possesses a base 
that is far more advantageous than that for the textual tradition of classical authors. 

Nevertheless, the advantages that this rich tradition appears to offer should not 
be overestimated. Problems in the reconstruction of an original text are, to a cer
tain degree, independent of the number of preserved manuscripts, because most of 
the corruptions of ancient texts have occurred during the first fifty to one hundred 
years, that is, before the oldest surviving manuscripts and a regular tradition of copy
ing. On the other hand, difficulties arise from the very richness of the manuscript 
tradition because of the complexity of the interrelationships of manuscripts, which 
makes the construction of a stemma (a family tree of manuscripts) impossible. The 
construction of a stemma is the fundamental method in the textual criticism of 
classical authors; as soon as the relationships and dependencies of the surviving 
manuscripts are clear, it is fairly easy to eliminate all secondary variants. For New 
Testament manuscripts, however, dependencies can be established only occasion
ally and for a limited number of manuscripts, or only for individual variants or groups 
of variant readings. In general, the various branches of the manuscript transmission 
crossed and became mixed at such an early date and to such a degree that a stemma 
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becomes absurdly complex. This is also the case for the translations, of which 
some are preserved in large numbers of manuscripts, such as the Vulgate. 

Instead of reconstructing a stemma, New Testament textual criticism tries to 
classify manuscript families. Such classifications have had a certain success and 
have helped to bring some order into the seemingly overwhelming diversity of the 
transmission. After some earlier attempts to establish families, the system of B. F. 
Westcott and F. H. Hort, the most influential British scholars of textual criticism 
(§ 7 .2f), classified all manuscripts as either representatives or mixtures of four ma
jor families. The designations that Westcott and Hort used for these families are 
still useful as a device for a preliminary characterization of many manuscripts or 
groups of manuscripts. Further research, however, has questioned the validity of 
their "Neutral Text" (see below) and has added the "Caesarean Text" as a possible 
additional family. 

1. The Western Text. This family is extant in Codex D of the Gospels and Acts, 
Codex D of the epistles, the Old Latin and Old Syriac translations, and in quotations 
in 2d- and 3d-century authors (Marcion, Justin, Irenaeus, Tertullian, Hippolytos, and 
Cyprian). Although there are only a few Greek manuscripts representing this text, 
it must have existed as early as the middle of the 2d century CE, and it was widely 
used, especially in the west. Yet, it is sometimes considered as a "wild," unrevised 
text with mostly unreliable readings 

2. The Alexandrian Text. The primary criterion for this family is the occurrence 
of its special readings in the quotations of the Alexandrian church fathers from 
Clement and Origen to Cyril. Westcott and Hort assigned only a few uncial man
uscripts to this family (such a C and L) as well as the minuscule 33 and the early 
Coptic translations. Today one would include in this family also codices N and B 
as well as A and some other uncials and several papyri that were not known to 
Westcott and Hort. Whereas the later Alexandrian text was certainly an edited text, 
showing considerable philological erudition, it was preceded by an earlier text, 
closely related to it, which is in evidence in early papyri, in quotations in Clement 
and Origen, and perhaps also in Nand B . 

. 3. The Neutral Text. According to Westcott and Hort, the two oldest extant Greek 
Bible codices Nand B (especially the latter) were witnesses of a text that was free 
·of contaminations and deliberate revisions. Today, however, scholars classify these 
two manuscripts with the Alexandrian family. 

4. The Caesarean Text. This family was not yet recognized by Westcott and Hort 
and appears to be the least well attested. It is assumed that this family derives from 
the text that Origen brought from Alexandria when he moved to Caesarea; but it 
was later contaminated, especially by Western readings. Its extant witnesses are the 
uncial e, several minuscules, and the older Armenian and Georgian translations. 

5. The Koine or Byzantine Text. There is no question that this family of manu
scripts is, on the whole, a mixture of all older families-a fact that does not exclude 
the survival of older readings. It seems to derive from a revision of the text of the 
New Testament that was prepared by Lucian of Antioch at the end of the 3d cen
tury CEo Although this family includes the vast majority of all extant manuscripts 
and translations, it is generally considered to be the latest and least trustworthy 
textual family. Indeed, the textus receptus, the "received text" of the Reformation 
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and post-Reformation period, based exclusively upon medieval Greek manuscripts, 
is more or less identical with this family. 

Any attempt, however, to make text-critical decisions simply on the basis of the 
family relationships of variant readings is not satisfactory, because many manu
scripts contain "mixed" texts, that is, some of their readings belong to one family, 
others to a different family. Furthermore, some families are so large and contain so 
many different texts that it is necessary to construct subfamilies, which adds more 
complexity. A further problem of the wealth of the transmission is sheer quantity. 
It is necessary to work through an immense amount of material in order to find 
witnesses for a possibly important ancient reading in some late manuscripts that 
are otherwise full of scribal errors and worthless variants. The evaluation of the 
quotations in the church fathers is also unusually difficult, although it would be of 
great importance for the geographical localization of manuscripts and their variant 
readings. The use of these witnesses, however, is complicated by the fact that of
ten the writings of the church fathers are preserved only in medieval manuscripts, 
in which scribes may have corrected the wording of biblical quotations according 
to their own texts. Moreover, for the church fathers as well as for the ancient trans
lations, which would also be valuable for the geographical location of the transmis
sion of the Greek text, reliable modem editions are not always available. Thus, seen 
as a whole, the very richness of the tradition confronts the scholar with immense 
tasks and with many obstacles, which even the availability of computer research will 
not solve quickly and easily. 

Granted, however, that a full and comprehensive recording and evaluation of 
all variant readings in manuscripts, translations, quotations, and lectionaries, would 
be at least theoretically possible, some fundamental problems of New Testament 
textual criticism cannot be fully solved in this way. Though the larger percentage 
by far of the text of the New Testament is fairly secure on the basis of the text
critical work that has been accomplished so far, numerous remaining problems call 
for solutions that cannot simply rely on the evaluation of extant readings, and of 
the text types and families in which they occur. The first of these problems derives 
from the fact that the manuscript transmission of the New Testament writings is 
very uneven. There are only a few dozen manuscripts that contain the entire New 
Testament, and only the smaller portion of these manuscripts are uncials from the 
4th to the 10th centuries CE, the others are medieval minuscules, which usually 
represent the Byzantine text. The vast majority of the known manuscripts present 
only a fraction of the New Testament. Among these the majority are manuscripts 
of the gospels, while the Pauline Epistles are represented much less frequently, 
the Catholic Epistles appear only occasionally, and the Book of Revelation is rarely 
copied. 

The second problem is the great divide of the early 4th century CEo The Great 
Persecution of Christianity from 303 to 311-313 CE meant the destruction of un
counted biblical manuscripts, especially of Greek manuscripts in the eastern part 
of the Roman empire, where the persecution was more severe and lasted longer. It 
seems that this destruction of Greek manuscripts had the result that some older text 
types survived only in translations based on earlier Greek texts, such as the Old 
Latin (Vetus Latina or [tala), Old Syriac, and Coptic Sahidic translations. The re-
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construction of a Greek original from a translation, however, is notoriously diffi
cult, because translations provide only a relative certainty with respect to the text 
of the Greek original. It is well-known that modem editors will rarely give serious 
consideration to a textual variant that is not preserved in any extant Greek manu
script but only in ancient translations, even if there is no question that such a vari
ant must have existed in a Greek text of the 2d or 3d century. 

The third problem arises from the fact that we have direct access to the Greek 
texts of the late 2d and 3d centuries through an increasing number of papyri-but 
all of them come from Egypt and do not tell anything about text types that were 
current at that time in Syria, Asia Minor, or Greece. Moreover, most of these pa
pyri are fragmentary (§7.2b) and in some instances do not permit a satisfactory as
sessment of the text type that is represented. This is complicated by a surprising 
discovery in the study of these early papyri: one could expect that all the Egyptian 
papyri would confirm the text of just one of the families of manuscripts established 
by text-critical scholarship, namely the Alexandrian text; that, however, is not the 
case. Rather, in several instances 3d-century papyri present what, from the perspec
tive of these families, has to be designated a "mixed text." That does not neces
sarily invalidate the hypothesis of these families; it simply means that these families 
derive from archetypes that were created in the early 4th century, while typical el
ements of all these families existed in earlier texts, though the families themselves 
did not yet exist. 

Fourth, however valuable the information from the early papyri may be, they do 
not tell us anything about the history of the text before the end of the 2d century, 
that is, the time before the canonization of the New Testament (§7.1b). There can 
be no question that special care was given to the text of these writings only after 
they became "Holy Scripture" and only when the first great writers of New Testa
ment commentaries such as Origen and Hippolytos appeared in the 3d century. 
How were texts treated in the 100 to 150 years that separate the autographs from the 
ascendancy of their written product to the status of Holy Scripture? It should also 
be noted that a much smaller number of copies was probably in circulation in the 
earliest decades of the transmission. If a scribe was confronted with a corrupt or 
illegible text and he had no access to another copy of the same text, he would have 
been forced to mend the text according to his own judgment. Another problem 
arose when a scribe found a marginal note in the manuscript that he was copying. 
Such marginalia are often words or sentences that an earlier scribe had acciden
tally forgotten. They could, however, also be later additions as, for example, the 
command that women should be silent in church, which someone wrote into the 
margin of 1 Cor 14, which was inserted by one scribe after 1 Cor 14:34 and by an
other after 1 Cor 14:40. Decisive textual corruptions, changes, and revisions of 
ancient texts usually occur during the first hundred years of their transmission, that 
is, during the period in which the lasting significance of a text or its author is either 
not yet recognized or still debated. 

There are numerous examples of alterations and corruptions of the autographs 
of the New Testament writings during the earliest period of their transmission. 
These present the text-critical scholar with problems that cannot be solved with 
conventional text-critical methods that deal with extant manuscripts only. The 
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edition of the Gospel of Mark, for example, that was used by Matthew and Luke 
must have been substantially different from the Gospel of Mark as it is transmitted 
in all ancient manuscripts (§ 1 0.2b). In the Gospel of John, a redactor of the early 
2d century added several passages (the most important is John 6:52-59) and a fi
nal chapter (chap. 21) that cannot possibly have been part of John's original text 
(§ 1 0.3b), though they appear in all extant manuscripts. What all manuscripts trans
mit as Paul's Second Letter to the Corinthians is actually a compilation of a num
ber of smaller letters that Paul had sent to Corinth (§9.3d); the same seems to be 
the case with respect to the letter of Paul to the Philippians (§9.3e [2]). How se
verely such new editions could alter the original text is demonstrated by Marcion's 
edition of the Pauline letters (§7.1b [4])-note that Marcion pursued no other pur
pose than to restore the original text of Paul's writings! Instructive is also the case 
of 2 Peter, which, written in the 2d century, incorporated the entire Epistle of Jude 
in a new edition (2 Peter 2; §12.2f). Textual criticism alone cannot solve, and in 
some instances cannot even recognize, these early corruptions of the original. The 
restoration of the original text requires in some instances the critical judgment and 
even conjecture of the interpreter of the New Testament writing in question and the 
application of other methods such as source and literary criticism. 

(b) The Papyri 

The papyri, especially those that were written in the period from the late 2d cen
tury to the 4th century CE, occupy an important place among the New Testament 
manuscripts. They are designated by a number preceded with a Gothic P (Ip). The 
first New Testament papyri were discovered at the end of the 19th and the begin
ning of the 20th century, though these were mostly small fragments, often mea
suring only a few square centimeters. An exception was Papyrus Oxyrhynchus 
4, 657 (Ip 13) from the 3d or 4th century CE, containing major portions of Hebrews 
2-5 and 10-12. A large number of more extensive papyri began to come to light 
with the discovery (in 1930) and publication (1933-34) of the Chester Beatty Pa
pyri (1p45 and 1p46) from the 3d century CEo A number of other more fully preserved 
papyri followed. These more recent discoveries are judged, on the basis of paleo
graphical evidence, to have been written early in the 3d century and perhaps even 
at the end of the 2d century. As a consequence, papyri have played an increasing 
role in New Testament textual criticism during recent decades. In the following, I 
shall describe some of the more important papyri; the catalog of New Testament 
papyri now lists more than 100 (for full information about the present depositories 
of these papyri and their publication, see the bibliography). 

1p13 (Papyrus Oxyrhynchus 657) contains Hebrews 2:14-5:5; 10:8-22; 10:29-
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11: 13; 11:28-12:17). It was written no later than the beginning of the 4th century 
on the verso of a scroll, of which the recto contained an epitome of Livy, that is, 
this papyrus is an opistograph. Its text is closely related to Codex B (see below). 
Since the latter text ends with Heb 9: 14, IJ) 13 is an important witness for the text 
of Hebrews 10-12. 

1J)32 (Papyrus Rylands 5) contains only a few verses of the Letter to Titus (Tit 
1:11-15; 2:3-8), but belongs to the very oldest of the New Testament papyri, writ
ten ca. 200 CE, and representing a text type that agrees with the famous Codex 
Sinaiticus (~), which is dated to the 4th century (see below). It is thus an impor
tant witness for the early existence of this text. 

1J)45 (Papyrus Chester Beatty I) preserves 30 of originally 220 leaves of a pa
pyrus book containing the four gospels and Acts, written in the 3d century. The leaves 
that have survived include major portions of Matthew 20; 21; 25; 26; Mark 4-9; 
11-12; Luke 6-7; 9-14; John 10-11; and Acts 4-17. Only the fragments of Mark 
(this gospel appears here for the first time in an ancient manuscript), Luke, and 
Acts are fairly well preserved. The text is of special interest because it does not agree 
with the otherwise prevailing Alexandrian text type of Egypt. It presents also read
ings that belong to the Caesarean text family and, to a smaller extent, Western 
readings; it is thus a representative of an early "mixed" text. 

1J)46 (Papyrus Chester Beatty II) is a nearly complete codex of the Pauline let
ters, written about 200 CEo Eighty-six of originally 104 leaves are preserved in an 
only slightly damaged condition. Parts of the Epistle to the Romans are missing at 
the beginning, and parts of 1 Thessalonians, all of 2 Thessalonians, and Philemon 
are missing at the end. The text is related to the Alexandrian text family but is a 
century older than the oldest previously known witness of this text type. 1J)46 con
tains a number of peculiarities that are extremely significant for the early history 
of the Pauline corpus: Hebrews appears immediately after Romans, meaning that 
it was an uncontested Pauline writing and put into this position next to Romans be
cause of its length; the Pastoral Epistles (1, 2 Timothy and Titus; § 12.2g) are miss
ing completely-since the exact number of the original pages of this numbered 
codex is known, it is not possible that they could have appeared at the end of this 
manuscript-which proves that the scribe of this copy of the Pauline corpus did 
not yet know the Pastoral Epistles; finally, 1J)46 places the concluding doxology of 
Romans not after chapter 16 but after chap. 15-this confirms that Romans 16 was 
originally an independent letter that Paul directed to another church, namely, to 
Ephesus (§9.4a). 

1J)47 (Papyrus Chester Beatty III) is the middle part (ten leaves) of a papyrus 
codex (originally containing thirty-two leaves) of the Revelation of John. The text 
ofthis book's chapters 9: 10-17:2 is preserved with only a few lacunae. The read
ings agree frequently-though not always-with Codex Sinaiticus, thus testifying 
to the existence of its text in the end of the 3d century in Egypt. 

1J)48 (Florence) was written at the end of the 3d century and contains the text of 
Acts 23:11-17, 25-29. The significance of this fragmentary manuscript lies in the 
fact that it proves the existence of the Western text of Acts in Egypt at an early date. 

1J)52 (Papyrus Rylands 457) is a tiny piece with a few fragmentary verses from 
a codex of the Gospel of John (18:31-33, 37-38). Although it has no text-critical 
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significance, it attracted much attention because the type of its letters has been 
dated with some certainty to the first half of the 2d century, making it the oldest 
preserved fragment of any New Testament writing, removed from its autograph by 
half a century or even less. 

\}:I53 (Papyrus Michigan 6652). Two fragments from this 3d-century codex con
tain a "mixed" text of Matt 26:29-40 and Acts 9:33-10: 1. 

\}:I64 and \}:I67 (Oxford and Barcelona), written ca. 200 CE, are both parts of the 
same papyrus codex, which preserve the text of Matt 3:9-15; 5:20-22, 25-28, and 
verses from Matthew 26. It is possible that \}:I4, which presents fragments of the 
text of Matthew 1-6, was part of the same gospel codex. 

\}:I65 (Florence), from the 3d century, contains 1 Thess 1 :2-2:1 and 2:6-13 in the 
Alexandrian form of the text. 

\}:I66 (Papyrus Bodmer II) is the first of the series of New Testament papyri from 
the collection of the Geneva philanthropist Martin Bodmer. These are the most sig
nificant finds of New Testament papyri that have come to light after the publi
cation of the Chester Beatty papyri. \}:I66 was written ca. 200 CE or slightly later, 
consist of 104 of originally 156 pages, and contains the text of John 1:1-6:11 and 
6:35-14:26, as well as numerous fragments from the remaining chapters of John. 
It is the most important early witness for the text of the Fourth Gospel. Its read
ings belong partly to the Alexandrian text family and partly to the Western text, but 
the scribe has corrected his Western readings in the margins and between the lines 
in order to bring his text closer to the Alexandrian text type. This demonstrates that 
both a "mixed" text and the Alexandrian text were known in Egypt at that time. In 
one instance, \}:I66 contains a reading that is not attested in any other manuscript, 
which many scholars had already conjectured as the original text: in John 7:52 it 
reads the definite article before the word "prophet." 

\}:I67 belongs to \}:I 64 , see above. 
\}:I70 (Papyrus Oxyrhynchus 2384) is another 3d-century witness for an early 

use of the Gospel of Matthew in Egypt (Matt 2:13-16; 2:22-3:1; 11:26-27; 12:4-5; 
24:3-6,12-15). 

\}:I 72 (Papyrus Bodmer VII and VIII) is a codex from the 3d or 4th century writ
ten by different hands, containing a number of noncanonical writings, including the 
Protogospel of James, the apocryphal correspondence of Paul with the Corinthians 
(3 Corinthians), the 11th Ode of Solomon, the Passover Homily of bishop Melito 
of Sardes, and from the New Testament the letters of Jude and 1 and 2 Peter. It is 
the earliest witness for these texts. 

\}:I75 (Papyrus Bodmer XIV-XV) has been dated by its editors to 175-225 CEo 

Of the original 144 pages of the book, 102 are preserved (some only in fragments) 
containing the text of Luke 3-24 and John 1-15 (with lacunae). It is the oldest wit
ness for the text of Luke and rivals \}:I66 as the oldest source for the text of John. Its 
text closely resembles that of Codex Vatican us. 

(c) The Uncials 

Almost all the papyri cited above were written before the middle of the 4th cen
tury. Papyrus was still used as a writing material for New Testament manuscripts 
in the following centuries, especially in Egypt. With the official recognition of 
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Christianity, however, parchment became the more highly valued writing material 
for biblical manuscripts. Parchment possesses many advantages over papyrus; it is 
more durable and it is more convenient for a codex, because both sides are equally 
well suited for writing. It is likely that the parchment codex found quick general 
acceptance in the 4th century for yet another reason: Eusebius reports that in 331 CE 

Constantine ordered fifty manuscripts of the Bible "on parchment" for use in the 
new churches of Constantinople. The oldest complete manuscripts of the New 
Testament, several of which are also manuscripts of the entire Bible, are such 
parchment codices from the 4th and later centuries, although none of the extant 
codices seem to belong to those ordered by the emperor. In addition, there are a 
number of ancient parchment uncial codices that contain only a portion of the New 
Testament, usually the Four Gospels. Their sigla were traditionally capital Latin 
letters-often the same letter is used more than once for different manuscripts, of 
which one presents the text of the Gospels, another the Book of Acts, and another 
the letters of Paul-and when all of them had been used, capital Greek letters were 
employed; Codex Sinaiticus is customarily designated by the first letter of the He
brew alphabet (~, sometimes also "S"). The American-born German text-critical 
scholar Caspar Rene Gregory has proposed a different system that could bring an 
end to the rather arbitrary way in which letters are used as sigla: all uncials receive 
a number preceded by a "0," while the minuscules are designated by numbers with
out a "0." Nevertheless, the old system seems to endure; numbers preceded by a 
"0" are used only for those uncials that were discovered after all the letters of the 
Latin and Greek alphabet had already been used. There are now more than 250 known 
uncial manuscripts. The following list describes only those that occur more fre
quently in the text-critical apparatus of New Testament editions. 

Codex Sinaiticus (~ = 02 [=S]), discovered by Constantine Tischendorf in the 
years 1844 and 1853, is the most famous of all New Testament manuscripts (it also 
contains most of the Old Testament in Greek). It was found in the monastery of 
St. Catherine's on Mt. Sinai, and the story of its discovery, frequently told, need 
not be repeated here. The codex was first presented to the Russian Czar. After 
World War I it was bought from the Soviet Union and came to the British Museum 
in London. Out of 346 leaves, 147 contain the text of the New Testament, which is 
almost completely preserved. In addition, the codex presents the text of the Epistle 
of Barnabas and the Shepherd of Hermas. As Codex Sinaiticus and Codex Vaticanus 
(B; see below) are the two oldest complete manuscripts of the New Testament, they 
have greatly influenced the text-critical decisions of modem scholars, sometimes 
because they were seen as representatives of an unedited "neutral" text (Westcott 
and Hort), sometimes because they are closely related to the Alexandrian text 
family, which many scholars prefer over the readings of the Western and Byzan
tine families. Although there is nO question that Codex Sinaiticus is one of the most 
valuable witnesses, there is agreement today that Tischendorf, who discovered this 
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codex, overestimated its value. Its text is mostly Alexandrian with strong Western 
influences. The corrections, which were made at a later date, show the influence 
of the text type that was then current in Caesarea. 

Codex Alexandrinus (A = 02) also comes from Egypt. It was brought to the 
British Museum in the year 1628 via Constantinople. This manuscript was written 
in the 5th century and contains the entire Bible (with major lacunae) as well as 1 and 
2 Clement. In its gospel text it is one of the most important witnesses for the Alexan
drian text type and often agrees with Sinaiticus and Vaticanus. 

Codex Vaticanus (B = 03) rivals Sinaiticus for the title of the most valuable un
cial of the Bible. Like Sinaiticus, it was written in the middle of the 4th century CEo 

For hundreds of years it was kept in the Vatican Library, where it was first cata
loged in the year 1475; but it was never used in text-critical work before the middle 
of the 19th century, because Vatican officials did not want to surrender their text to 
the scholarly world. Tischendorf was allowed some brief access to the codex and was 
able to make some notes about its readings. The first facsimile edition was finally 
published at the end of the 19th century. Codex Vaticanus lacks Hebrews 9: 14-13:25, 
the Pastoral Epistles, Philemon, and Revelation-a serious loss because of the great 
value of this manuscript. While Westcott and Hort saw in this codex the most im
portant representative of their "neutral" text, it is, however, best classified as a 
relatively pure representative of the Alexandrian text family that had an excellent 
older textual basis and was written with few mistakes. 

Codex Ephraemi rescriptus (C = 04) is a "palimpsest": in the 5th century its 
pages were inscribed with the text of the Greek Bible; but in the 13th century that 
text was imperfectly erased and the pages were filled with copies of the ascetic 
writings and sermons of the Syrian church father Ephrem, who lived in the 4th cen
tury. Approximately five-eighths of the pages that contained the text of the New 
Testament are preserved and include parts of all its writings except 2 Thessalonians 
and 2 John. With the use of chemical devices Tischendorf painstakingly succeeded 
in deciphering the erased text of the New Testament. The codex seems to have been 
written in Egypt; but it contains readings of various text types, including some read
ings belonging to the Byzantine textual family. 

Codex Bezae Cantabrigiensis (D = 05) is one of the most interesting manuscripts 
among the ancient uncials. Written in the 5th or 6th century, it finally ended up, 
nobody knows how, in the possession of John Calvin's successor Theodore Beza, 
who donated it in the year 1591 to the University of Cambridge. Since then it has 
been published several times. Codex Bezae contains the four gospels and the Book 
of Acts as well as one leaf with the text of 3 John 11-13 (how this leaf ended up 
in this gospel codex has never been explained). The unusual feature of this manu
script is that it is the oldest presentation of both the Greek and Latin texts written 
on facing pages. Both texts are remarkable-although their readings often agree 
with each other, the Latin text of this codex is not a translation of its Greek text. 
The Latin text is that of the Old Latin translation that was made at the end of the 
2d century, two hundred years before the Vulgate (§7.2e), while the Greek text is 
the primary witness of the so-called Western text type. It is characterized by nu
merous "additions" (as compared to most other texts) but also by some striking 
"omissions" in the text of the gospels. Its text of the Book of Acts is so remark-
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ably different from all other Greek manuscripts that some scholars have suggested 
that it might derive from a second edition of the Book of Acts made by the author 
himself. Although the text of this manuscript has been known to editors of the New 
Testament since the 17th century, it has been the stepchild of textual critics, and it 
is still debated today whether this Western text is a secondary degeneration of the 
original text or possibly a source for valuable ancient readings. That this text is in
deed ancient is evident from its many agreements with the Old Latin and Old Syriac 
translations; it also appears more than once in quotations of church fathers in the 
2d and 3d centuries. Yet, rarely will a modem editor consider a Western reading as 
a witness to the original text. Only Westcott and Hort assigned great value to those 
instances in which the Western text is shorter than the text of most other manuscripts, 
which they called the "Western noninterpolations"; the most famous of these is the 
shorter text of the words of institutions in Luke 22: 16-20: vv. 19b-20 are missing 
in Codex D and the Old Latin translation. 

Codex Claromontanus (D = 06); this manuscript must be distinguished from 
the Gospel! Acts Codex D described above; this codex, also once in the possession 
of Theodore Beza, contains the text ofthe Pauline epistles. Like Codex Bezae, this 
5th-century codex is a bilingual manuscript presenting the Greek and Latin texts 
side by side and also presenting the Western text; in the epistles of the New Testa
ment, however, this text type is not as strikingly different as in the case of the 
Gospels and Acts. 

Codex Laudianus (E = 08), another Greek-Latin bilingual from the 6th century 
with the text of Acts, contains many Western readings together with numerous 
Byzantine variants. The siglum E is also used for the 8th-century Codex Basiliensis 
with the text of the gospels (= 07) and for the 9th-century Codex Sangermanensis 
(=[06]) with the text of the epistles; the latter is a copy of Codex Claromontanus 
(D = 06) and has therefore no independent text-critical significance. 

Codex Augiensis (F = 010) is a Greek-Latin bilingual of the Pauline letters. It 
was written in the 9th century in an Alemannic monastery and kept for a long time 
on the island of Reichenau in the Lake of Constance (= Augia Dives); today it is 
located in Trinity College of Cambridge. Another codex with siglum F (= 09) con
tains fragments of the text of the Gospels. 

Codex Boernerianus (G = 012) is a Greek-Latin bilingual from the 9th cen
tury with the text of the Pauline epistles. It is closely related to Codex Augien
sis. Many errors appear in both manuscripts and both represent the Western text. 
Boernerianus is either copied from Augiensis or both are copied from the same 
older manuscript. It is very peculiar that Boernerianus introduces on its last page 
"Paul's Letter to the Laodiceans," without actually presenting its text. Another 
codex with the siglum G (= 011) is a very fragmentary gospel manuscript from 
the 9th century. 

Codex Coislinianus (H = 015; in addition, the siglum H has been used for two 
less significant manuscripts, both from the 9th century: 013 with the text of the 
gospels and 014 with the text of Acts) is a very important witness for the text of 
the Pauline letters, unfortunately only preserved in fragments. It was written in the 
6th century and brought to Mt. Athos at a later time, where its pages were used to 
strengthen the bindings of other books. A total of forty-three pages are preserved, 
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but are now scattered through several of the world's libraries. On the whole, it rep
resents the Alexandrian text type. At the end of the letter to Titus, the manuscript 
gives the information that it has been compared with a manuscript from the library 
of Pam phil us (early 4th century) at Caesarea-the very same library that was used 
by the church historian Eusebius. 

Codex Regianus (L = 019), an almost completely preserved codex of the gospels 
from the 8th century, shows close connections with the gospel quotations of Ori
gen and agrees frequently with the text of Codex Vaticanus. Before the secondary 
longer ending of the Gospel of Mark (16:9-20), which appears in many later man
uscripts, Codex Regius has copied a shorter ending that otherwise occurs only in 
a few other witnesses in the margin. 

Codex Purpureus Petropolitanus (N = 022) is a deluxe manuscript of the gospels, 
which was probably written in Constantinople in the 6th century in silver ink on 
purple parchment, with the names of God and Jesus in gold ink. Almost half of 
the original 462 leaves are preserved and are now in the possession of several li
braries (St. Petersburg, Rome, London, Vienna, Athens, New York, Thessaloniki; 
a major portion of the manuscript is shown to visitors to the island ofPatmos). This 
manuscript was apparently divided into several batches and brought to Europe by 
the crusaders. Closely related to the text of this codex are the uncials 0 (= 023) and 
L (= 042). The texts of these magnificent manuscripts are considered to be of lesser 
value because they present the Byzantine text type. 

Codex Porphyrianus (P = 025) is one of the very few uncials that contain the 
text of the Book of Revelation in addition to the Pauline and Catholic epistles. Like 
codex Ephraemi rescriptus (C) it is a palimpsest: the text of the New Testament, 
written in the 9th century, was erased and replaced in the year 1301 by a com
mentary of Euthalios. The text of Revelation in this manuscript offers a number of 
significant ancient variants. 

Codex Borgianus (T = 029) is a Greek-Coptic bilingual and the oldest represen
tative of this genre. Unfortunately, only Luke 22-23 and John 6-8 are preserved. 
Written in the 5th or 6th century with the Coptic-Sahidic text in the left columns 
and the Greek text in the right columns, this codex attests readings that agree with 
Codex Vaticanus. 

Codex Freerianus, also called Codex Washingtonianus (W = 032), comes from 
the monastery of Shenute in Atripe near Achmim in Upper Egypt and is one of the 
important discoveries of the 20th century. It is the most interesting uncial manuscript 
now kept in the United States (Freer Gallery of the Smithsonian Museum in Wash
ington, D.C.). Written in the 4th or early 5th century, it presents the text of the 
gospels. Its readings are such a "mixture" of all known text types (Alexandrian, 
Western, and Byzantine) that it calls into question all theories about the value and 
antiquity of these families. Within the secondary "Longer Ending" of the Gospel of 
Mark (16:9-20) Freerianus presents a very interesting expansion after Mark 16: 14, 
the so-called Freer Logion, in which the disciples respond to Jesus by saying that 
this age is under the dominion of Satan. 

Codex Koridethi (8 = 038) was written in the 9th century or earlier in a monas
tery of the Caucasus, apparently by a scribe who did not know Greek. This gospel 
codex attests the existence of different text types in the East (Armenia). Many 
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Page from Codex Washingtonianus 
This page shows the text of Mark 16 with the unique 
interpolation of the "Freer-Log ion" into the ending of the 
Gospel of Mark. 
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corrections appear in the manuscript. The Caesarean text prevails in the texts of 
Matthew, Luke, and John, while the Western text is present in the Gospel of Mark. 

Codex Zacynthius (3 = 040) is another palimpsest with the text of Luke from the 
8th century. It is the oldest known manuscript that also presents a commentary. Its 
text is closely related to Codex Vaticanus. The commentary is a catena of quotations 
from the church fathers and surrounds the single-column text of Luke on three sides. 

Manuscript 0212 (Papyrus Dura 10) was found in the ruins of the Roman 
Fortress Dura Europos on the Euphrates, which was destroyed by the Persians in 
256-57 CE; it was therefore written no later than the first half of the 3d century. It 
is apparently not a fragment of a codex but of a scroll, because it is inscribed only 
on one side. This important gospel manuscript, of which just a fragment of one 
page is preserved, is the only extant copy of the Greek translation of Tatian's Di
atessaron (§7.2d) with the harmonized text of Matt 27:56--57; Mark 15:14--42; 
Luke 23:49-51,54; John 19:38. 

Almost all of the other uncials, now numbering over 300 manuscripts, date from 
the 6th to the 10th centuries, and many of them are representatives of the Byzan
tine text type. 

(d) The Minuscules 

There are several thousand minuscules (or "cursives" as they are also called) of 
the New Testament, that is, manuscripts written in a cursive hand. Most of them 
were produced in the late Middle Ages, and the text of the gospels is most abun
dantly represented; also the epistles appear in many manuscripts, while the Book 
of Revelation was rarely included. Parchment was still in use as writing material, 
but it was increasingly replaced by paper, which had been invented in China. Pa
per became known as early as the 10th century in Europe, where paper production 
began in the 12th century, and a century later it was the most widely used writing 
material. For biblical manuscripts, however, the more durable parchment was only 
slowly replaced by paper. Some manuscripts use parchment and paper side by side 
in the same codex. 

All known minuscules are cataloged today with the use of Arabic numbers as 
sigla. The text of many minuscules, however, has not yet been critically evaluated. 
Although the vast majority present the less valuable Byzantine text, a careful scrutiny 
of the minuscules has demonstrated that even a very late manuscript can be a wit
ness for some valuable ancient readings. The testimony of the minuscules should 
therefore not be disregarded. Because of their sheer number, only a few of the bet
ter known minuscules and their families can be listed here. 

1 is a 12th-century minuscule that contains the text of the entire New Testament 
except for the Book of Revelation. It was already used by Erasmus for the first printed 
edition of the Greek New Testament. For Revelation, Erasmus relied on a paper 
manuscript (once lost, but now rediscovered), also designated by the siglum l, con
taining all of Revelation except for 22: 16-21. Since Erasmus did not have access 
to any other Greek manuscript with the text of Revelation, he translated the missing 
verses from the Latin Vulgate into Greek in order to avoid a delay in the publica
tion of the first ever printed edition of the Greek New Testament. According to the 
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studies by Kirsopp Lake, Minuscule 1 forms a family together with 118, 131, and 
209, with a number of other minuscules showing close affinities. The text of these 
minuscules contains elements that are otherwise only found in the Old Syriac and 
Old Latin translations. 

13, written in the 12th century in southern Italy, is the leading witness of a 
family known as the Ferrar Group. Other members of this group are 69, 124, 346, 
and half a dozen other minuscules. The text represented by this family is perhaps 
best preserved in the 15th-century manuscript 69, and the archetype of this group 
was certainly written before the year 1000. Characteristic for this family is the po
sition of the story of Jesus and the adulteress after Luke 21 :39, rather than after 
John 7:52. The text type ofthis group shows remarkable connections with the Old 
Syriac translation and Tatian's gospel harmony, the Diatessaron (§§7.2e; 12.3e). 

33, the oldest minuscule manuscript, written in the 9th century, has been called 
"the Queen of the Minuscules." It contains the whole Bible (except for the Book 
of Revelation) and presents a text that is closely related to Codex Vaticanus. 

81, written in the year 1044, contains only the Acts of the Apostles and is one 
of the most important witnesses for this biblical book. 

157, written in the 12th century, is a gospel codex. Its readings often agree with 
Codex Bezae, but also show affinities to Tatian's Diatessaron, and to Marcion's 
text of Luke. At the end of each Gospel appears a colophon that is also found in 
about a dozen other manuscripts, which says, "[copied] from the ancient manu
scripts of Jerusalem." 

565 comes from the area of the Black Sea and was written in the 9th or 10th cen
tury. It also presents the above-mentioned Jerusalem colophon. The text of this 
gospel codex is closely related to the Western type--evidence that this type of text 
was also known in the east. 

700 is a peculiar gospel manuscript from the 12th century. It departs 2,724 times 
from the "Textus receptus," which is otherwise represented by most medieval mi
nuscules (§7.2f), and contains 270 readings that are not found in any other manu
script. It seems that these peculiar readings derive from a very old archetype, be
cause the miniscule's wording of the second petition of the Lord's prayer in Luke 
11:2-"Your Holy Spirit come upon us and cleanse us"-is taken from Marcion's 
text of this gospel and is also attested by the 4th-century church father Gregory of 
Nyssa, but does not appear in any other manuscript. 

1424 is the main witness of a family of minuscules identified by B. H. Streeter, 
which includes another two dozen manuscripts. This codex contains the entire New 
Testament (except for the Book of Revelation) and is provided with a commentary 
written into the margin. 

1739, written in the 10th century, contains the text of the Book of Acts and the 
epistles. It is a very important manuscript because its text of the epistles agrees 
with that of Papyrus Chester Beatty II (1P46) from the early 3d century. Since this 
papyrus is often fragmentary, the minuscule 1739 can provide valuable informa
tion about its text. 

2053 contains only the text of the Book of Revelation, and is provided with a com
mentary on that book by Oecumenicus (4th century CE). Although this manuscript 
was written as late as the 13th century in Messina, it is one of the best witnesses for 
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the Book of Revelation, sometimes even superior to the Papyrus Chester Beatty III 
(1J)47) from the third century and Codex Sinaiticus. 

(e) The Ancient Translations 

A few remarks about the ancient translations (or "versions") have already been 
made above (§7.2a).1t is not easy to assess their value. Each of the three most im
portant older translations-the Syriac, the Latin, and the Coptic-had a complex 
history, including several recensions, which show the continuing influence of the 
Greek text that was itself still in flux. The oldest stages of these translations belong 
into the late 2d century (no later than the early 3d century for the Coptic translation), 
and they presuppose a Greek text that is not always accessible through extant Greek 
manuscripts. Secondary translations are not without value, especially in those cases 
in which the primary translation that they used is no longer fully extant. Of course, 
the reconstruction of the original Greek text is more difficult than in the case of 
primary translations. The following will list and describe briefly the most impor
tant ancient translations, but the scope of this book does not permit a discussion 
of the problems involved in their text-critical evaluation. 

(1) The Syriac Translations. In the second half of the 2d century (most likely be
tween 165 and 180 CE), the Syrian Christian Tatian composed a harmony of the four 
gospels of the New Testament, which is called the Diatessaron (a name that seems 
to indicate the use of four sources but can also simply mean "harmony"). Its basis 
was a three-gospel (Matthew, Mark, and Luke) harmony in Greek, composed in 
Rome by Tatian's teacher Justin Martyr before the middle of the 2d century. It was 
this harmony that Tatian, probably after his return to the East, translated into Syriac 
(an Eastern Aramaic dialect spoken in northern Mesopotamia and the Osrhoene), 
artfully weaving into his teacher's older harmony texts from the Gospel of John, 
which Tatian himself also translated into Syriac (it is unlikely that a Syriac trans
lation of the Fourth Gospel existed at the time). It has been long debated whether 
Tatian employed, in addition to these sources, also an extracanonical gospel; a 
Jewish-Christian gospel and the Gospel of Thomas have been suggested, but the 
arguments are not convincing. It is more likely that some of the extracanonical ma
terials were already part of Justin's harmony and that Tatian himself also had access 
to the still flourishing oral tradition. Tatian's Diatessaron was subsequently 
translated into Greek-the oldest extant fragment of the Diatessaron is a single page 
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of its Greek translation (see §7.2c, manuscript 0212). Since no single manuscript of 
the original Syriac version has been found, the primary source for its original text is 
the commentary on the Diatessaron by the 4th-century Syrian church father Ephrem 
(fully preserved in an Armenian translation; about two-thirds of the commentary in 
Syriac was recently discovered and published). Gospel harmonies in other lan
guages (Arabic, Persian, Latin, Middle Dutch, Old Italian-among many others) 
were published in subsequent centuries. Not all of them are directly or indirectly de
pendent upon Tatian's work. The reconstruction of the Greek base of the original 
Syriac text is an extremely important task, because this would give access to an early 
text form of the gospels. The evident close relationship of the Diatessaron text to 
the Western text family and the Old Latin translation may well have its roots in the 
affinity of Justin Martyr's Greek Gospel text to that special early text type. 

Probably as early as the end of the 2d century, a Syriac translation of the four 
separate gospels appeared: the Old Syriac. It is not known whether other New Tes
tament writings also were translated at this time, because only the Old Syriac ver
sion of the Greek text of the gospels is preserved in two manuscripts, Codex Syrus 
Curetonianus (syC) and Codex Syrus Sinaiticus (syS) from the 5th and 4th centuries, 
respectively. The relationship of the two manuscripts is not entirely clear, though 
it seems best to assume that both are dependent upon the same archetype. The 
basis of this Old Syriac translation was certainly a Greek manuscript that belonged 
to the Western text family, because many of its special readings are also found in 
a number of witnesses to the Old Latin translation (see below) and the minuscules 
of the Ferrar group (§7.2d). The Old Syriac thus confirms that a Greek text of the 
Western family was widely distributed geographically and used in the 2d century. 
The Western text should therefore be considered seriously as a witness to a very 
early text type, rivaling in its importance the papyri and the great uncials of the 4th 
and 5th centuries. Another significant feature of the Old Syriac is the presence of 
numerous harmonized readings that derive from Tatian's Diatessaron, confirming 
that the latter was indeed the oldest Syriac version of the gospels. 

A third Syriac version, which is known through several hundred manuscripts, 
some from the 4th and 5th centuries, is called the Peshitta (syP). It was developed 
gradually on the basis of the Old Syriac translation in successive recensions, which 
used Greek texts for comparison at each stage. The oldest tangible stage in its for
mation is the edition of bishop Rabbula of Edessa, who died in 435 CEo In the year 
508, bishop Philoxenus of Mabbug on the Euphrates requested his suffragan bishop 
Polycarpus to make a "new translation," that is, a new edition, of the New Testament 
in Syriac, called the "Philoxenia." The older form of the Peshitta, which did not 
include 2 Peter, 2 and 3 John, Jude, and Revelation, contains readings that are re
lated to Codex Vaticanus as well as to the Byzantine text type. The missing Catholic 
Epistles as well as the Book of Revelation were probably added in the Philoxenia. 
This revision is indirectly preserved in a later edition made by Thomas of Heraclea 
in 616, the so-called Harklensis (syh). The latter is actually a text-critical edition, 
which has preserved a number of valuable ancient, especially Western readings in 
its marginal notes (syhmg), especially in the Book of Acts. It is therefore the most 
valuable source for the Western text, next to Codex Bezae. 

Independent of these Syriac versions are the translations into the Western Aramaic 
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dialect of Palestine (sypal), which can be partially reconstructed from medievallec
tionaries. Although this dialect is more closely related to the language of Jesus than 
the "Syriac" translations, this version from the 5th century has only minor text-critical 
significance. 

(2) The Latin Translations. The Acts of the Scilitan Martyrs (ca. 200 CE) and 
the writings of Tertullian (ca. 150-225 CE) demonstrate that a Latin translation of the 
New Testament was known in North Africa at the end of the 2d century. This Latin 
translation was made in Africa, that is, the Roman province of Africa proconsularis 
(modem Tunisia), which was the center of Latin-speaking Christianity in the late 
2d and early 3d centuries. It was later used in a revised form in Italy and other 
Latin-speaking countries in the west and is known as the Vetus Latina ("Old Latin," 
also called Itala; its text-critical siglum is "iC). About thirty-two manuscripts are 
preserved, none of them presenting the entire New Testament; small Latin letters 
are used as sigla for these manuscripts. The dates at which these manuscripts were 
written vary from the 5th to the 13th century. This shows that the Old Latin text was 
not completely replaced by Jerome's Vulgate until the late Middle Ages. An early 
witness for the African text of the Vetus Latina is Codex Palatinus 1185 (siglum 
"e") from the 5th century, a gospel codex with readings closely related to the quo
tations in Cyprian and Augustine. Even older, but very fragmentary is Codex Bob
biensis (siglum "k") from the 4th or early 5th century. 

The European manuscripts of the Vetus Latina provide more complete evidence, 
but they represent a text type that slightly differs from the older African text. Codex 
Vercellensis (siglum "a"), dated to the 5th century, is the oldest gospel manuscript 
with the European text of the Vetus Latina. Codex Veronensis (siglum "b") repre
sents the text that was used by Jerome for his revision that became the Vulgate. 
The Latin column of Codex Bezae (D; the Latin is quoted by the siglum "d")-not 
a translation of D's Greek text-is another 5th-century witness of the European 
text. The Old Latin text of Acts and Revelation is preserved in Codex Gigas (siglum 
"gig"), written in the 13th century. It is a manuscript of the entire Bible (with Vul
gate text in the other New Testament books) and one of the largest manuscripts 
ever: its pages measure almost half a meter (over eighteen inches) wide and almost 
one meter (three feet) long. The Old Latin manuscripts are not uniform, but there 
is no question that they represent on the whole the Western text and are thus an im
portant witness for this ancient text type. Some of the Old Latin manuscripts also 
seem to show influence from Tatian's Diatessaron-fewer in the African than in 
the European version. Most similarities, however, are simply due to the fact that 
both the Diatessaron and the Old Latin are dependent upon the Western text; true 
Diatessaron readings in these manuscripts are a secondary element. A compre
hensive edition by the monastery of Beuron in Germany is in progress. 

The lack of uniformity among the representatives of the Old Latin version that 
were circulating in the West was the primary reason that prompted bishop Dama
sus of Rome in the year 382 to entrust Jerome with the task of producing a new 
edition of the Latin Bible. Jerome began with the gospels, where a lack of unifor
mity was most obvious. In a letter written in 383 to bishop Damasus, Jerome gave 
an account of his work. The new edition was very carefully made for the gospels, 
but only superficially for the remainder of the New Testament. It was not a new 
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translation, but a revision of the Old Latin on the basis of a comparison with Greek 
texts that were in circulation at the time. The result of this work became the basis 
of what is known as the Vulgate, that is the "common" translation. It was not, how
ever, accepted everywhere immediately, and was revised several times over the 
following centuries ("vg" is the siglum for the Vulgate; "vgS

" designates the re
cension of the Sixtina in the year 1590, "vgc\" the Clementina of 1592), while the 
influence of the Vetus Latina text still continued (textual variants that occur in both 
the Vulgate and the Old Latin are designated by the siglum "lat," those that are 
attested in all Latin manuscripts by the siglum "latt"). Today there are more than 
eight thousand known manuscripts of the Vulgate; many of them demonstrate that 
the lack of uniformity, which prompted Damasus to request a new edition, had by 
no means been overcome. 

(3) The Coptic Translation. During the early Christian period, a number of Cop
tic dialects were spoken in Egypt, all of them derivatives of ancient Egyptian. The 
two most important of these dialects were Bohairic, spoken in Lower Egypt, and 
Sahidic, spoken in Upper Egypt. Little was known about the dialects of Middle 
Egypt (Memphitic, Fayyumic, Achmimic, and Subachmimic), though these di
alects have gained new significance through the recent discovery of Christian texts 
written in them. The Sahidic translation (siglum "sa") is the oldest Coptic transla
tion of the New Testament, dating to the early 3d century. A number of manuscripts 
are preserved, some of them quite old and probably deriving from more than one 
archetype. The Greek textual basis is closely related to the Alexandrian text type, 
but also contains a number of Western readings. The Bohairic translation (siglum 
"bo") was made later and is attested in a large number of manuscripts, because Bo
hairic became, and still is, the official language of the Coptic church. The oldest 
known manuscript, discovered only recently, dates from the 4th century; it con
tains the text of the Gospel of John. The Alexandrian text type predominates. Of 
the Fayyumic translation, which is closely related to the Sahidic, only a few frag
ments have survived. 

(4) The oldest translation of the New Testament into a Germanic language is at 
the same time the oldest surviving document in any of the Germanic languages, 
namely, the Gothic translation (siglum "got"). It was made in the middle ofthe 4th 
century as part of a translation of the entire Bible by the Cappadocian Christian 
Wulfila (or Ulfilas), who had been deported by the Goths together with his family. 
He composed his translation for Gothic Christians who were then settled in Moe
sia on the lower Danube. An incomplete text of his Gothic version of the gospel is 
preserved in the famous Codex Argenteus, which was written in the 5th or 6th cen
tury in northern Italy on purple parchment with silver and gold ink and is now kept 
in Uppsala. Almost all other Gothic Bible manuscripts are palimpsests, and they 
preserve nearly every book of the New Testament. The Greek basis of the Gothic 
translation is the Byzantine text type. It is not certain whether its many Western 
readings were part of the original translation or were introduced later during the 
stay of the Goths in northern Italy. 

(5) The Armenian translation (siglum "arm") was made ca. 400. More than a 
thousand manuscripts have been cataloged, the oldest from the year 887. A good 
critical edition does not exist. It is an open question whether the Armenian version 
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rests on a Greek text or was made on the basis of the Syriac translation, which was 
later compared with a Greek text and revised accordingly during the 8th century. 
The text type of the Armenian translations seems to be more closely related to the 
Caesarean than to the Byzantine Greek. Less well-known is the Georgian trans
lation (siglum "geo"). Christianity was introduced to the Georgians, living at the 
foot of the Caucasus, in the 5th century. The oldest surviving manuscripts of this 
translation date to the 9th century. They probably represent a secondary transla
tion, representing a text that, like the Armenian version, is related to the Caesarean 
family. 

(6) The origin of the Ethiopic translation (siglum "aeth") is an enigma. It may 
have been made in the 6th or 7th century, or perhaps as early as the 4th century, 
but the oldest surviving manuscript dates from the 13th century. It is possible that 
it neither derives from a Greek original nor from a Coptic version, but rather rests 
on a Syriac translation of the Greek. On the whole, its text belongs to the Byzan
tine family, but in the epistles its text often agrees with 1}:\47 and with Codex Vati
canus, especially in instances in which the readings of these two manuscripts are 
not supported by any other witnesses. 

Other ancient translations have only little significance for New Testament tex
tual criticism, or their use is burdened by too many difficulties. These include the 
Anglo-Saxon, the Nubian, and the Sogdian versions as well as translations into 
Arabic and Persian. Except for a small portion of the Arabic version, they were all 
made on the basis of other translations rather than from the original Greek. 

(f) The Printed Editions o/the Greek New Testament 

The first complete book printed after the invention of the printing press was the 
Bible in the Latin text of the Vulgate-the Gutenberg Bible of 1456. It would take 
more than half a century, however, before the first Greek Bible appeared in print. 
In the year 1502 the Spanish cardinal Ximenes began with his preparations for a 
grand edition of the Bible in Hebrew, Aramaic, Greek, and Latin. The fifth volume 
of this polyglot with the text of the New Testament was printed in 1514, the other 
volumes within the following three years. Yet the approval of the Pope was not 
given until 1520, and the final publication was delayed for unknown reasons until 
1522. Thus this "Complutensian Polyglot," as it was called from the Latin name 
of its place of publication, Alcala, was denied the honor of being the first ever 
printed edition of the Greek text of the New Testament. 

This honor belongs to the famous humanist Erasmus of Rotterdam. In 1515 the 
Basel printer Froben suggested to Erasmus that he prepare an edition of the Greek 
New Testament. In July of that year Erasmus began with his preparations, type
setting was started on 2 October, and on 1 March 1516 the entire Greek text of the 
New Testament was published, together with Erasmus's Latin translation. Though 
the publication was at first received with somewhat mixed reactions, undeniably it 
was a success. In the first two editions, 3,300 copies were printed and sold. With 
only minor alterations this text persisted as the standard form of the Greek New 
Testament until the end of the 19th century. It was the basis of Luther's German 
translation, of the authoritative English translation known as the "King James 
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Version," and of all other Western translations that were based on the Greek text. 
Since Erasmus prepared this edition in great haste, it is no wonder that its text turned 
out to be inferior. Erasmus used only a very few late minuscules. The only superior 
manuscript to which he had access, Codex 1 from the 12th century, he dared not 
use at all, because the text differed so much from all the other manuscripts he 
knew! For the Book of Revelation he had only one single manuscript with a text 
that was unreadable in many passages and that lacked its last page. Erasmus re
paired these defects by retranslating the missing passages into Greek from the 
Latin Vulgate, creating in this process a number of Greek words that had never be
fore existed. Later editions, to be sure, corrected hundreds of misprints of the 
overly hasty first edition. On the other hand, Erasmus also introduced the Comma 
lohanneum (the mention of the Trinity in John 5:7-8) into his later editions, al
though it was missing in all Greek manuscripts: a Greek manuscript with the Comma 
lohanneum (translated from the Vulgate) was forged in order to deceive Erasmus
and it succeeded! 

During the 16th century, several scholars began to add a text -critical apparatus 
to their printed editions, listing variant readings, first taken from other Greek manu
scripts, but soon also from quotations in the church fathers and from other trans
lations of the New Testament. The Parisian publisher Robert Etienne (= Stephanus) 
printed several editions of this kind, and after him Beza, Calvin's successor in 
Geneva, who had two ancient uncial manuscripts in his possession-Codex Bezae 
and Codex Claromontanus (D = 05 and 06)-but he made very little use of them 
for his edition. Both editors printed a text that mixed readings from Erasmus's edi
tion and from the Complutensian Polyglot. In the year 1624 the Dutch printing firm 
of Elzevir issued a handy and convenient edition of the New Testament, which 
again produced the text of Erasmus that had been compared with the Compluten
sian Polyglot. This edition was advertised as "the text that is now received by all." 
The designation "Textus Receptus" is derived from this advertisement. Critique 
and confutation of this Textus Receptus has been the primary task of New Testament 
textual criticism ever since, well into the 20th century. 

Until the 18th century many scholars were engaged in the task of enriching the 
material for text-critical work by collating known and newly discovered manu
scripts. Remarkable is the edition of John Mill (1707), the first major critical edi
tion, listing thirty thousand variants from a hundred manuscripts, ancient versions, 
and quotations by the church fathers. It is characteristic, however, that Mills did 
not touch the Textus Receptus itself but reprinted it without any change. Shortly 
thereafter Edward Wells published a new edition that departed from the Textus 
Receptus in 210 cases (1709-1719). A similar critical edition of Daniel Mace fol
lowed in 1729. Wells's edition, however, was ignored, Mace's fiercely attacked and 
soon forgotten; the belief in the Textus Receptus as the inspired, original Greek text 
was too strong. A major step forward in method came in the edition of Johann 
Albrecht Bengel, which was published in 1734. To be sure, Bengel's text departs 
from the Textus Receptus only in those instances in which such readings had al
ready occurred in previous editions. He had gained new insights, however, from 
his elaboration of families of manuscripts, and he signaled in his text-critical ap
paratus all readings that he judged superior to the Textus Receptus. Nor was Bengel 
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spared from hostile attacks by ecclesiastical authorities and theologians. A few years 
later (1751-1752), Johann Jacob Wettstein in his monumental edition again pro
duced the Textus Receptus, banishing all readings that he deemed superior to the 
apparatus. Wettstein left an important legacy, as he was the first to designate all 
uncial manuscripts by capital letters and all minuscules by Roman numbers. 

A new period was initiated, when Johann Jacob Griesbach, a student of the fa
mous Enlightenment scholar Johann Salomo Semler, defined his task as producing 
a better Greek text. Griesbach used Bengel's and Semler's insights--classification 
of manuscripts into families and rational application of the known principles of 
textual criticism-producing a pioneering edition of a new Greek text, which was 
published in the years 1774 and 1775. This text was the first that tried to improve 
upon the Textus Receptus in many sections of the New Testament by recourse to 
the manuscripts and versions that represented the two "African" texts, the Western 
and the Alexandrian families. Griesbach, however, did not yet dare to question the 
basic validity of the hallowed Textus Receptus, which insured its survival, albeit 
in a revised form, in the several reprints of his text (the primary editions appeared 
in 1796 and 1806 in Halle and London) and the numerous editions of other scholars 
who followed him throughout the 19th century. 

The decisive break with the Textus Receptus came with the edition of the 
philologian Carl Lachmann in 1831 and 1842-1850. Lachmann had developed 
more objective methods in his work on editions of Classical and Middle-High Ger
man texts, which enabled him to construct his text quite independently of the Tex
tus Receptus. This was a momentous achievement, though Lachmann's belief in 
the most ancient text of the New Testament used in the East was based on a too 
narrow foundation of manuscripts and his methodological schema was too rigid. 
In England, it was Samuel Prideaux Tregelles, who established the principle that 
the most original text of the New Testament must be found independently of the Tex
tus Receptus by a careful comparison and evaluation of the best available manuscript 
evidence. For his edition, which was published in three parts from 1857 to 1872, 
Tregelles was not only able to incorporate his own meticulous collations of almost 
all the important manuscripts that were known at the time, but he also scrutinized 
the church fathers and included variants from the ancient versions. 

It became clear at this point that a larger number of ancient manuscripts had to 
be discovered in order to challenge the Textus Receptus. This was accomplished 
by Constantin von Tischendorf, who continued Lachmann's work. Beginning in 
1841, Tischendorf published a whole series of new editions of the Greek New Tes
tament, repeatedly attempting to improve upon the text of previous editions in nu
merous passages. The manuscripts that Tischendorf himself discovered and/or 
collated, especially his beloved Codex Sinaiticus (K = 01), as well as Codex Vat
icanus (B = 03), had a decisive influence on the Greek text of these new editions. 
That he could claim that his text rested on manuscripts that were many hundreds 
of years older than those used for the Textus Receptus, together with his indefati
gable efforts to collect and to collate new manuscripts, were his chief merits. His 
Editio octava critica maior of 1869-1872 is unsurpassed even today in its abun
dance of information and still indispensable critical apparatus. 

In rank and scholarly substance equal to Tischendorf's edition was the text-
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critical work and edition of the Greek New Testament by B. F. Westcott and F. J. 
Hort, published in 1881 as the fruit of many years of collaboration. Unlike Tischen
dorf, Westcott and Hort were not collectors, but were mainly interested in the 
creation of the best possible text on the basis of careful and well-balanced recon
struction of its history. Their extensive labors in the determination of the family 
trees of manuscripts and translations led to the assumption of four manuscript 
families, which they called "Syrian" (="Byzantine"), "Western," "Alexandrian," 
and "Neutral." The variants of these families were carefully weighed in each single 
instance, but in the final judgment, Westcott and Hort almost always preferred the 
readings of the "Neutral" text and of its main representatives, primarily Codex Vat
icanus and to a lesser degree Codex Sinaiticus. 

A certain significance must be ascribed to two further editions, which appeared 
just before and after the tum of the 19th century. The first was published by Bern
hard Weiss 1894-1900. In his text-critical decisions, Weiss did not give primary 
attention to the history of the texts and manuscripts, but based his judgment in each 
textual problem upon consideration of subject matter and exegetical perspective. 
This procedure led Weiss to agree with Westcott and Hort-though starting from 
very different principles-that Codex Vaticanus must be the manuscript that is clos
est to the original text. After Weiss, Hermann von Soden once more embarked upon 
a large-scale text-critical experiment. In 1902 he began with the publication of his 
preliminary studies; his text with critical apparatus followed in 1913. It is still the 
major text-critical edition of the 20th century, with elaborate collection of wit
nesses and a new reconstrudion of the histories of the manuscript families. His 
willful and not always reliable work-in fact his collations are riddled with mis
takes-prevented this new edition from having the desired success. Von Soden also 
followed the principle that normally readings must be preferred if they appear in 
two of his three text families; this gave too much weight to the Byzantine family; 
as a result, his text resembles the Textus Receptus more than the text of his prede
cessors. Von Soden's work is further burdened by an entirely new system of sigla 
for the textual witnesses and their families, a system that is consistent but so com
plex that it is nearly inaccessible. 

A number of scholars endeavored to publish new editions during the first half 
of the 20th century, though not one of these edi tions could match the erudition and 
comprehensive scholarly knowledge and judgment of either Tischendorf or West
cott and Hort. The greatest success and broadest influence fell to the edition of 
Eberhard Nestle, which was published for the first time in the year 1898 and has 
been republished since that time in twenty-five editions. Better and more useful 
than the other competing editions (Merk, Bover, Souter) and equipped with a 
marvelously rich text-critical apparatus printed in the smallest possible space, it is 
nevertheless not an independent work of critical scholarship, but a school edition 
that was originally produced according to a purely mechanical principle. Initially, 
Nestle used the following principle: the majority judgment of the three editions of 
Tischendorf, of Westcott and Hort, and of Weiss established the text to be printed. 
Since all three editors, however, prefer the readings of Codex Vaticanus or its 
closely related ally Codex Sinaiticus, the text printed in Nestle's edition primarily 
reflects the preferences of the great text-critical scholars of the second half of the 
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19th century. Thus it became the extension of the achievements of that period of 
scholarship and in some way a kind of new "Textus Receptus" for the 20th cen
tury. There is no doubt, however, that this text was vastly superior to the old Textus 
Receptus. 

In subsequent editions of Nestle's text, the purely mechanical principle of the 
majority judgment of the three editors of the late 19th century was no longer used, 
as the discovery of more early papyri and further work of more recent scholarship 
strongly argued for a revision. Yet such improvements of the Nestle text were made 
ad hoc and unsystematically. A fresh systematic effort began with the work of the 
Institut flir neutestamentliche Textforschung in Munster, Germany, under the direc
tion of Kurt Aland and now Barbara Aland. This institute assembled and cataloged 
all available materials, that is, manuscripts of the Greek text and of all ancient ver
sions, lectionaries, church father quotations, and also casual pieces of evidence 
such as ostraca and amulets. It also encouraged and directed investigations of par
ticular aspects and needs of text-critical scholarship. The sheer quantity of the avail
able evidence implies that such work could not be accomplished in just a few years. 
Kurt Aland had already participated in the supervision of the 23d edition of the 
Nestle text, published in 1957. On the basis of preliminary results of the Munster in
stitute's work, however, subsequent editions tried to reflect more strongly the results 
and achievements of recent scholarship in the reconstruction of the most original 
text. In the most recent 26th edition, published in 1979, and in a revised form as 
the 27th edition of 1993 (still published before the death of Kurt Aland), Eberhard 
and Erwin Nestle are still mentioned, but the responsible editors are Barbara and 
Kurt Aland, Johannes Karavidopoulos, Carlo M. Martini, and Bruce M. Metzger. 
This is now a new text, no longer the text of the majority judgment of the scholars 
of the late 19th century, and it has to be judged on its own merits. The same efforts 
have also determined the edition that has been published and distributed by the 
United Bible Societies. Yet that edition, though presenting the same text, lists so few 
variants (although these few are supplied with the full manuscript evidence) that 
it is entirely useless for the serious student of the text of the New Testament. 

Is this new, end-of-the-20th-century edition our future "Textus Receptus"? This 
is not the place to present an extensive critical evaluation of the principles that have 
guided the establishment of this new text. A few remarks, however, are in order. It 
is perhaps a minor concern that some of the textual decisions are simply not good 
and that the use of brackets, for cases where no definite decision has been made, 
is a bit excessive. Surprisingly the text presented here is not much different from 
the text of the manuscripts preferred by Tischendorf and Westcott and Hort. Its base 
is strengthened by the witness of the early papyri. It is, however, essentially still 
nothing else but the earliest attainable text of the Egyptian tradition, reflecting an 
archetype that was current in Egypt in the 3d century, occasionally corrected by 
evidence from the papyri and other text families. It is thus an eclectic text, that is, 
it is certainly a text that never actually existed in ancient times. The witness of the 
Byzantine majority text is rarely, perhaps too rarely, seriously considered-but 
nobody wants to reconstitute the old Textus Receptus. The major problem is the 
question of the Western family, the text that was the basis for Tatian's Diatessaron, 
for the Old Latin and the Old Syriac translation, and the text that has strongly in-



§7.2g The Text of the New Testament 41 

fluenced even many of the older Egyptian papyri. The witness of this text has been 
banned completely from the new Nestle-Aland edition, even in those instances in 
which Westcott and Hort had allowed its witness as valid in the "western noninter
polations." There is, however, plenty of evidence that this text existed in the 2d 
century, that is, prior to the establishment of the Egyptian text type, and indeed in
fluenced the earlier Egyptian papyri. If the Nestle-Aland edition has been success
ful it is in the reconstruction of the best Egyptian archetype. It has indeed improved 
this Egyptian text by numerous suggestions of better readings. The contribution of 
the Western text, however, remains a problem. There is evidence that it existed ear
lier than the Egyptian text, but it was not permitted access to the court of justice in 
this new edition. Unless the problem of the Western text is solved, the original text 
of the New Testament, especially for the gospels, still remains elusive. 

(g) Principles of New Testament Textual Criticism 

In its historical development, the method of New Testament textual criticism 
has been in each instance a combination of various factors, such as the availabil
ity of manuscripts, scholars' dogmatic judgments, step-by-step development of 
basic canons of criticism (here biblical and classical textual criticisms influenced 
each other), statistical and mechanical procedures, reconstruction of families of 
manuscripts, and criticism of subject matter, which occasionally resulted in con
jectural emendations. At the present state of scholarship there is an attempt to 
consider all these factors in a comprehensive way. Technical criteria, of course, are 
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universally accepted. Mistakes that have been introduced in the process of copy
ing manuscripts can be easily recognized (§7.2a). The ancient versions contain a 
number of mistakes that are detected without difficulty, such as misreading Greek 
words, mistaking one Greek word for another, or simple mistranslations. Deliber
ate corrections of scribes have also been frequently observed. In all these instances, 
the principle that the more difficult reading is to be preferred (lectio difficilior 
placet) has found common acceptance. Such decisions are not always purely me
chanical, but involve matters relating to the interpretation of the meaning of the 
text. This is especially the case with respect to such scribal corrections as additions 
of complementary expressions, historical and geographical rectification, and dog
matic alterations. 

It is necessary to base decisions upon insights into the history of the textual de
velopment; in the practice of textual criticism they playa considerable role. The 
value of such considerations, however, is limited, because of both the large num
ber of manuscripts and the complexity of their transmission. The establishment of 
manuscript families has not resulted in a clean and consistent stemma, since the 
tracks of the manuscript transmission cross each other frequently. Westcott and 
Hort had still believed that clearly distinguishable text types could be identified. 
Indeed, such identifications are valuable for the time of the 4th century onward. 
The trouble is that the earlier papyri often present what from the perspective of the 
later families must appear as a "mixed" text. This observation leads to the conclu
sion that the archetypes of the later manuscript families were not created until the 
4th century and that they are the result of "editions," all of which were only made 
after the Great Persecution at the beginning of the 4th century, when a large num
ber of manuscripts was systematically confiscated by the authorities of the Roman 
state and burned. This limited the textual basis for the production of new manu
scripts, which were greatly in demand at the time of Constantine and his succes
sors in the later decades of the 4th century. All that is known to us about the Greek 
text of the period before the 4th century comes from the papyri, all of which have 
come from Egypt, that is, from one single geographical area. What survived in the 
West, where the persecution was less severe, is mostly preserved in Latin transla~ 
tions-and their text reflects the Western text, not the Alexandrian text that is pre
sented by the great Greek uncials of the 4th century. 

Classical textual criticism of Greek and Latin authors has long since recognized 
that the establishment of families or of a stemma leads back to the earliest edi
tion(s), but not to the autograph itself. In the case of more than one archetype, each 
of the archetypes/editions may have preserved some elements of earlier texts ex
tant in unedited copies of manuscripts, which ultimately depended upon the auto
graphs or, in the case of the Pauline letters, upon the publication of these letters by 
the churches that had received them. Thus the ultimate and most difficult task of 
New Testament textual criticism is the description of the history of the text in the 
1 st, 2d, and 3d centuries. For the latter, the Egyptian papyri provide some valuable 
evidence, but only for that particular geographical area. For the 2d century, however, 
there are only indirect witnesses, such as quotations in Justin Martyr, Irenaeus, and 
Clement of Alexandria, the Old Latin and the Old Syriac translations, and the ev
idence for Marcion's edition of the New Testament and Tatian's Diatessaron (and 
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the reconstruction of Tatian's and Marcion's texts are the most complex tasks of 
textual criticism!). Textual criticism must therefore establish criteria that help to 
understand this early, uncontrolled, and precanonical period of the transmission. 
Here are some of the principles of this most significant step in the search for the 
earliest text of the New Testament: 

1. It must always be kept in mind that even the best possible decision on the 
basis of the available manuscript evidence and the most sound identification of 
the oldest archetype of a manuscript family does not give us information about the 
textual transmission during the first fifty to one hundred years of the transmission 
of a text. 

2. The best attainable manuscript reading may still be a scribe's reconstruction 
of a corrupt text, that is, of corruptions that are most likely to have happened during 
the earliest period of the transmission of the text, especially at a time when a writing 
did not yet enjoy the protection of canonical status. 

3. Archetypes of the textual families are represented by extant ancient manu
scripts only for a limited geographical area, namely, Egypt, while the reconstruction 
of the archetypes of geographically more distant witnesses, such as ancient trans
lations, is burdened with numerous factors of uncertainty. 

4. One must be prepared to recognize a potentially valuable ancient reading 
in manuscripts and translations that come from the marginal areas of the textual 
transmission. The agreements, for example, of the Old Latin and the Old Syriac 
translations must be recognized as a witness of readings that existed as early as the 
2d century. 

5. A comparatively late manuscript may have preserved valuable ancient read
ings, while even the oldest manuscripts may contain readings that have little value 
in the reconstruction of the earliest text. A good example for this is the minuscule 
1739 from the 10th century, with a text that is almost identical to that of the oldest 
Papyrus of the Pauline epistles from ca. 200 CE (;p46). Even the judgment about 
the general character of a later manuscript does not necessarily determine the value 
of all of its variants. 

6. Quotations by the church fathers are an important guide to the date and lo
cation of the texts that were actually in use during the early centuries. 

7. Major uncertainties and a wide spread of variants in the extant witnesses can 
point to an ancient corruption of a text from a time before any of the extant man
uscripts were written. It is quite possible in such instances that all variant readings 
are different attempts of correcting a corrupt text and that no single manuscript has 
preserved the original text. 

8. If it is impossible to reconstruct a sensible text with the help of all available 
witnesses, hypothetical reconstruction of the earliest text (conjecture) cannot be 
excluded. Such a reconstruction, however, requires not only a skillful handling of 
the methods of textual criticism, but also an exact knowledge of the language, ter
minology, and theology of the author in question. Textual criticism and criticism 
of subject matter are inseparable parts of scholarship. 

9. The notion of an "original" text is problematic in itself. Paul may have issued 
his Epistle to the Romans in several forms, one designated to be sent to Rome, a sec
ond form as a missive to Ephesus, and a third version for more general distribution. 
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2 Corinthians is a compilation offour or five letters of Paul. The earliest text of the 
Gospel of Mark used by Matthew and Luke was not identical with the text later 
appearing in the earliest manuscripts as Mark's Gospel. 

If all that has been said suggests that the problems of the reconstruction of an 
"original" text of the New Testament writings is a daunting and possibly impossible 
task, it must be added that only a very small portion of the New Testament text is 
subject to doubt. There is, on the whole, a high degree of certainty with respect to 
the earliest texts. As an important discipline of biblical scholarship, however, tex
tual criticism has to be reapplied constantly, even in those instances in which a 
solution seems to have been reached. Every printed edition of the Greek New Tes
tament is a hypothetical reconstruction. Moreover, variant readings demonstrate in 
many instances how certain passages have been interpreted in the earliest period 
of the church and often point to difficulties and problems in the understanding of 
a text. Thus textual criticism is often the first step in discovering and solving issues 
in the interpretation of the New Testament writings. 

3. SOURCE CRITICISM 

(a) General Remarks 

Only a small portion of the writings of the New Testament and other early Chris
tian literature can be viewed as the creative product of an individual author. Rather, 
the use of written sources was widespread and determined the content and form of 
such writings to a large degree. Furthermore, many books are not preserved in their 
original form, but are in their extant form the product of secondary redaction, edi
tions, and compilations. This confronts the student ofthe New Testament with mul
tiple problems of source criticism. The following discussion will sketch several 
fundamental and characteristic problems of this kind. Fuller treatments can be 
found in the books dealing with the history of early Christian literature, which are 
listed in the bibliography to this chapter. 

(b) The "Synoptic Problem" and the Sources of the Gospels 

"Synoptic gospels" is the designation for the first three gospels of the New Tes
tament, Matthew, Mark, and Luke. It has long been noticed that these three gospels 
present parallel materials in a similar framework and often in the same sequence 
of individual pericopes. Moreover, the wording of the respective parallel passages 
in any two or three of these gospels is often nearly the same or so closely related 
that some kind of literary relationship must be assumed. On the other hand, if one 
compares the Gospel of John with these three gospels, there are, to be sure, certain 
similarities but, with the exception of the passion narrative, the wording and se
quence of the materials are quite different, and large portions of the materials of the 
Fourth gospel, especially Jesus' long discourses, have no parallels in the Synoptic 
Gospels. It is rather easy to print the three first gospels side by side to demonstrate 
their sequences of parallel pericopes, while the Fourth Gospel can be incorporated 
into such a "synopsis" only with difficulty. 
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This close relationship of the Synoptic Gospels has engendered a series of hy
potheses about their literary relationship. The oldest hypothesis, which at the same 
time agrees with a venerable ecclesiastical tradition, argued for the priority of 
Matthew. In this case, Mark is seen as a condensation of Matthew, and Luke as a 
later composition on the basis of both Matthew and Mark. The assumption of 
Matthean priority was presented in a modified form at the end of the 18th century 
by Johann Jacob Griesbach. According to Griesbach, Matthew was first used by 
Luke, while Mark is seen as an abbreviation of both Matthew and Luke. This 
"Griesbach hypothesis" is of interest only insofar as it has been revived recently 
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by the American scholar William R. Farmer and his associates, albeit without 
wider acceptance. A second solution is the "primitive gospel hypothesis," propos
ing that there was originally one single all-inclusive gospel writing, once available 
to all the authors of our gospels but now lost, from which the extant gospels, in
cluding the Gospel of John (!), made excerpts according to the needs of their com
munities. The third attempt at an explanation of the synoptic problem, known as 
the "fragment hypothesis," was first proposed by Friedrich Schleiermacher. He ar
gued that it is sufficient to think that the oldest form of gospel writings consisted 
of several fragmentary collections of the materials about Jesus. These fragments 
must have been different, depending upon the interest of the collector, one person 
being interested only in Jesus' sayings, another only in Jesus' miracle stories. It is 
evident that Schleiermacher's hypothesis is in fact a kind of two-source hypothe
sis-one source for sayings, another for the stories about Jesus-though he does 
not discuss the possible dependence of any of the synoptic Gospels upon another. 

The studies of Christian Gottlob Wilke and Christian Hermann Weisse, both 
published in the year 1838, argued persuasively that the Gospel of Mark must have 
been the oldest gospel and that it was used by both Matthew and Luke. It was 
shortly thereafter that Heinrich Julius Holtzmann further developed this proposal 
by demonstrating that Matthew and Luke must have used a second common source, 
the so-called Synoptic Sayings Source (its siglum is "Q" from the German word 
QueUe; see § 1O.la [1]). While the later two gospels drew their framework as well 
as most of the materials about Jesus' life and activities from the Gospel of Mark, 
the Sayings Source provided them with Jesus' sayings, which were then composed 
into speeches of Jesus in different ways. This solution of the synoptic problem, 
known as the "two-source-hypothesis," is now widely accepted, though some ob
jections are still being raised, especially with respect to the actual existence of the 
Sayings Source (Q). 

The arguments in favor of the two-source hypothesis have shifted somewhat 
since its inception. The strongest argument was proposed at the very beginning 
of the discovery of Markan priority, namely, that Matthew and Luke agree in the 
sequence of their pericopes only in those instances in which Mark presents the same 
sequence. This argument is still valid. However, it was originally connected with the 
assumption that this sequence corresponded to the actual course of events in the min
istry of Jesus, thus making the Gospel of Mark the oldest witness for the life of the 
historical Jesus. This confidence was shattered when, shortly after the beginning of 
the 20th century, William Wrede demonstrated that Mark's sequence of events in the 
ministry of Jesus has little relationship with the historical ministry of Jesus but is, 
in fact, a theological construct by the author of the oldest gospel. This strengthened 
the arguments for the priority of Mark. Whatever knowledge, if any, Matthew and 
Luke may have had of the ministry of the historical Jesus, they followed in their 
compositions the artificial construction of the sequence of events in Mark's Gospel; 
this reinforces the arguments for their literary dependence upon Mark. 

More difficult than the demonstration of Markan priority is the reconstruction 
of the second common source of Matthew and Luke, the Sayings Gospel Q. In 
some instances the sayings common to both of these gospels not only occur in a 
similar sequence, but they also exhibit close detailed resemblances in composition 
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and wording. This is especially evident in the parallel portions of the Sermon on 
the Mount (Matthew 5-7) and the Sermon on the Plain (Luke 6). In other portions 
of the common sayings, however, one can observe striking differences in both 
wording and sequence. One has to assume therefore that "Q" was indeed the writ
ten source, but that either Matthew or Luke or both also used considerable freedom 
in their use of this source-or that they each had access to different stages of its 
development. However, the International Project on Q, guided by the American 
scholar James M. Robinson, recently successfully completed the reconstruction of 
the Greek text of this second source used by Matthew and Luke. The work of this 
international group of scholars provides ample evidence for the existence of this 
second source of Matthew and Luke as a Greek text--even if some of its materials 
were originally translated from Aramaic. 

The recognition that Matthew and Luke employed the same two written 
sources, the Gospel of Mark and the Sayings Gospel Q, does not solve all the 
problems of the sources of Matthew and Luke. Apart from their common materi
als drawn from these two sources, Matthew and Luke both present other discrete 
materials. Among these are the infancy narratives of Matthew 1-2 and of Luke 1-2, 
a number of parables in Matthew 13 and special apocalyptic materials in Matthew 
24-25, and in Luke especially much of the material incorporated into the travel 
narrative of Luke 9:51-18: 15. This has prompted the suggestion oftwo additional 
sources, one for the special materials of Matthew (designated as "M"), the other 
for the special materials of Luke (designated as "L"). As far as the latter is con
cerned, there seems to be widespread agreement, although determining the extent 
of this source is more difficult (did it contain only the special Lukan materials or 
also pericopes that parallel sections of the Gospel of Mark?). In any case, refining 
source theories in terms of more and more complex detail reveals the limits of their 
usefulness. Neither in the formative stage of the gospels nor in their later devel
opment is it possible to explain all features exclusively with the assumption of 
written sources. Rather, the free and mostly oral tradition, which stood at the very 
beginning of the process of transmission, continued well into the 2d century and 
beyond, and was thus a constant resource for the growth of the written gospels. 

Important for the establishment of the hypothesis of the Sayings Gospel Q is 
not only the judgment that Matthew and Luke must have used some written mate
rials, but also the determination of its genre and its literary character. This has been 
done successfully by James M. Robinson, who recognized that the genre of this 
writing corresponds to a type of Jewish literature that he has called Logoi Sophon, 
"Words of the Wise." John S. Kloppenborg has further elaborated Robinson's 
suggestion in his comparison of Q with other ancient wisdom literature. Another 
representative of this genre in early Christian literature is the Gospel of Thomas 
(§lO.lb [1]). The source for Luke's special materials can perhaps also be classi
fied as a book of this genre. 

The literary genre of another early written source for the extant gospels of the 
New Testament can also be recognized: one or several collections of miracle stories 
of Jesus, which were used by the Gospel of Mark and also by the Gospel of John. 
This type of literature enumerates the great deeds of a god, hero, or famous per
son; it must be properly designated as an "aretalogy" (§3.4d). The content and 
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sequence of several miracle stories in Mark and John share enough in common to 
allow the conclusion that they used different versions of the same literary collec
tion. This source, which in the Gospel of John is called the Semeia Source ("Source 
of Signs"; § lO.3a [5]), presents Jesus as a healer endowed with miraculous powers, 
who can control even the forces of nature (see the narratives about the Stilling of 
the Tempest, the Walking on the Sea, and the Feeding of the Multitudes). 

A third written source shared by the gospels of the New Testament is the pas
sion narrative. Different versions of this source were used by the Gospel of Mark, 
the Gospel of John, and the Gospel of Peter (§ IO.2a [2]); Matthew's and Luke's 
passion narratives are on the whole dependent on the Gospel of Mark. The literary 
genre of the passion is the story of the suffering righteous, which occurs repeat
edly in the literature of Israel in the period of the Second Temple and is ultimately 
based upon the "suffering servant" of Deutero-Isaiah. 

The Gospels of the New Testament are thus based upon three different older 
Christian compositions, each of which belongs to a special literary genre. It is quite 
possible that other gospel materials also derive from written sources; however, those 
sources are not "literature," but casual compositions of oral materials in written 
form, such as collections of parables (Mark 4), apocalyptic materials (Mark 13; an
other collection of such apocalyptic sayings is preserved in Didache 16), and strings 
of catechetical instructions. In all instances, it is necessary to recognize written 
sources in order to assess the redactional contributions of the authors of the gospels. 
Ultimately, however, all materials preserved in the gospels of the New Testament 
derive from oral traditions (see below on Form Criticism, §7.4a). 

(c) The Acts of the Apostles 

Luke, the author of the third gospel ofthe New Testament and of the Acts of the 
Apostles, belongs to the third generation of Christianity (§ 12.3a). He was hardly 
an eyewitness of the events he describes and certainly not a travel companion and 
fellow-worker of the apostle Paul. There is no question that he was dependent upon 
written sources-primarily Mark and Q-for his composition of the Gospel; but 
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also for the second part of his work, the Acts of the Apostles, Luke had to rely on 
sources. While the sources used for the composition of Luke's Gospel are fairly 
clear, the sources used in the Book of Acts remain a conundrum. Scholars have 
tried to identify two different written sources, an "Antiochian Source" for the ma
terials in the first part of the book (Acts 6-12 and 15), and a travel narrative, called 
the "We Source," for the second part (Acts 16-28). Both theories, however, are 
burdened with considerable difficulties. A convincing explanation of the literary 
genre of an assumed Antiochian Source has never been found. It would have in
cluded miracle stories as well as archival information, a martyrdom report (the mar
tyrdom of Stephen), and even some speeches of apostles. The combination of all 
these elements can better be explained as the result of the literary efforts of Luke, 
who connected partly legendary traditions with some authentic documents, adding 
speeches at appropriate occasions and thus creating a coherent narrative. The search 
for an Antiochian source appears therefore as a futile effort, though no one denies 
that the Book of Acts preserves some historical information. Such information 
would include, for example, the list of the Hellenistic "deacons" (Acts 6), the mar
tyrdom of Stephen (Acts 7), the founding of the Antiochian church (Acts 11), and 
the list of the prophets and teachers at Antioch (Acts 13). Also the We Source is 
problematic because the "we-style" of the narrative appears in passages that are 
evidently the composition of the author of the Book of Acts; this style alone can 
therefore not be used as a criterion of distinction between source and redaction. 
On the other hand, the often unexpected appearance of the first person plural 
("we") in reports about Paul's travels allows the conclusion that the author of Acts 
indeed used an itinerary or travel report, which a travel companion of Paul may 
have written. At the same time it appears that the author of Acts also employed 
"we" as a stylistic device in sections for which he certainly did not use any sources 
whatsoever; this is most evident in his narrative of the sea travel and shipwreck 
(Acts 27-28). 

Acts presents still another literary problem insofar as it is transmitted in two 
versions that frequently differ from each other. The text that is usually printed in 
critical editions of the New Testament is that of the Egyptian uncials from the 4th 
century (~, B, etc.), whose readings are largely identical with those of the Alexan
drian church fathers. Another version is found in the representatives of the Western 
Text (Codex D and the Old Latin translation) with readings that are supported by 
the Latin church fathers. This version contains numerous special readings and 
passages that appear to be "additions." Among these is the famous addition of the 
Golden Rule to the Apostolic Decree in Acts 15 :29. Whether or not one considers 
the Western text of Acts as secondary, there is no question that it existed already 
in the 2d century. An interesting suggestion sees this version as either the original 
text of Acts or as the author's second edition of the book. This could explain the 
fact that the Western text presents some valuable information that is missing in the 
Alexandrian version, such as information about places (Acts 12:10; 20:15) and 
times (Acts 19:9; 27 :5). At the same time, other Western readings must be secondary, 
especially the attempts to adjust contradictions and to enhance the anti-Judaic ten
dencies of the book. It is therefore more likely that the Western text of Acts is a 
second edition (by Luke himself?), but not a degeneration of the original text. 



§7.3c Source Criticism 51 

The problem of the sources of the Book of Acts is closely related to the ques
tion of its literary genre. Many scholars assume that Luke intended to produce a 
historical work and that his use of sources can be compared with analogous proce
dures in ancient writers of history. Typical for such Greek and Latin historical works 
is, for example, the composition of speeches, which authors inserted into their 
sources in order to highlight particular situations and to underline their significance. 
In this respect, Acts can be judged to employ a literary device of the historian. Also 
the conception of the whole book, which describes a historical development that 
begins in Jerusalem and ends in Rome could be classified as typical for an ancient 
history (§3.4c). On the other hand, the use of numerous legendary materials and 
miraculous stories, often even enhanced by the author, would lead to the conclusion 
that Luke was a very uncritical historian, even measured by the standards of antiq
uity. Only such information as the report about the beginnings of the church of 
Antioch (Acts 11) is intrinsically suitable to the intention of historiography. The 
rich historical information about Paul's travels is also suitable, but a description of 
Paul's organizational work in the founding of churches is lacking and the presenta
tion of the missionary's activity consists mainly of miraculous stories. 

These observations have resulted in the suggestion that Luke's literary model 
was not the writing of history but the ancient romance (§3.4e). This hypothesis has 
been reinforced by the lengthy narrative of the shipwreck (Acts 27-28). The Acts 
of the Apostles would thus be closely related to the apocryphal acts, of which the 
older examples were written not long after Luke's own work (see, for example, the 
Acts of Peter, the Acts of Paul [§12.3b], and the Acts of John [§ 10.3d]). These apoc
ryphal acts also employ the travel motif, make uncritical use of a rich tradition of 
stories of miraculous deeds and events, insert frequent speeches by the apostles 
(which reflect the practice of missionary preaching of the times of the composi
tion of these books), and are almost completely devoid of historically valuable in
formation. As appealing as this hypothesis is, it neglects the fact that the Book of 
Acts is but one half of a major work that comprises the Gospel of Luke as well as 
the Acts of the Apostles. 

A solution may have been found in the recent Harvard dissertation of Marianne 
Bonz, who argues convincingly that the literary model for Luke's work was the 
ancient Greek epic that had been recreated in the Latin work of Virgil's Aeneid. The 
epic is a political and highly charged endeavor to provide a foundation story for a 
community. As Virgil's Aeneid is connected to the legendary events of ancient 
Troy, from where its hero, Aeneas, originates, so is the hero of Luke-Acts, Jesus of 
Nazareth, presented as the heir of Israel's ancient prophecies. Divine providence 
guides the course of his activity and the activity of the apostles in a story that, sim
ilar to the story of Aeneas, begins in an ancient country of the East and ends glo
riously in Rome. The course of events demonstrates divine legitimation for a new 
nation that, in spite of adversity, is destined to set the stage for a new era of history 
that is seen as the eschatological fulfillment of ancient prophecy. In the composi
tion of an epic, the inclusion of legendary materials is legitimate because it high
lights the divine sanction of the course of events. If epic is indeed the literary model 
for Luke, it is possible to assess the entirety of Luke's work as a self-contained unit, 
for which the author was able to employ his sources and materials regardless of 
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their specific value as possibly reliable historical information. (For further discus
sion of Luke's work, see § 12.3a.) 

(d) Composition and Literary Character of the Letters of Paul 

Only the certainly genuine letters of Paul will be discussed here, namely, Ro
mans, 1 and 2 Corinthians, Galatians, Philippians, 1 Thessalonians, and Philemon 
(on the individual deutero-Pauline epistles, see §§12.1a; 12.2a, b, g). Their liter
ary unity has been questioned with more or less convincing arguments. In the cases 
of 1 Corinthians, Galatians, and 1 Thessalonians, division hypotheses have not 
been persuasive, but for Romans, 2 Corinthians, and Philippians it can be assumed 
with a high degree of probability that these three letters in their extant form are the 
result of the combination of several shorter letters. 

Chapter 16 of the Epistle to the Romans was probably not a part of the letter 
that Paul sent to Rome from Corinth. In this chapter Paul sends greetings to Priska 
and Aquila (Rom 16:4), his associates from Corinth who had gone to Ephesus ac
cording to 1 Cor 16:19 and Acts 18:18; a greeting follows to Epainetos, whom Paul 
calls the first-born of Asia (Rom 16:5). Moreover, Romans 16:6-15 contains greet
ings to as many as twenty-three fellow workers and personal acquaintances of Paul, 
who must be located in Ephesus rather than in Rome, unless one wants to assume 
that there was a mass immigration of Ephesian Christians to Rome within less than 
a year after Paul's departure from that city. Romans 16 therefore is most likely a 
part of a letter that was originally written to Ephesus and not part of the letter to 
the Romans. It was written primarily in order to recommend Phoebe, a minister 
and patron or president of the church of Kenchreae, to the Ephesian community, a 
community that Paul knew very well-not to the Roman church, with which Paul 
was not acquainted personally. That Romans 16 was not yet a part of some early 
edition of the letters of Paul is confirmed by some interesting manuscript evidence: 
The (secondary!) final doxology of the Epistle to the Romans, Rom 16:25-27, 
appears after Rom 15:33 in the oldest preserved manuscript of the letters of Paul, 
1p46, that is, there was an early edition of these letters, in which Romans 16 was not 
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attached to the Epistle to the Romans. That the majority tradition of the Pauline 
letters includes the 16th chapter should not come as a surprise if the edition of 
Paul's letters was not produced in Rome but in the East, most likely in Ephesus; the 
Ephesian editor used the manuscript available to him, which was the copy of the 
Letter to the Romans that Paul had sent to Ephesus together with an additional let
ter to Ephesus, namely Romans 16. Naturally, the Ephesian editor would include 
that letter in his edition. 

2 Corinthians is the most heterogeneous of all letters of Paul. Although its indi
vidual parts are thematically related, several breaks in continuity cannot be ex
plained as leaps in Paul's thought. The initial report about the situation in which 
Paul found himself after he had left Ephesus (2 Corinthians 1: 1-2: 13) is suddenly 
interrupted in 2 Cor 2:13 and not continued until 2 Cor 7:5. Chapters 8 and 9 both 
have a new beginning, and though they treat a similar topic, they are addressed to 
different communities. Altogether surprising is the last part, 2 Corinthians 10-13 
with its harsh polemics-after all, Paul had already stated in chapter 7 that he was 
reconciled! The most probable solution is the thesis that 2 Corinthians as it is now 
preserved in the manuscript tradition of the New Testament is a composition of 
five letters that Paul had sent to Corinth and that it was published by the Corinthian 
church only after the first corpus of the Pauline letters had been circulated-quo
tations from 2 Corinthians are missing in 1 Clement (§ 12.2e) and in the letters of 
Ignatius of Antioch (§12.2d), the earliest witnesses to the Pauline corpus. When the 
church of Corinth published several smaller letters in the form of the extant letter 
called 2 Corinthians, it preserved only the body of these five letters and dropped 
almost all of the prescripts and final greetings, except for those which now pro
vide the framework of the composite letter. The first of these five letters is pre
served in 2 Corinthians 2: 14-6: 13 and 7 :2-4. It is Paul's first reaction, written in 
Ephesus, to the information received from Corinth that foreign apostles had come 
to Corinth and had questioned the legitimacy of his ministry. The second letter, 
2 Corinthians 10-13, presupposes that Paul had meanwhile made a personal but 
ineffectual visit to Corinth that did not solve the conflict. He then sent his fellow 
worker Titus to Corinth, who intervened on his behalf. Only then did it become 
possible to reestablish good terms with the Corinthian church. Paul, having left 
Ephesus and already on his way to Corinth, wrote 2 Corinthians 1: 1-2: 13 and 
7:5-16 from Macedonia as soon as Titus had brought him the good news of the 
reconciliation. Together with this third letter, he sent two additional letters con
cerning the collection for Jerusalem; one of these was addressed to the Corinthians 
and is now preserved as 2 Corinthians 8; the second, addressed to the churches of 
Achaea, appears in 2 Corinthians 9. 

Philippians also appears to be a compilation of several smaller letters of Paul. 
The first of these letters is now preserved in Philippians 4: 10-20; it is a note of ac
knowledgment that Paul had sent to Philippi when he had received a gift from that 
church, delivered to him through Epaphroditus. The second letter, Philippians 1: 1-
3:1, must have been written somewhat later because it presupposes a different 
situation: Paul was still imprisoned in Ephesus, but Epaphroditus had meanwhile 
been seriously ill; now recovered, he would serve as the messenger of the second 
letter (Phil 2:25-30). Moreover, Paul indicates that he intends to send Timothy to 
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Philippi (Phil 2:19-24). A third letter, Philippians 3:2-4:1, belongs to Paul's con
troversies with Jewish-Christian missionaries. What is preserved is only a fragment, 
but the abrupt transition from Phil 3: 1 to 3:2 indicates that these verses belong to 
a letter that Paul sent to Philippi at some other time. It remains uncertain, to which 
letter the remaining pieces Phil 4:2-3, 4-7, and 8-9 should be assigned. All three 
letters were apparently sent from Ephesus (on the Ephesian imprisonment of Paul, 
see §9.3e). 

If the letters of Paul are thus not preserved as direct copies of the autographs, 
but as later editions, it is not surprising that they also contain a number of editorial 
additions, which characteristically occur at the seams of composite letters. Such 
an addition is clearly recognizable both by its topic and by its non-Pauline termi
nology in 2 Cor 6: 14-7: 1. Another addition is the doxology at the end of the Epistle 
to the Romans (Rom 16:25-27; after Rom 15:33 in 1J)46); its vocabulary is closely 
related to that of the Pastoral Epistles. Also closely related to the Pastoral Epistles 
is the interpolation 1 Cor 14:33b-35, which forbids women to speak in the as
sembly of the congregations (cf. 1 Tim 2:9-1 5 Hontrary to the clearly established 
leadership of women in the churches at the time of Paul. Some other sections of 
the Pauline letters have also been considered as spurious, such as Rom 13: 1-7, 
which reflects the spirit of the political parenesis of Hellenistic diaspora Judaism, 
and-much more likely-the anti-Judaic polemic of 1 Thess 2: 13-16. Smaller in
terpolations cannot always be determined with certainty, but cannot be excluded a 
priori. It seems likely, for example, that Rom 2: 16, which shares the phrase "ac
cording to my gospel" with Rom 16:25 and 2 Tim 2:8 (both certainly not Pauline), 
was added by a later editor. 

The observation that some Pauline letters are the result of the compilation of 
several smaller letters shows that only two of the original fourteen letters of Paul are 
at all extensive: Romans (chaps. 1-15) and 1 Corinthians. All other letters do not 
belong to the category of more voluminous didactic writings; they are occasional 
writings, composed for specific situations. Numerous letters of this kind have been 
preserved from antiquity, such as those among the Oxyrhynchus Papyri or in the 
published correspondence of the younger Pliny. The church-political interest is the 
primary concern of Paul's letters: they are written in order to advance the organi
zation of the congregations and their preservation, designed to resolve problems 
that threaten the existence of these communities, and composed to promote the 
collection of money for the church of Jerusalem. Such interests are clear in the 
letter of recommendation for Phoebe (Romans 16) and for Onesimus (Philemon), 
in letters of credence (2 Corinthians 8 and 9), notes of acknowledgment (Philip
pians 4:10-20), but also in the polemical letters (Galatians, Philippians 3; 2 Cor
inthians 2:14-6:13). Because the person of the apostle plays a significant role in 
questions of church policy and in polemical situations, two elements are of pri
mary significance in the letters: the personal apology (see especially Galatians 1-2; 
2 Corinthians 10-13; Philippians 3) and the travel plans of the apostle (l Corin
thians 16; 2 Corinthians 1 :1-2: 13 and 7:5-16). The same elements also determine 
the more extensive letters of Paul. The foremost motive of Romans 1-15 is Paul's 
intention to travel to the West. Paul was therefore obliged to direct an explanation, 
or apology, of his message to the church of Rome, which grew into a major presen-
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tation of his theology. In 1 Corinthians, the main motif throughout is the organi
zation of the community and the regulation of Christian life; thus the letter became 
a church order, in which the various questions that had been addressed to Paul were 
treated point by point. Whatever the letter presents in terms of theological arguments 
is part of the rhetoric through which Paul tries to convince his readers. 

The formal schema of the Pauline letter corresponds to the Jewish letter for
mula, but also contains elements of the Greek letter-indeed even of the official 
letter form of the Greco-Roman world. The development of the Pauline letter also 
reveals some experimentation in the process of creating a new form that would be 
appropriate for the apostolic letter as a tool of community organization-and it 
was indeed copied by later Christian letter writers, in the deutero-Pauline letters as 
well as in 1 Peter, 1 Clement, and the letters of Ignatius of Antioch. The prescript 
carries the name of the sender, the addressee, and the greeting as a separate sen
tence according to the Jewish form. The wish of peace also reflects the Jewish let
ter formula; thus the greeting is "grace and peace" (xapt~ Kat dpllvl1) rather than 
the Greek "greetings" (Xaip£tv). The proem follows instantly upon this prescript 
and usually features an extensive thanksgiving, speaking about the status of the 
church, its relationship to the apostle, but also about the personal experiences of 
the apostle and his present situation; but it could also take the form of an eruptIon 
of angry surprise (Gall :6-9). The body of the letter may be primarily parenesis 
(1 Thess 4: 1-12; Romans 12-14; 1 Corinthians 5-14), but it could also be-as in 
Galatians and 1 Thessalonians (here the interpolation of 2: 13-16 gives the false 
impression that the thanksgiving proem is still continuing)-an apology of the 
apostle's past or present behavior and plans (1 Thessalonians 2:1-3:13; Galatians 
1:10-2:21). The final part of the body is often an eschatological section (1 Thess 
4:13-5: II; I Corinthians 15). The conclusion is formed by the greetings, in which 
individual persons are specially named. The frequent and striking peculiarities in 
the form of the Pauline letter can be explained as modifications of this basic 
schema. In Romans, the theological reflections that precede the parenesis (Romans 
1: 18-11 :36) are elaborations of the thesis that Paul had proposed in the proem. The 
discussion of the travel plans can also be resumed in the context of the final greet
ings (Rom 15:14-23; 1 Corinthians 16). Only a portion of some of the letters is 
preserved, of course. Of the letter of recommendation for Phoebe (Romans 16) 
only the body, that is, the actual recommendation (Rom 16: 1-2) and the greetings 
(Rom 16:3-23), are extant. Of the letter of the acknowledgment, Phil 4:10-20, 
only the body proper has survived. This is also the case with the two letters of cre
dence concerning the collection for Jerusalem in 2 Corinthians 8 and 9. 

The form of the Christian letter that had been developed by Paul was subse
quently employed in the composition of the deutero-Pauline letters. In Colossians, 
the prescript (Col 1:1-2) is followed by an extensive proem (Col 1:3-2:5), which 
presents comments about the mission and the fate of the apostle. The next sec
tion-the body of the letter-is a polemic interspersed with parenesis (Colossians 
2:6-4:6), and greetings form the letter's conclusion (Col 4:7-18). In Colossians as 
well as in Ephesians, material is employed in the parenesis that has the character 
of church order (Colossians 3:18-4;1; Ephesians 5:22-6:9). In the later Pastoral 
Epistles as well as in I Peter and 1 Clement, church order materials have become the 
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primary content of the writings. This reinforces the concept that the primary pur
pose of the Pauline letter was indeed understood to be political and concerned with 
organization of the Christian community. 

(e) The Second Letter of Peter and the Epistle of Jude 

The most striking case of literary dependence within the letters of the New Tes
tament appears in the relationship of 2 Peter to Jude. In its second chapter, 2 Peter 
reproduces almost the whole letter of Jude, albeit with many alterations. The 
Epistle of Jude was probably written toward the end of the 1st century and is 
strongly, even explicitly, dependent upon Jewish apocalyptic materials (see Jude 
14). From this apocalyptic perspective, Jude argues against (Gnostic) heretics who 
claim to be the truly spiritual people (Jude 19) and are thus seen as a danger to the 
churches to which they belong and in which they participate in the common agape 
meals (Jude 12). 

From the perspective of 2 Peter, probably written about half a century later, the 
situation has changed fundamentally. The heretics who had been attacked by Jude 
are now excluded from the churches, and relationships with them exist only on the 
private level (compare 2 Pet 2: 13 with Jude 12). Moreover, the citations of apoc
alyptic materials from noncanonical books appeared questionable to the author of 
2 Peter; they are therefore eliminated. Otherwise, however, the whole design of 
the Epistle of Jude as well as many details are clearly reproduced in 2 Pet 2: 1-3:2. 
In addition, there are borrowings from Jude in other chapters of 2 Peter (cf., e.g., 
2 Pet 1:5 with Jude 3; see §§12.1b; 12.2f). 

(f) The Letters of Ignatius of Antioch 

The story of the transmission and revision of the letters of Ignatius of Antioch 
is a striking example of the possible fate of ancient documents that are not pro
tected by canonical status. It is known from a letter of bishop Polycarp of Smyrna 
to the church of Philippi, written some time in the first half of the 2d century, that he 
sent copies of a collection of the letters of Ignatius to Philippi (Polycarp, Phil. 13; 
see § 12.2h). Eusebius of Cae sa rea reports in his Church History (3.36.2-11) that 
Ignatius, the bishop of Antioch, was transported to Rome for martyrdom, that he 
visited churches in Asia, and that he wrote letters to the churches of Ephesus, Mag
nesia on the Maeander, Tralles, Rome, Philadelphia, Smyrna, and to Polycarp-a 
total of seven letters. 

The extant manuscripts and translations of Ignatius'S letters, however, which 
circulated in the Middle Ages, contained thirteen letters in their Greek version and 
twelve letters in their Latin version. In addition to the letters mentioned by Eusebius 
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they present a letter to Ignatius from a certain Maria of Cassobola (missing in the 
Latin version), a letter of Ignatius to her, letters to the churches of Tarsus, Philippi, 
and Antioch, and a letter to the deacon Hero of Antioch. This collection of the Ig
natian epistles, known as the "Longer Recension," was first printed in the 16th cen
tury, but its authenticity had already been questioned in the Renaissance period. A 
later version of this recension appears in some Latin medieval manuscripts that con
tain additional letters of Ignatius to the apostle John, to Mary mother of Jesus, and 
a letter of Mary to Ignatius. A different edition of Ignatius's letters, was also known 
in the Middle Ages, when it was translated into Latin, English, and Armenian. In 
Greek, however, this edition is preserved only in one single manuscript, the Codex 
Mediceo Laurentianus of Florence, written in the 11 th century. It also presents the 
letters of the "Longer Recension" but it differs from it insofar as six of the seven 
letters mentioned by Eusebius (the letter to the Romans is missing) appear in a 
shorter form; it has therefore been called the "Middle Recension." Also the letter 
to the Romans is preserved in a shorter form in a Greek manuscript of the martyr
dom of Ignatius, called the Martyrium Colbertinum (of which also Latin and Syriac 
versions exist). This "Middle Recension" of the Ignatian letters was rediscovered 
in the 17th century, was reprinted several times, and in the course of time, it gen
erally became accepted that the letters of this recension that had been mentioned by 
Eusebius were the original letters of Ignatius. In the year 1845, however, the En
glish scholar Cureton published still another recension, preserved in a Syriac trans
lation and containing only three letters in a still shorter form, namely, letters to the 
Ephesians, to the Romans, and to Polycarp. Some scholars subsequently accepted 
only these three letters in their short form as authentic Ignatian letters. 

The various collections and recensions of Ignatius's letters thus present a total 
of fourteen letters of Ignatius and two letters to Ignatius. The seven letters men
tioned by Eusebius are transmitted in a shorter and a longer version, and three of 
them in an even shorter recension. The studies of Theodor Zahn and 1. B. Lightfoot 
at the end of the 19th century were able to argue convincingly that the six letters of 
the Middle Recension and the letter to the Romans in the form in which it appears 
in the Martyrium Colbertinum-that is, the seven letters mentioned by Eusebius
were the original letters ofIgnatius. This view has been successfully defended against 
several more recent critics in the commentary of William Schoedel. The Long Re
cension resulted from theological controversies in the divided church of Antioch 
in the 4th century, in which both sides appealed to Ignatius's authority. At that time, 
the original letters of Ignatius were expanded and other pseudepigraphicalletters 
were added to the collection. The original letters survived in only two textual tra
ditions, one, the letter to the Romans, in the Martyrium Colbertinum, the other six 
in the Codex Mediceo Laurentianus. That the letter to the Romans did not appear 
in the latter may have been due to the fact that the Middle Recension is dependent 
upon the collection made by Polycarp, to whom the letter that was sent to Rome 
was not obtainable, or it might otherwise have been removed from the collection; 
Eusebius knew of its existence. The Middle Recension, surviving in Codex Mediceo 
Laurentianus, incorporated also the pseudepigraphicalletters of the Longer Recen
sion. It is therefore dependent upon the Longer Recension, though preserving, at 
the same time, six of the letters in their original form. The shortest Syriac version 
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of three of these letters is a secondary abbreviation, not of the original letters but 
of the form of these letters that appears in the Longer Recension; they are thus worth
less for the reconstruction of the original text, which must rely primarily upon the 
Greek text of one single early medieval manuscript, aided by several translations 
and by a Greek papyrus that presents parts of the text for Smyrneans 3.1-12.1. 

The history of the transmission and expansion of the Ignatian letters clearly 
demonstrates the possible fate of a collection of early Christian literature that was 
not protected by canonical status. As canonical protection for the letters of the New 
Testament did not begin until the end of the 2d century, it must be remembered that 
also the letters of the New Testament might have been subject to major revision 
and additions before the canon of the New Testament was created. Such revision 
and addition indeed occurred in the Pauline corpus with the addition of the Pas
toral Epistles and in the new edition of Paul's letters by Marcion (§12.3c). 

4. PROBLEMS OF FORM, TRADITION, 

NARRATIVE, AND RHETORICAL CRITICISM 

(a) The Synoptic Tradition 

The father of form criticism (Formgeschichte) was Johann Gottfried Herder 
(1744-1803). He recognized that the forms of language, through which the past 
becomes present, are not a matter of free individual choice, inasmuch as language 
is not something that an individual invents spontaneously in every new situation. 
On the contrary, language is already given as a social reality; it belongs to a people 
or community. This does not only refer to the conventional forms of vocabulary and 
syntax but also to the genres by which words and sentences are fixed into certain 
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forms, like song, joke, proverb, legend, epic, and myth. All of these forms, however 
fluid in themselves, are sociologically bound to institutionalized patterns of com
munication and conventions, through which a society regulates the relationships 
of its members. All these forms are by definition oral because orality is the life sit
uation of communication among members of the same society. Orality must be 
understood in the widest sense as everything that is not controlled by the critical 
standards of publication in written from. 

Herder's insights came to fruition only after the establishment of the two-source 
hypothesis. One of the first consequences of this hypothesis was the conviction that 
the Gospel of Mark reflected the original course of Jesus' life and ministry. The 
publication of William Wrede's book The Messianic Secret in the Gospels in 1901 
destroyed that confidence. According to Wrede, the entire framework of the Gospel 
of Mark is the result of a theological reflection of the author and has no relation
ship to the actual course of events in the ministry of Jesus. In the following years, 
Julius Wellhausen in his commentaries on Matthew, Mark, and Luke, published in 
1903 and 1904, tried to show how the authors had used and shaped materials that 
were originally transmitted in oral form. This opened up both the question of the 
history of the oral tradition as well as the question of redaction criticism. 

In the year of the publication of Wrede's work, 1901, Hermann Gunkel demon
strated in his commentary on the Book of Genesis that this book was essentially a 
collection of stories that originally had been circulating in oral form. Further sup
port came from the side of classical philologists. In his work Forms of Early Chris
tian Literature (3d ed. 1912), Paul Wendland argued "that insight into the earlier 
stage of oral tradition and its special features is an essential presupposition for the 
understanding of the literary productions." In 1913, another classics scholar, Ed
uard Norden, published his still famous work ArNo~ro~ eEO~, with the sub
title "Investigations into the History of the Forms of Religious Speech." The thesis 
of this book is that the Areopagus Speech of Paul in Acts 17 reflects the forms of 
the oral style of religious propaganda speeches. 

This set the stage for the decisive form-critical works of Rudolf Bultmann and 
Martin Dibelius on the synoptic tradition. In his dissertation of 1911, "The Style 
of Paul's Preaching and the Cynic-Stoic Diatribe;' Bultmann had already shown that 
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the style and rhetoric of Paul's letters were indebted to the popular preaching of 
religious and philosophical missionaries of antiquity. Martin Dibelius had pub
lished a book in 1913, demonstrating that the stories about John the Baptist were 
composed on the basis of oral traditions about this famous forerunner of Jesus. The 
works of 1919 and 1921 by Dibelius and Bultmann now endeavored to analyze all 
of the materials in the first three Gospels of the New Testament and to explain 
how they relied on a period of oral tradition. In this process they identified certain 
"forms" of oral usage and transmission that were still recognizable in the way in 
which they were written down. At the same time, gospel materials for which forms 
of oral antecedents could not be identified were classified as "redactional." The 
method that three decades later became known as "redaction criticism" did not con
tribute anything new but simply further refined the analysis of the redactional mate
rials in the Gospels and thus resulted in a more detailed recognition of the literary 
strategies of the Gospel writers. 

That the materials about Jesus were at first transmitted orally was not due to 
any lack of ability by the earliest Christians to produce written records-Paul's 
letters show that early Christian missionaries were quite able to communicate by 
writing-or by any dogmatic preference for the oral medium (as in the case of rab
binic Judaism); rather, the interests and needs of the early Christian communities 
made an oral transmission necessary. The tradition from and about Jesus was alive 
in missionary propaganda and preaching, praxis and liturgy, and in the teaching 
and polemic of the early Christian communities. It was in these contexts that the 
sayings of Jesus were formed and taught, and the stories about him received their 
contours so that they could be told and remembered. The form and content of the 
tradition was thus shaped by the sociological and religious demands of the preach
ing of the gospel and of the forming of Christian communities. Whatever Jesus 
himself did, taught, and preached, its memory and transmission were inscribed by 
the needs and situation of the Christian communities. Not Jesus himself, but the 
communities created the forms of the tradition that preserved the memory of Je
sus. To be sure, some of the earliest Christian communities still belonged to the 
cultural and religious milieu of the Jewish people of Palestine, of which Jesus him
self was a part. Very soon, however, Christianity moved beyond the horizons of that 
milieu into the Hellenistic-Roman world. Its sociological, cultural, and religious 
situation changed; that is, the life situation (Sitz im Leben) was no longer the same 
as that of the historical Jesus. A non-Palestinian life situation became thus deter
minative for the forming of the tradition. 

For form criticism, the determination of the life situation is crucial. The Lord's 
prayer, transmitted in the Gospels of the New Testament in two different forms, 
was shaped by the situation of Matthew in a Jewish-Christian community outside 
Palestine, and differently by the situation of Luke in the Hellenistic community
in neither case is its form dependent upon the situation of Jesus' life in Galilee. 
Example stories and parables are told according to their function as part of the 
Christian sermon in edification and community building. In these situations, par
ables-whether or not they were originally told by Jesus-underwent many changes, 
such as allegorical interpretations. Collections of sayings have their life situation 
in parenesis and baptismal instruction, miracle stories in the missionary propaganda 
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of the church. In each case, the term "life situation" refers first of all to the Chris
tian community. To be sure, a particular tradition may not have its origins there, 
but it still owes this community its very existence and form. It is therefore not pos
sible to draw a direct line from a tradition of the community to Jesus himself, nor 
can one simply peel away secondary accretions in order to gain access to the his
torical Jesus. Whatever Jesus said and did has been refracted in various ways like 
through a prism in the process of being formed into a tradition of the community. 
The original life situation of a saying or story in the life of Jesus is no longer ac
cessible, because the formation of all traditions is deeply embedded in communal 
life situations. The incorporation into coherent accounts, as in the written gospels, 
is again another step, in which these stories and sayings are incorporated in a sec
ondary redactional framework. 

In order to define in more detail the specific forms of the tradition, it is necessary 
to distinguish between sayings and narrative materials. The authors of the gospels, 
of course, derived both types of materials from traditions that were formed in the 
life of the early Christian communities. All of the narrative materials, however, are 
formed by these communities, while some materials in the sayings tradition may 
indeed mirror what Jesus said. It is unlikely, however, that they preserve the exact 
form in which they were pronounced by Jesus, because the very forms of the say
ings are the result of refraction that took place in the life situation of the commu
nity. Among the sayings materials, wisdom and prophetic sayings predominate. 
Their forms have analogies primarily in the prophetic and wisdom books of the 
Scriptures of Israel, which points to the life situation of the early Jewish-Christian 
communities for their formation. 

The parables, parabolic narratives, and example stories in their nonallegorical 
forms may indeed derive from Jesus; the communities' interpretations are all too 
obvious in their secondary allegorization. The original parable invites the listeners 
to make the story their own and thus to become "story" themselves. The parable 
of the "Father who had two sons" (generally known as "The prodigal son," Luke 
15: 11-32), for example, appeals to the listener to become a loving human being 
like the father of the story; Luke's placement of this parable suggests an allego
rization that understands the father as a figure of God, who forgives the sinner who 
repents. The parable of the "Laborers in the vineyard," better called the story of 
"The man who owned a vineyard" (Matt 20: 1-15), gives an example of someone 
who is determined in his effort to let all others share equally in his goodness; 
Matthew allegorizes this into a story that demonstrates that the last shall be first 
(Matt 20: 16). The parable of the man who invites guests to his dinner party ("Par
able of the Great Supper," Luke 14:16-24) is the story of a person who breaks all 
social conventions in order to achieve his goal; in its allegorized form ("Parable of 
the Marriage Feast," Matt 20: 1-14) it becomes a narrative about God, who pun
ishes Israel for the killing of the prophets and then invites the Gentiles to the feast. 
While the original parables have analogies in the prophetic tradition of Israel, 
allegorizing was typical for the culture of the time. It is therefore most likely that 
the original parables reflect the prophetic preaching of Jesus more directly than 
any other parts of the sayings tradition. 

Rules of the community and legal sayings that are concerned with the ordering 
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of the Christian life are creations of the community in their entirety. A portion of 
the legal sayings is probably derived directly from the Jewish environment of early 
Christian communities or is formulated in the controversies with the Pharisees and 
other Jewish groups. Such life situations are especially evident in the formation of 
the apophthegmas (Bultmann's term; Dibelius calls them "paradigms"). Apoph
thegmas are short scenes, in which a question is asked or a problem is presented, to 
which a traditional saying provides the answer (see, e.g., the question about fast
ing, the plucking of com on the Sabbath, and the healing of the man with the with
ered hand, Mark 2: 18-3:6). Questions can be asked by the disciples, by opponents, 
by Jesus, or by any other individual. In several instances questions by either the 
disciples or the opponents are provoked by some action of Jesus, like the exorcism 
of a demon (Luke 11: 14-20). The majority of these apophthegmas are controversy 
stories, while others can be classified as scholastic or instructional dialogues. The 
occasion for the formation of all types of apophthegmas was the interest of the 
community, which needed materials for polemical purposes or for the instruction 
of their members. The gospels also contain biographical apophthegmas that owe 
their origin to the communities' interest in the life and ministry of Jesus, which is 
thus represented in short paradigmatic scenes. One has to distinguish here between 
those apophthegmas that provide a secondary framework for a traditional saying 
and others in which the scene and the saying were composed as a unified piece (to 
the latter belongs the story of Mary and Martha, Luke 10:38-42). Only in the first 
case is it possible that a traditional, and possibly original, saying of Jesus has been 
preserved. Characteristic for the tradition of the apophthegmas is the attachment or 
inclusion of additional free sayings or of secondary analogous formulations (cf., 
e.g., Mark 2:23-28 with Matt 12:1-8) so that it is not rare to find in one apoph
thegma competing answers to the question that originally gave rise to its formation. 

Most of the traditional narratives are miracle stories. A characteristic type of 
such stories is the exorcism, which is usually told according to a fixed schema: en
counter of the possessed person with Jesus; the demon's recognition of the exorcist's 
power; Jesus threatens and drives out the demon, often with demonstration; pre
sentation of the success; acknowledgment by the witnesses (e.g., Mark 1:21-28; 
5:1-20). In the healing miracles the encounter of the sick person with Jesus is usu
ally followed by a remark about the severity of the disease. The healing is either 
accomplished through a word of Jesus (magical terms from Aramaic are sometimes 
preserved; cf. Mark 5:41; 7:34), through some manipulation (Mark 8:23), or a 
combination of both; the conclusion tells of the success of the healing and the ap
plause of the bystanders. All these features correspond to the standard forms of the 
telling of exorcisms and healing narratives in antiquity, although it is remarkable 
that complex and lengthy adjurations of demons and elaborate manipulations
otherwise very common in such stories--do not appear in the narrative materials of 
the gospels. Nature miracles (e.g., the Stilling of the Tempest, Mark 5:35-41) are 
comparatively rare in the Synoptic tradition. As in the exorcisms and the healing 
miracles, the brevity of such accounts is a striking feature of such miracle stories 
in the Synoptic tradition. Their basic form and narrative schema, however, c10sely 
correspond to those of analogous stories from the Greco-Roman world, including 
those that can be found in the apocryphal acts of the apostles. 
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A number of legends have also been incorporated in the Synoptic tradition. A 
"legend" is a story that relates a particular event by using amazing or wondrous 
details. Only one cult legend is found in the Synoptic tradition, namely the legend 
of the institution of the Lord's Supper. All otherlegends are biographical (the birth 
and infancy narratives, the stories about John the Baptist, the temptation of Jesus, 
his entry into Jerusalem). Most of these legends are shaped in analogy to narra
tives from the Bible of Israel. This is particularly evident in the passion narrative, 
which uses throughout the biblical motifs of the story of the suffering righteous 
from Deutero-Isaiah and several psalms. It is typical for these legends that they use 
descriptive embellishments sparingly and that they highlight only one single event. 
Novelistic features are rare (but see the Emmaus story in Luke 24: 13-35). 

The stories of Jesus' baptism, the transfiguration, and the appearances of the 
risen Lord are all epiphany stories. They should not be classified with legends or 
miracle stories. Their primary purpose is to speak of divine authorization for the 
commissioning of a human person, and their form therefore corresponds to the sto
ries of the commissioning of a prophet in Israel. These epiphany stories begin with 
the introduction of the person who will be the recipient of the divine appearance 
and the designation of a special place (desert, mountain, river), give a description 
of the situation, and continue with the report of an extraordinary experience (a 
dove, bright light, the risen Lord), the voice of God, or the risen Jesus as the self
revelation of the authorizing deity, a description of the impression that the by
standers receive, and finally a command, a commission, or a designation. The 
stories of the appearance of the risen Lord in the gospels were originally analogous 
to the story of the call of the apostle Paul in Acts 9, which emphasizes the sending 
of Paul as an apostle to the Gentiles. Only at a secondary stage have the stories of 
the resurrection of Jesus been interpreted as proofs for the physical resurrection. 
Their original purpose-as in the stories of the calling of a prophet-is the desig
nation and commissioning of a person for a divinely authorized mission. That is also 
the case in the oldest extant version of the story of Jesus' baptism (Mark 1:9-11), 
where the divine voice, "You are my son," designates Jesus as the messenger of 
God; the later redaction has transformed the story into a presentation of Jesus to 
the crowds ("This is my son," Matt 3: 17). The names of the apostles are an im
portant element of the resurrection stories; the community that transmits and tells 
such a story thereby establishes its own claim of legitimate succession. In the older 
stories, these names may well be historical, and the stories may have been told first 
by the apostle, who had "seen the Lord." A first-hand report is indeed preserved in 
Paul's own account in Gal 1:12-17. The difference between such an early report and 
the later development of such stories is strikingly visible in the comparison of 
Paul's account with the epiphany story of his calling in Acts 9. While both reports 
are cast in a proper traditional form, Paul's report echoes the call of Jeremiah, but 
Luke's later version follows the form of the calling of Ezekiel. 

All of the narrative materials of the gospels are not straight reports of events 
observed or experienced, but are stories cast into the popular forms of communi
cation. The quest for a historical kernel is therefore doomed to miss the point of 
these narratives. All of them were told in the interests of mission, edification, cult, 
apology, or theology (especially christology) and they do not provide answers to 
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the quest for reliable historical information. While epiphany (resurrection) stories 
may still preserve the original name of the person who was the recipient of the 
epiphany, exact details of names and places are otherwise always secondary and 
are often introduced for the first time in the literary stage of the tradition. Precisely 
those elements and features of narratives that lead to the climax of the story are 
not derived from historically trustworthy information, but belong to the style of the 
genres of the several narrative types. Unexpected features may sometimes reflect 
some historical memory, such as that Jesus was baptized by John, the leader of a 
rival sect that was competing with the disciples of Jesus (§8.1). It is possible, how
ever, to draw some historical conclusions from the totality of the narratives of a 
particular genre. The prominence of exorcism stories of Jesus, for example, allows 
the conclusion that Jesus' ministry was indeed characterized by his activity as an 
exorcist. On the other hand, it is highly problematic to propose that the many heal
ing and nature miracles reported in the synoptic tradition suggest that Jesus must 
be classified as a typical Hellenistic magician. Religious (and political!) propa
ganda in antiquity always present great personalities-be they gods or human be
ings-as powerful healers. In a society that lacked public health services sickness 
and disease were so common that no message of salvation could be successful 
without the claim that the savior was a "divine man" capable of providing mirac
ulous healing. 

(b) Early Traditions in the Letters of the New Testament 

Materials appearing in the letters of the New Testament that were not created 
by the authors but were derived from the traditions of the church are preserved 
in great richness and variety. Only rarely are such traditional materials explicitly 
quoted or identified as traditional. Moreover, any passages that rely on traditional 
material may not reproduce them in their original form. Their exact delimitation 
and wording from the context in which they appear therefore remains a notorious 
problem. Since external indications for the employment of traditional materials 
are usually absent, their identification within a given passage has to rely on other 
criteria, such as terminology that differs from the normal vocabulary of the author, 
metrical or poetic language within a section of the normal prose style of the letter, 
stereotyped formulaic sentences and phrases, and finally the occurrence of paral
lels in other writing where literary dependence cannot be established. Sometimes 
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it is also possible to discover that there are contradictions between quoted materials 
and the opinion of the author. 

Kerygmatic formulas about the suffering, death or cross, and raising or resur
rection of Jesus are frequently used; the earliest quotation of such a formula is 
found in 1 Cor 15:3-5. The basic schema of these formulas was expanded at an 
early date by such characteristic items as the reference to Jesus' death as an expi
ation (see Rom 4:25 and the typical addition of "for us": Rom 3:25-26; Gall :4-5; 
1 Pet 2:21-25). The expectation of the coming again of Jesus in glory for judgment 
was soon combined with such kerygmatic formulas (1 Thess 1: 10). A somewhat 
different theological expectation appears in formulaic expressions that speak of 
Jesus' suffering and death and of his exultation and enthronement (Heb 1:2b-3; 
1 Pet 3:18-19 and 4:1). Later Christian confessional formulas combine the state
ment of the resurrection with that of the exaltation. It is remarkable, however, that 
very rarely is such a formula repeated verbatim in the extant literature. The basic 
schema remains the same, but the exact wording allows great freedom of innova
tion in the formulation of detail. There is a tradition, but it is not yet subject to 
canonical control. 

Christological hymns are quoted frequently. They have an easily recognizable 
form with strings of relative and participial clauses, for which Christ is always the 
subject. The content of these hymns is informed by the mythic story of the descent 
of a heavenly figure, his or her work and experiences among human beings, and 
final ascent and enthronement. The oldest of these hymns is preserved in Phi12:6-
11. It is modeled on Israel's myth of heavenly Wisdom. In particular, the presen
tation of Christ as the mediator of creation, which introduces many of these hymns, 
is derived from this Wisdom myth (Col 1:15-20; John 1:1-5,9-12, 14, 16). In 
many instances, only fragments of such hymns are quoted (Eph 2: 14ff.; 1 Tim 3:16; 
2 Cor 9:9; cf. 2 Cor 5:19). 

Like these hymns, the doxologies are also derived from the liturgical tradition. 
They sometimes appear in the conclusion of epistles, where they may have been 
added secondarily (this is certainly the case in Rom 16:25-27), but are also found 
in the body of letters (Rom 11 :36; 1 Cor 8:6). Blessings at the end of a letter may 
also reflect liturgical materials, like 2 Cor 13: 13, which is still used in Christian 
liturgies today. From the liturgy of the Eucharist Paul quotes the words of institu
tion of the Lord's supper (1 Cor 11 :23-27) and the call "Our Lord come!" (1 Cor 
16:22; cf. Rev. 22:20). Differences in the wording of various quotations of the words 
of institution (compare 1 Cor 11 :23-25 with Mark 14:22-25) reflect differences in 
liturgical practice. It is likely that various passages of the letters have preserved 
liturgical materials from the rite of baptism; it has been difficult, however, to iden
tify such passages with certainty. The short confession "Jesus is Lord" (1 Cor 12:3) 
and the call "Awake, 0 sleeper!" (Eph 5:14) seem to come from baptismal liturgies. 

Even parenetic sections of the letters have been assigned to the liturgy of bap
tism; but parenetic traditions did not have their exclusive life situation in the in
struction of catechumens. There are two basic forms in which parenetic materials 
were transmitted, namely, as catalogs of vices and virtues and as compositions of 
groups of sayings. Catalogs of vices and virtues had already been formed in Jew
ish circles under the influence of Hellenistic philosophy and are frequently used and 
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interpreted in early Christian writings. They occur in parenetic contexts as simple 
lists (1 Cor 6:9-10; Gal 5:19-24; Col 3:5-8, 12) or as the underlying structure of 
more elaborate admonitions (1 Thess 4:3-7; Eph 4:17-5:6; and frequently in the 
Pastoral Epistles). Parenesis in the form of sayings was typical for the Jewish tra
dition in the Hellenistic period. One letter of the New Testament, the Epistle of 
James, is nothing but a collection of traditional sayings (of which some have par
allels in Matthew 5-7). Groups of traditional sayings often appear in the conclud
ing parts of the letters (Rom 12:9-21; Gal 6:1-10; 1 Thess 5:14-22). Such groups 
may be arranged in the "two-way" schema, the way of life and the way of death. 
In other instances, they follow the schema of household duties, a form that is de
rived from the Stoic diatribe of the Hellenistic world. Such a table of household 
duties speaks of the mutual obligations of the members of a household (man and 
wife, parents and children, masters and slaves), and about one's duties toward 
friends, governments, and foreigners. They appear in Christian parenesis for the 
first time in the deutero-Pauline letters (Col 3:18-4:1; Eph 5:22-6:9; 1 Pet 2:13-
3:7). The Pastoral Epistles use this traditional schema for the development of 
church order; thus not only are the duties of old and young people mentioned but 
also the qualifications and obligations of holders of church office, namely, bishops, 
presbyters, deacons, and widows (l Tim2:1-3:13; 5:1-21; 6:1-2; Tit 1:7-9; 2:1-10). 

Sayings of Jesus are also used in parenesis, sometimes explicitly quoted (1 Cor 
7: 10-11; 9:14), in many instances, however, without a special acknowledgment 
ofJesus' authority (Rom 12:14, 17; 14: 13-14; 1 Thess 5:15; Eph 4:29; a saying of 
Jesus that is not found in our gospels is quoted in Acts 20:35). The absence of a 
reference to Jesus in the use of some sayings in parenesis is striking, especially in 
1 Peter (2:19-20; 3:9,14,16; 4:14) and in the Epistle ofJames (e.g., 4:9,10; 5:12). 
Are some of these traditional sayings that were only later ascribed to Jesus? Apoc
alyptic materials are sometimes quoted as words of the Lord. These are probably 
pronouncements of Christian prophets, who made predictions about the future in 
the name of the Lord. Paul cites such a "word of the Lord" in 1 Thess 4: 15-17; an
other time he refers to the same tradition as a "mystery" (1 Cor 15:51). References 
to such mysteries, that is, revelations about the future, which are accessible only 
to the initiated, are not rare. In Paul's letters, the term IlU<JTIlPtov ("mystery" in the 
singular) always designates a specific saying or tradition (Rom 11 :25-26a; see also 
2 Thess 2:7), while in the plural the term refers to a number of such revelation 
sayings (l Cor 13:2; 14:2). Even in 1 Cor 2:7, the term seems to refer to a specific 
saying about the coming of the Lord (cf. Matt 13:35), and the close connection be
tween such traditions of sayings is now evident in the following quotation of a say
ing in 1 Cor 2:9 that has been found as a saying of Jesus in the Gospel of Thomas 
(#17). It is only at a later time that the term "mystery" becomes identical with the 
term "gospel" (Eph 3:3-8; Col 1:26-28; and the secondary ending of Roman in 
16:25-27). There is also another activity of Christian prophets that manifested it
self in sentences that became traditional: the formulation of sentences of sacred 
law; these are pronouncements that state the ius talionis (the law of retribution) 
formulated for the sacral and religious realm of the life of the community. Paul 
quotes such sentences several times (e.g., "If someone destroys the temple of 
God, God will destroy that person," 1 Cor 3:17; see also 1 Cor 14:38; 16:22; Rom 
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10:11, 13). It is evident that such pronouncements of prophets added to the store 
of sayings of Jesus (cf. 1 Tim 2:11-13 with Mark 8:30). 

The use of traditional materials is evident last but not least in the quotations and 
interpretation of passages from Scripture. A number of such quotations were drawn 
from traditional collections of testimonia for specific topics (e.g., Rom 10: 18-21; 
Heb 1 :5-13). In general, however, it must be assumed that New Testament authors, 
and especially Paul, were familiar with the entire context of scriptural passages, 
even if only one or a few verses are actually quoted. Moreover, comments on such 
passages of Scripture often reveal acquaintance with traditions of scriptural inter
pretation, which may have come from pre-Christian exegetical conventions (e.g., 
1 Cor 10: 1-10) or from scriptural interpretations created by opponents that are 
critically annotated by Paul (this is the case in 2 Cor 3:7-18). 

As gospels are not free creations of their authors but compilations of sources 
and oral traditions, also the epistles must not be envisioned as products of the free
ranging minds of creative theological thinkers but as elaboration of various and 
diverse traditional materials that were current in Israel, the Hellenistic-Roman world, 
and specifically in early Christian communities. 

(c) Traditional Materials Preserved in the Apostolic 
Fathers, the Apocrypha, and the Apologists 

What has been said above also applies to the noncanonical early Christian writ
ings. These writings, however, have all received much less attention than the New 
Testament itself, and therefore much of the wealth of often very valuable and very 
early traditional materials in these writings remains largely unexplored. Many of 
these materials have not been clearly recognized. In the following I shall refer only 
to a few typical examples from this rich literature. 

Words of Jesus and traditions about Jesus that are comparable to the canonical 
gospels are found in writings belonging to the genre of the gospels as well as in 
other literatures. For many of these writings, literary dependence upon the canon
ical gospels cannot be assumed. Rather, the sources of such Jesus traditions are 
either the free oral transmission or independent written materials. 1 Clement quotes 
two small collections of sayings of Jesus from the oral tradition (l Clem. 13.2; 
46.8). A similar collection of sayings has been inserted into the first chapter of the 
Didache, while 2 Clement apparently used a collection of Jesus' sayings that was 
partially based upon the canonical gospels and partially upon noncanonical oral 
traditions. An independent transmission of Jesus' sayings has recently come to light 
in the newly discovered (Coptic) Gospel o/Thomas that presents mostly prophetic 
sayings, wisdom sayings, and parables of Jesus with parallels in the canonical 
gospels, but has been enriched by numerous Gnosticizing sayings in the course of 
its literary history. A fragment of an Unknown Gospel (Pap. Oxy. 840) and the 
gospel fragment Papyrus Egerton 2 present sayings of Jesus that have been set into 
scenes resembling the Synoptic apophthegmas, but are somewhat more elaborate. 
Bishop Papias of Hierapolis (early 2d century) collected sayings of Jesus from the 
oral tradition, including legends and revelations-unfortunately, only a few frag
ments of his writings are preserved. Finally, from the 2d to later centuries one still 
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finds large numbers of so-called Agrapha-sayings of Jesus that are not otherwise 
found in written gospels--quoted in the writings of the Church Fathers. Even if 
most of these Agrapha cannot be claimed as genuine words of Jesus, they are still 
important witnesses for the early development of the tradition of Jesus' sayings in 
the early Christian communities. While new sayings of Jesus were still created and 
allowed to circulate freely, new miracle stories of Jesus are rarely found in the 
extracanonical tradition; on the other hand, miracle stories of the apostles became 
increasingly popular. Legends, however, dealing with the birth and childhood of 
Jesus were formed at an early time. Collections and editions of such stories re
sulted in the publication of the Protevangelium of James and the Infancy Gospel of 
Thomas. At the same time, epiphany stories about Jesus' appearance to his disciples 
seemed to circulate orally and make a secondary reappearance in the literary genre 
of Jesus' discussions with his disciples after the resurrection (though the latter 
scarcely preserve older traditions). The fragment of the Gospel of Peter preserves 
an older version of the story of the empty tomb in the form of an epiphany story. 
Fragments of the same story may indeed appear in Mark 9:2-9 and Matt 27:51-53, 
62-66; 28:2-4. Ignatius of Antioch (Smyrn. 3.2-3) quotes an independent variant 
of Luke 24:36-43. The so-called Gospel According to the Hebrews contained a 
story about Jesus' appearance to his brother James; there is no reason to doubt that 
this is an old traditional story. 

Kerygmatic and confessional or credal formulas are frequently quoted in the 
extracanonicalliterature. The variety of the citations demonstrates that second
century Christianity did not yet have a universally accepted formulation of the 
Christian faith and that traditional formulations could be freely modified, though 
the beginnings of the later ecclesiastical creeds can be recognized. Rich materials 
are presented by Ignatius of Antioch. His fight against the so-called docetists, who 
denied the true humanity of Jesus, led to the inclusion into the creed of a statement 
about the birth of Jesus by Mary-in order to emphasize the true humanity of Jesus 
(Eph. 18.2 and often elsewhere)! He also quotes formulations that juxtapose Jesus' 
divinity and humanity in antithetical sentences, which assume hymnic character 
through their frequent repetitions (Eph. 7.2). Other creeds enumerate in chrono
logical order the events of salvation from the birth of Jesus to the resurrection 
(Smyrn. 1.1-2). Even if some of these passages are compositions by Ignatius, they 
still reveal that such credal formulations were used in the liturgy of the churches. 
Similar formulations are quoted by Justin Martyr (1 Apol. 31.7; Dial. 85.2; 132.1). 
In Justin's citations, statements about the ascension and the second coming for 
judgment have been added and are now fixed parts of the confessional tradition. 
That such confessions had their life situation in the liturgy of baptism is shown by 
Justin 1 Apol. 61; once the older baptismal formula "in the name of Jesus" was re
placed by the trinitarian formula (Matt 28:19; Did. 7.1), credal formulations were 
expanded accordingly, eventually resulting in the tripartite baptismal creed of be
lief in God the Creator, Jesus the Savior, and the Holy Spirit. 

Hymns were especially transmitted in the writings from Gnostic circles. The Acts 
of John (94-96) preserves a long hymn of the community as the "Song of Christ," 
together with the responses of the participants. The Acts of Thomas (6-7) quotes 
a "wedding hymn" that speaks allegorically of the sacred marriage of the church 
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with her celestial bridegroom. The same book also recites the famous "Hymn of the 
Pearl" (Act. Thom. 108-113), a Gnostic proclamation in the form of a mythological 
poem. Both hymns are certainly older than the Acts of Thomas, a third-century 
writing. An originally pagan hymn about God and the soul, which was used in su
perficially revised Christian form by the Gnostic sect of the Naassenes, is quoted 
by Hippolytos. In the Odes of Solomon a whole early-Christian hymnbook has been 
preserved. The Gnosticizing tendencies of these hymns-a total of forty-two
demonstrate how deeply Gnostic imagery and mythology has influenced the piety 
and liturgy of early Christian communities even in the 1 st century CEo 

Other liturgical materials are quoted in abundance. The Didache (7.1-4) pre
serves an instruction for the baptismal liturgy together with the trinitarian baptismal 
formula (perhaps the first appearance of this formula), cites the Lord's Prayer 
(Did. 8.2) in a form that is closely related to but not dependent upon Matthew 
6:9-13, and also quotes eucharistic prayers and a part of the eucharistic liturgy 
(Did. 9-10). In his report about the baptismal praxis of the Christians, Justin Mar
tyr (1 Apol. 61.3) quotes an expanded baptismal formula together with a saying of 
Jesus in its original liturgical form (John 3:3, 5 cites the same saying in a secondary 
version). In Justin's description of the Eucharist (1 Apol. 66) one finds the words of 
institution in a formulation that is shorter than any of the forms preserved in the 
New Testament. Numerous doxologies and invocations are preserved in the apoc
ryphal acts of the apostles, especially in the Acts of Thomas, but also in many of 
the Gnostic writings. All this is evidence for a very rich and diversified develop
ment of liturgies in the early Christian communities. 

Quotations of parenetic traditions are so frequent that a full account is impos
sible here. Tables of household duties and catalogs of vices form an important 
part of extracanonicalliterature (see Did. 4.9-11; 5.1-2; 1 Clem. 1.3; Barnabas 20). 
The predominance of the Jewish teaching of the Two Ways is striking. While the 
description of the way of death is usually nothing more than a catalog of vices, 
traditional sayings materials, customarily connected with admonitions and prohi
bitions related to the Decalogue, are the essential ingredients of the description of 
the way of life (see Didache 1-4; Barnabas 19; and especially the Mandata of the 
Shepherd of Hermas). 

(d) Narrative and Rhetorical Criticism 

Narrative criticism pays attention to how a story or other writing is constructed: 
its elements of plot, characterization, structure, dominant themes, and point of view. 
Rhetorical criticism explains how writers used the tools of Greco-Roman oratory 
to organize and deploy persuasive speech. Both methods focus on communication 
models and can be understood as extensions or supplements to redaction and 
composition criticism, since they focus on locating the goals and strategies of the 
authors of the biblical books. These and other approaches inspired by scholarship 
on general or secular literature (such as reader-response criticism) are rich and 
complex and have many possible applications, which can lead to historical as well 
as more purely literary observations and conclusions. 

Recent years have seen fruitful applications of narrative criticism to the 
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Gospels, Acts, Pauline epistles, and even the Book of Revelation. The Gospels and 
Acts present the more obviously developed narratives, whose plot lines, major and 
minor characters, thematics, and narrational perspectives can be analyzed with 
profit. But Paul's letters also carry embedded stories, especially the narrative of his 
career as an apostle with its successes, struggles, and setbacks. That narrative is 
not always expressed explicitly, but nonetheless it provides a structure within which 
Paul's particular letters can be read, compared, and classified. This in turn can lead 
to literary and historical observations on the persuasive intent of Paul's brief letter 
to Philemon about Onesimus, for example, when his words are read in the context 
of the larger story of Paul's relations with the Christians of Colossae and Laodicea. 
Narrative (and rhetorical) analysis can sharpen our awareness of the integrity or 
secondary composition of other letters such as 2 Corinthians or Philippians, by not
ing how the story line either develops or is abruptly broken. 

The plot and narrative themes of the Gospel of Mark may serve as another ex
ample. Form and redaction criticism have combined to identify Mark's secondary or 
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artificial arrangement of isolated episodes about Jesus performing miracles, exor
cising demons, calling some to "follow" him, and frequently confronting opposition. 
Building on these insights with narrative analysis, we can appreciate how the au
thor deployed those disparate elements to compose a far-reaching and ironic story 
line with a fascinating use of characters running contrary to the reader's expecta
tions. The narrator informs the reader from the start of Jesus' identity as the Son 
of God (1: 1; also 1: 11; 9:7; cf. 15:39); yet this presumably important fact is left 
hidden from most of the other participants in the story. The narrator insists on Je
sus' identity as a teacher, and his followers' role as pupils (disciples), and yet the 
story builds much of its dramatic momentum precisely from the continuing failure 
of these "students" to understand and learn Jesus' central message. Exorcisms and 
healings (signs of Jesus' divine mission) are often presented as the content of his 
"teaching," which astounds the crowds, enrages the demons, and mystifies the dis
ciples. At first the reader identifies with Jesus and his close followers; but then this 
commitment is called severely into question as Jesus' fate becomes ever more cer
tain and the disciples' doubt and alarm throw their status into question. The final 
lesson brought home is Jesus' agony of obedience to God's will in the face of aban
donment and desolation: a bleak ending that points to a future only partly resolved. 

Attention to the directional flow of Mark's plotted narrative helps resolve some 
problems left unresolved by genre or grammatical analysis. The oddly truncated 
ending of Mark is a classic case: E<I>O~OUV'to yap. A reader who has three times 
seen Jesus predict the arrest, trial, and execution of "the Son of Man"-followed 
each time by the insistence that he will "rise after three days" (Mark 8:31; 9:31; 
1O:33-34)-is not left as devastated as Mary and her friends when they found the 
empty tomb and ran away "and said nothing to anyone-since they were afraid" 
(16:8). The reader, who is presumably already a member of a Christian congrega
tion, knows that Jesus' predictions will (and indeed already have) become true out
side the story as told on the page: the reader is able, indeed compelled, to fill in the 
rest of the story. Nonetheless, the message is also made abundantly clear that de
privation and suffering are sure to accompany any persistent follower of Jesus-they 
will receive their reward "one hundredfold in this age-with persecutions!-and 
in the world to come, eternal life" (Mark 10:30). 

The parables ascribed to Jesus in the gospels are especially amenable to literary 
study. These short stories (especially those told or retold by Luke) can often dis
play an unusual sophistication in twists of plot, sharpness of characterization, use 
of symbol and hyperbole, and vivid detail. The "Prodigal Son," the "Good Samar
itan," and the "Sower and the Seed" are deeply imprinted into Western literary con
sciousness. Scholars note how Jesus' parables and similitudes capture the audience's 
attention with striking immediacy and then challenge their assumptions boldly with 
surprising and sometimes shocking reversals of fortune. Though most is lost, some 
of the scattered seed will end in productive fruit and abundant harvest (Mark 4:3-8 
par.); the one whom God sends in aid of the desperate turns out to be just the sort 
of person that the victim (and the audience within the narrative) most despises 
(Luke 10:30-35); the dissolute and impatient son who shows little respect and no 
regard for his aged father is the one welcomed home with the fatted calf (Luke 
15:11-32). 
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Literary analysis of the Book of Revelation has emphasized the construction 
of the work as a dramatized liturgical experience, enveloped within an epistolary 
framework (see §12.lc). The point of view adopted within the cycles of auditory 
and visual revelations is that of a transported seer who experiences the high drama 
of the angelic worship offered God around the heavenly throne. The repetitions, 
abrupt transitions, and apparent contradictions are not signs of an inadequate com
bination of disparate sources but instead a literary attempt to imagine and recreate 
the effects of a disorienting visionary event. Once again, however, literary analysis 
cannot be divorced from sociohistorical understanding. Despite its complicated 
theatrical interventions, the book is clearly directed toward impressing an audience 
of contemporary believers within late-first-century Roman imperial Asia of their 
need to remain faithful to Christ despite the threat of political and even criminal 
sanctions. 

Rhetorical analysis at its best also blends the literary sensibilities of narratol
ogy with the historical concerns of redaction and social-scientific criticism. Cur
rent study of rhetoric in New Testament literature is based on research into the 
varieties and purposes of public oratory in particular settings of the Hellenistic 
world: forensic or judicial (used in law courts); deliberative (used in political as
semblies); and epideictic (designed to praise or blame, typically used in funerary 
or encomiastic speeches). Removed from those immediate sociopolitical settings, 
authors could arrange their compositions using a mixture of styles to achieve par
ticular effects. Scholars have shown, for example, how Paul deployed both apolo
getic (forensic) and deliberative rhetoric in writing to the Galatians in defense of 
his apostolate (as also in 1 Cor 9), while in tum the gospel writers exercised vari
eties of deliberative and epideictic oratory to develop and elaborate chreiai (in
structive anecdotes) about Jesus. 

Though early Christian writers would only rarely follow the ideal patterns de
veloped by the rhetorical schools with any exactitude or rigidity, they (and thus by 
extension their ancient readers) do seem to have been at home with rhetorical con
ventions of composition and argument, which would ordinarily follow a more or 
less set structure of introduction, historical narration, and various types of proofs 
and appeals. When Peter and Paul deliver missionary speeches in the story line of 
Acts, for example, they refer consistently to their miraculous deeds (narrated along
side the speeches) as part of the proofs for their divine authority. When Jesus is 
charged with exorcising demons with the power of Beelzebul, the author(s) of the 
Sayings Gospel Q compose an elaborated version of Jesus' answer to the charge 
(Luke 11:14-23 par.), combining several originally separate elements to charac
terize and defend Jesus through forensic and epideictic argument and example. In 
the Synoptic tradition more generally, Jesus is shown debating through use of 
analogy, example, and symbolic anecdote (parable), but his practice is exceptional 
in its infrequent appeal to any authority other than his own. 

Since Paul's letters were not private communications but instead were meant 
for public reading aloud in the assembled congregations (cf. §9), he naturally 
drew as needed on established techniques of persuasion in deliberative settings. 
Understanding these and similar techniques of ancient rhetoric improves the mod
em reader's appreciation of his style of argument. Paul's use of the Cynic-Stoic 
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diatribe style (§4.2a), especially in Romans, is an adaptation of rhetorical tech
niques used in the philosophical schools to draw out and rebut the potential ob
jections of one's opponents or students (cf. Epictetus). Far from being an artificial 
or merely literary exercise, Paul's use of persuasive rhetoric like the diatribe must 
reflect his practices as a missionary preacher and teacher. A good example of the 
apostle's use of deliberative oratory is his defense of the future hope of bodily res
urrection in 1 Corinthians 15, offered against spiritual believers who hesitated to 
accept this rather un-Hellenic notion (cf. Acts 17:32). Paul's argument begins with 
a brief introductory transition (exordium, 1 Cor 15:1-2), followed by a historical 
narration of both the credal summary of Christ's resurrection (vv. 3-7) and Paul's 
own experience of the risen Lord (vv. 8-11), then offers a set of alternating proofs 
by way of refutation of his opponents' views (vv. 12-19,35-44) and confirmation 
of his own position with examples and analogies (vv. 20-34,44-57). The whole 
argument is concluded with a summarizing exhortation (peroration) in v. 58: "There
fore know that your work in the Lord is not in vain!" 



§8 

FROM JOHN THE BAPTIST 
TO THE EARLY CHURCH 

It is not possible to give a succinct historical account of the life and ministry of ei
ther John the Baptist or Jesus of Nazareth. Except for a brief report about John the 
Baptist by the Jewish historian Josephus (Ant. 18.116-118), all information about 
both John and Jesus must be extrapolated from Christian sources, primarily from 
the canonical gospels of the New Testament. This implies that all traditions about 
both men are in their present form creations ofthe Christian community. The char
acter of such traditions, created in the interests of this community, does not permit 
ascribing any of these materials directly to John or Jesus. Their actual life and min
istry, the "historical John the Baptist" and the "historical Jesus," are therefore not 
directly available for the inquiry of the historian. All that historical investigation will 
yield are a few external data, such as the execution of John by the tetrarch Herod 
Antipas and the condemnation of Jesus to death on the cross by the governor Pon
tius Pilate, and a few erratic blocks in these traditions that do not fit the tendencies 
and purposes of those who fashioned these traditions. Their ministries and mes
sages can be assessed only in the form of a trajectory that can be drawn from the 
eschatological expectations of 1 st-century CE Israel to John's activity, to Jesus him
self, and, finally, to the proclamation of the followers of Jesus. The inclusion of 
both figures in the Christian traditions affirms that the Christians saw themselves 
in continuity with the purpose and aim of Jesus' ministry, and they saw John the 
Baptist as a precursor of Jesus. Their history has become a memory of the com
munity, a memory that has not come to us as a recording of facts but as a dialogue, 
in which that which was and had been said once has become story and words of 
meaning for the present. It is in this dialogue, in which the memory is alive, that 
the historian can discover the fundamental elements of those creative events and 
words that made the ministries of John and Jesus the wellspring of a new vision 
for the community of Israel. 

I. JOHN THE BAPTIST 

(a) Life and Message 

The birth narrative of John (Luke 1 :5-25, 57-80) is most likely a Christian, if 
not even Lukan, composition, or perhaps a pious legend inherited from the fol
lowers of John. It is impossible to say whether the information that John came from 
a priestly family is trustworthy. The gospels' presentation of John's ministry (Mark 
1:2-8; Matt 3:1-12; Luke 3:1-18; John 1:19-34) is entirely dominated by Christian 
features, such as the description of John as Elijah, his activity in the desert, and 
John's "social teaching" (Luke 3:10-14). That John was active, however, not only 



76 From John the Baptist to the Early Church §8 

in Judea but also in other regions of Palestine is evident, since he was executed by 
Herod Antipas, who was the ruler of Galilee and Peraea. While the information 
that John announced the appearance of Jesus is certainly a Christian product, there 
should be no doubt about the eschatological character of his message. Even Chris
tian redaction was not completely successful in deleting all traces of John's origi
nal message, namely, that he announced the coming of God's judgment; God is 
originally the "stronger one" who is coming after him. The saying about the ax that 
is already set at the root of the tree (Matt 3: 10 = Luke 3:9) is a metaphor referring 
to God's impending judgment. Also the announcement of the one who would "bap
tize with spirit and fire" (Matt 3: 11 = Luke 3: 16) refers to the eschatological divine 
judgment from which no one will escape (Matt 3:12 = Luke 3:16). The baptism 
of John must therefore be understood as an eschatological seal that reconstituted 
the elect of Israel, who would be spared in God's judgment. Finally, that Jesus was 
once a follower of John and was baptized by him is hardly a Christian invention. 
The gospels and Josephus give different reasons for John's execution by Antipas. 
Mark 6:17-29, a legend that dates the death of John into the time of Jesus' min
istry, says that Herod imprisoned John because he had criticized his marriage with 
Herodias. Josephus (Ant. 18.116-118), who suppresses the information about the 
eschatological character of John's message, says that the reason for the execution 
was Antipas's fear of a popular insurrection, which indirectly confirms that John 
was an eschatological prophet and that his message had political consequences. 

(b) The History-oj-Religions Background 

John the Baptist must be seen as an exponent of the rising eschatological or 
messianic temper that permeated large circles of the Jewish population of Pales
tine. The foundations of this eschatological temper had been laid in a history of 
many centuries by what has been called Jewish apocalypticism (§5.2b; §5.3e). The 
1 st century CE, however, is characterized by a decisive shift. While earlier apoca
lyptic movements and literatures, including the Dead Sea Scrolls of the Essenes 
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(§5.2c) as well as the Pharisees (§5.3d), were concerned with the prediction and 
expectation of one or several messianic figures, the prophets who were rising now 
seem to have been leaders whose message announced the imminent coming of God 
himself, the liberation of Israel, and the final divine judgment. Josephus mentions 
several such prophets: Judas the Galilean (Ant. 18.23-24), whom he considers to 
have been the founder of the group of the Zealots, who "are convinced that God 
alone is their leader and master"; Theudas (Ant. 18.20.97-98); the Egyptian Prophet 
(Ant. 20.169-170); and others. Judas the Galilean and Theudas are also mentioned 
in the speech of Gamaliel in Acts 5:36-37. It is questionable, however, whether 
John the Baptist should simply be identified as one of these prophets of liberation. 
Most of the suggested parallels do not stand the test, neither for John the Baptist nor 
for Jesus of Nazareth. While these prophets were evidently revolutionary leaders, 
who wanted to initiate a divinely authorized war of liberation against Rome, John 
the Baptist does not seem to have had any such intentions. John's preaching ofbap
tism also stands without a parallel. Jewish proselyte baptism (which is attested 
much later anyway) lacked the eschatological component. The ritual washings 
of the Essenes at Qumran are rites of a very different sort; they were priestly cer
emonies that could be repeated and were designed to guarantee ritual purity, albeit 
that the concept of ritual purity at Qumran is closely related to an eschatological 
perspective. 

What connects John the Baptist and Jesus to other eschatological prophets of the 
time is the absence of the proclamation of any intermediate messianic figure who 
would appear on earth at the end of the times as the anointed king of Israel. Both 
announce the imminent coming of God and God's kingdom. Different, however, 
from other messianic prophets of the time, they do not assign any revolutionary 
messianic role to the people of the elect. It is therefore not possible to understand 
John as a representative of the political messianism that eventually resulted in the 
Jewish War. John speaks solely about the coming of God in order to judge Israel
as Jesus speaks solely about the coming of the rule of God (§8.2c). The only prece
dent for such a message can be found in the preexilic prophecy of Israel, which 
knew neither a messianic figure nor a messianic role for the elect of Israel. If the 
theme of the renewal of the people in the wilderness also played a role in John's 
prophecy, the baptism that John offered should be understood in the context ofthe 
Exodus typology (passage through the Red Sea). John the Baptist must therefore 
be distinguished from those prophets who saw the fulfillment of God's promise for 
Israel in the uprising against Rome. His preaching of the coming judgment of God 
calls Israel to repentance and offers baptism as a guarantee for entrance into God's 
promise. 

(c) The Effects of fohn's Ministry 

John the Baptist created a movement that lasted beyond his death. Mark 2: 18-19, 
formulated from the perspective of the followers of Jesus, contrasts the fasting of 
the disciples of John and of the Pharisees with the celebration of Jesus' disciples. 
The episode of the disciples of John the Baptist in Ephesus reported in Acts 18: 1-7 
may indicate that the movement spread even beyond Palestine. Nothing more, 
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however, is known about the Baptist's sect, although it is not impossible that the 
Mandaeans, a religious group still in existence today in Mesopotamia (Iraq), which 
may have had its origin in the country of the Jordan, derives from John the Baptist. 
But most momentous was the influence that John exercised upon Jesus and his dis
ciples. That Jesus was John's disciple is evident from the fact that he was baptized by 
him. There are also some pieces of information in the tradition that some of Jesus' 
first disciples came from the circles of John the Baptist (cf. John 1:35-40). We do 
not know why Jesus parted from John and his movement; it is not necessary to 
assume that there was any hostility involved. If the information in John 3:22-23 is 
reliable (see also John 4:1), Jesus and John would have been active at the same 
time (John 4:2 seeks to correct that somewhat). Indeed, Jesus' message may well have 
repeated John's call for repentance and the proclamation of the coming of God. An 
important testimony of Jesus about John is preserved in Matt 11 :7-11, where Je
sus says about John that he was "greater than a prophet" and "the greatest among 
all born by woman" (that is, "among all human beings"). These sayings, whether 
said by Jesus or formulated in the early tradition of sayings, preserve the memory 
that Jesus continued to hold John in very high regard, a memory that later editors 
of this tradition try to correct by the addition of Matt 11: 10 and 11 b ("the small
est in the kingdom is greater than he"). 

2. JESUS OF NAZARETH 

(a) The External Data of His Life 

No direct and first-hand information about Jesus survives. Information from 
outside Christian sources is not available. One must therefore rely exclusively on 
Christian sources. The semi biographical framework of the gospel stories, however, 
is the result of the editorial work of the gospel writers (see especially § 1O.2b) and 
can therefore not be used for the reconstruction of the ministry of Jesus. All tradi
tional materials about Jesus preserved within the framework of the canonical and 
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some noncanonical gospels have been formed ("inscribed") by the needs of the 
communities of Jesus' followers after his death. Moreover, all traditions-sayings 
as well as stories-were formed in the milieu of Greek-speaking communities. 
Even if underlying formations of such materials in an Aramaic-language milieu 
can be found, it must remain questionable whether they are the direct recording of 
what Jesus actually said and did. From the very beginning, the only interest in the 
process of the formation of the traditions in the communities of Jesus' followers 
was to apply what was remembered to the needs of their own situation. The at
tempts to identify the possibly oldest layer of the tradition, especially of the say
ings, and assign these to the "historical Jesus," which characterize so many of the 
more recent efforts to recover the original voice of Jesus, are therefore fundamen
tally misguided. This becomes especially evident, if such attempts try to isolate 
those parts of the tradition in which Jesus appears to be different from both his 
Jewish environment and from the voices of his later followers. Whatever Jesus was 
and whatever he said and did must have been a congenial part of the trajectory that 
begins with the Jewish environment of Jesus' milieu and John the Baptist, contin
ues in the formation of the tradition of the early communities of his followers, and 
finally results in the images of Jesus that are presented in the extant gospel literature. 
In other words, Jesus' message, deeds, and ministry belong within the context of 
a continuum that originates with the eschatological preaching of John and ends with 
the eschatological speech of Matthew 24-25. It cannot be recovered by isolating 
materials that seem not to belong to this continuum. On the other hand, whatever 
seems to have a special flavor or emphasis within this trajectory may well point to 
the earthly Jesus himself and his ministry. 

A few external data of Jesus' life are visible as erratic blocks of the tradition. 
He must have come from the Galilean town of Nazareth in the north of Palestine, 
where he was born and grew up (his birth in Bethlehem is a later theological fiction 
that tried to connect Jesus to the town of David). The year of Jesus' birth is not 
known. Matthew dates the birth in the reign of Herod the Great, who died in the 
year 4 BCE. Luke, on the other hand, connects the birth of Jesus with the census, 
which was held when Judea and Samaria became a Roman province in the year 6 CEo 

Jesus' family was Jewish, which is clear from the names of his parents (Joseph 
and Mary) and his brothers (James, Joses, Judas, and Simon). Jesus' father was a 

Bibliography to §8.2: History of Scholarship 

Albert Schweitzer, The Quest o/the Historical Jesus: A Critical Study o/lts Progress/rom Reimarus 
to Wrede (reprint ed.: Albert Schweitzer Library; BaltimorelLondon: Johns Hopkins University 
Press, 1998). 

James M. Robinson, A New Quest o/the Historical Jesus and Other Essays (Philadelphia: Fortress, 
1983). 

Marcus Borg, Jesus in Contemporary Scholarship (Valley Forge, PA: Trinity Press International, 
1994). 

Werner Georg Kiimmel, Dreissig Jahre Jesus/orschung (1950-1980) (ed. H. Merklein; BBB 60; 
KiinigsteinfTs: Hanstein, 1985). 

Bibliography to §8.2: Bibliography 

Craig A. Evans, Jesus (IBR Bibliographies 5; Grand Rapids, MI: Baker, 1992). 



80 From John the Baptist to the Early Church §8 

building artisan or a carpenter (Matt 13:55), as was perhaps Jesus himself (Mark 
6:3; according to Justin Dial. 88 he made yokes and plows). Jesus' mother tongue 
was Galilean Aramaic. It is possible that he also knew some Greek, but it is un
likely that such knowledge is reflected in early sayings of the tradition. No reliable 
information about his education survives. It is not probable, however, that he was 
an uneducated peasant. The earliest traditions of his disciples about him-pace the 
legend about the uneducated fishermen from Galilee-demonstrate a good knowl
edge of the Scriptures of Israel, which suggests that Jesus himself was able to read 
and write. 

At some point after Jesus had joined the movement of John the Baptist and had 
been baptized by John, he parted from the circle of John's disciples and began his 
own ministry. It is fair to assume that the eschatological message of John had at
tracted him to that movement and that a different understanding of such a message 
prompted Jesus to part company with John. The tradition suggests that Jesus began 
his ministry in Galilee, but the places where he was active remain uncertain, be
cause places named in the tradition may be cities and towns where the followers 
of Jesus were successful. It is remarkable, however, that the most important Hel
lenistic cities (Caesarea, Sepphoris, and Tiberias) are missing in the tradition, al
though the non-Jewish areas in the north (Caesarea Philippi) and west (Gadara east 
of the Sea of Galilee) are occasionally mentioned. It can therefore not be concluded 
from the outset that Jesus never visited pagan country. How often Jesus traveled to 
Jerusalem must remain uncertain--only once according to the Synoptic Gospels 
and at least three times according to the Gospel of John. Whether he also included 
areas of Judea and Samaria (see the episode of Jesus and the Samaritan woman in 
John 4) in his activities is uncertain. Nothing can be said about the duration of his 
ministry. Calculating the years according to the different reports of the gospels 
from at least one year to as many as three years is not helpful because all these 
calculations are based exclusively upon later, redactional data. Early traditions do 
not exist. It is certain, however, that Jesus was arrested when he visited Jerusalem 
for the Passover, probably in the year 30 CE, and that he was executed there. Ex
cept for Pilate's sentencing Jesus to death on the cross and perhaps the inscription 
on the cross, it is debatable, whether any historical data about the last days of Jesus' 
life are preserved in the passion narrative. 

Our earliest witness, the apostle Paul, refers to the last meal "in the night in which 
Jesus was handed over" (1 Cor 11 :23) but lacks any reference to the Passover. 
According to the Johannine passion narrative, Jesus' last meal with his disciples 
was not a Passover meal but took place on the day before Passover; John 18:28 
refers explicitly to the fact that the Passover meal would be held in the evening af
ter Jesus' crucifixion and death. The dating of the Synoptic Gospels is ambiguous. 
According to Mark 14:1-2 ("not on the festival, or there may be a riot among the 
people"), one would expect the execution to take place before the festival, and the 
report about the meal does not, in itself, contain any reference to the Passover (Mark 
14: 17-25). The impression that this was, nevertheless, a Passover meal was cre
ated by the later insertion of the legend about the finding of the room for the Pass
over meal (Mark 14:12-16) and then by Luke's redaction of the Markan account 
of the meal (Luke 22: 15). Thus all the references to the Passover in the Synoptic 
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Aureus of Augustus 
This gold coin shows the wreathed head of Augustus 
with the inscription AUGUSTUS DIVI F[ILlUS] = Au
gustus Son of the Divinized (Caesar). A coin like this 
might have been shown to Jesus when he was asked 
whether one should pay taxes to Caesar. 
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Gospels are secondary. The Johannine dating of the meal is preferable. After all, 
even someone as ruthless as Pontius Pilate would hesitate to execute a Jew on a 
festival day as important as Passover. 

The tendentious development of the tradition is transparent with respect to the 
identification of those who were primarily responsible for the execution of Jesus. The 
major responsibility is further and further shifted toward the Jerusalem authorities. 
In Matthew, Pilate washes his hands in innocence (Matt 27:24), and a later tradi
tion (the apocryphal Letter of Pilate) even claims that Pilate had already come to 
believe in Jesus in his heart, but that the Jews had forced him to go ahead with the 
execution. The responsibility of the Roman authorities for the condemnation and 
execution of Jesus is clear for two reasons. First, the Jerusalem authorities did not 
have the right of capital punishment; that was the exclusive reserve of the Roman 
prefect. The only two cases that might suggest that the Jewish court could pass the 
death sentence are the stoning of Stephen and the murder of Jesus' brother James. 
But the former was a case of mob lynching (§8.3b), while the latter occurred dur
ing a vacancy in the Roman governor's office (§6.6e). That the Jewish authorities 
were not permitted to put anyone to death is also reflected in the statement of John 
18:31. Under no circumstances would they be able to do so in the presence ofthe 
Roman prefect, who regularly came to Jerusalem from Caesarea on the high hol
idays in order to forestall any possible unrest. 

Second, the reason for Jesus' condemnation was certainly not the blasphemy that 
is reported in the Synoptic Gospels (Mark 14:64). All gospels agree in reporting 
the inscription that Pilate put on the cross: "Jesus of Nazareth, king of the Jews" 
(Mark 15:26; John 19:19). This inscription says only too clearly that the Roman 
prefect had a substantive political reason for Jesus' condemnation. Whatever Jesus' 
own claims might have been, in the eyes of Pilate he was an actual or potential 
political criminal-and, to be sure, not the first made short shrift of by Pilate 
(§6.6.c). One can, of course, assume that the leading circles in Jerusalem were usu
ally interested in cooperating with the Roman governor. But in the case of Jesus, 
the tendency of the tradition to shift the blame to the Jewish court does not permit 
us to be certain about its complicity. Pilate would have exercised his legal author
ity in any case, however grateful he might have been for the cooperation of the 
Jerusalem authorities. Executed by the horribly cruel method of crucifixion, Jesus 
died a painful death. 

(b) Jesus as Prophet, Wisdom Teacher, and Exorcist 

The character of the extant materials does not permit the writing of a biography 
of Jesus. What Jesus' consciousness was and what he might have thought about his 
own mission lies beyond the reach of historical inquiry. Messianic or christologi
cal titles cannot be used for the reconstruction of Jesus' self-consciousness because 
not one of these titles (Messiah/Christ, Son of David, Son of Man, Son of God, 
Lord) is fixed firmly enough in the oldest tradition to be a reliable witness. Of the 
nonmessianic religious offices, the office of priest can be excluded right away. The 
title "priest" or "high priest" is applied to Jesus fairly late and only in very limited 
circles of early Christianity, which do not even attempt to construct a Levitic 
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origin for Jesus (Hebrews 7), although the expectation of the anointed priest from 
Levi played a considerable role among the Essenes (§5.2c). Three other religious 
offices, however, have exercised a certain influence upon the way in which Jesus 
is presented in the gospel literature, namely those of the philosopher, the apoca
lyptic visionary, and the magician. (1) Philosophical influences were present in 
Palestine as early as the Hellenistic period, and they helped to shape rabbinic Ju
daism. Philo of Alexandria demonstrates how the ideal of the philosopher could 
be combined with that of the Jewish teacher of wisdom. But Jesus was not the head 
of a philosophical school, and it remains questionable whether he can be seen 
as a wandering philosopher. Nowhere before the 2d-century writings of Christian 
apologists were Jesus' teachings presented as philosophical insights. (2) Nothing 
indicates that Jesus was an apocalyptic visionary. With respect to Jesus as an apoc
alyptic visionary, the gospels present speeches of Jesus about the future (e.g., Mark 
13; Matthew 24-25), but these are later compositions of disparate traditional ma
terials. There are no elaborate visions of the future or celestial journeys reported 
about him (the Book of Revelation and the Gnostic revelations stepped into this 
breach). And, in any case, there is no evidence that Jesus used the written medium 
of communication that is characteristic for the production of an apocalypse. (3) As 
far as "magician" as a description of Jesus' office is concerned, it is evident that 
the gospels contain reports of Jesus performing miracles. But such reports lack the 
typical elements of the professional magician, such as performance for payment 
and instruction of apprentices, only rarely do they report elaborate manipulations 
(Mark 8:22-26 is the only exception), and the use of magical formulas is rare (only 
Mark 5:41; 7:34). 

Philosophers and apocalyptic visionaries and magicians were religious profes
sionals who were then "modern" and fully in keeping with their time. There is in
deed a desire of the gospel tradition and of the authors of the gospels themselves 
to present Jesus as memorable and extraordinary according to these categories, his 
deeds as miraculous, his teaching as remarkable and his knowledge and wisdom 
as discerning, and his performance of miracles as powerful. Any reading of the 
gospel literature reveals the resulting depiction of Jesus as a divine human being, 
who was a teacher of esoteric wisdom, a miracle worker, and an apocalyptic 
prophet. No wonder that eclectic recent works about the historical Jesus have tried 
to follow more or less exclusively one of these tendencies, presenting Jesus as 
apocalyptic visionary, or as magician, or as philosopher, or as wise man with eso
teric insights, sometimes taking such a Jesus completely out of the context of the 
tradition of Israel and the Jewish milieu of his time. Such attempts, however, dis
regard those materials in the gospels that are deeply rooted in the tradition of Is
rael and its Scripture. 

There remain considerable materials in the gospel tradition that do not fit any 
of these-at that time "modern"-professional categories. Rather, such materials 
correspond instead to outmoded and archaic genres of prophetic speech and wisdom 
teaching. Prophetic sayings preserved in the gospel tradition lack any speculations 
about the timetable of future events but address the present situation in view of the 
coming of the rule of God. Interpretations of the law know neither casuistry nor a 
spiritualizing leap over the literal meaning. On the contrary, they are unequivocal 
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and indisputable proclamations of the will of God and correspond as such to the 
prophetic Torah of the Scriptures ofIsrael. Among the wisdom sayings, proverbs and 
short metaphors prevail that are similar to the venerable proverbial wisdom of Israel. 
The wisdom speculations of the sapientialliterature of Judaism have few parallels in 
the older stages ofthe Synoptic tradition. As in the case of John the Baptist (§8.la), 
these phenomena are best understood as a conscious recourse to the prophetic tradi
tion of Israel. It is also remarkable that such recourse does not have the appearance 
of artificiality; no archaizing features can be discovered. Rather what is present in 
these materials exhibits the features of a genuine and immediate renewal. 

At the same time, some of the typical signs of a prophetic mission are missing. 
There is not a single tradition that reports Jesus' call (unless one wants to find such 
a tradition in the baptism of Jesus as it is reported in Mark 1 :9-11). There are no 
visions, auditions, or stories of receiving a commission. Jesus' words are not intro
duced with the formula "Thus says the Lord." Nothing is said about Jesus attempt
ing to express his prophetic mission in his external behavior or in his dress (as is 
indeed reported about John the Baptist, see Mark 1:6). Similarly, there is no sign 
in the tradition of Jesus' wisdom teaching of an appeal to the antiquity and reliable 
transmission of the sayings or, at least in the oldest layer of the tradition, of a spe
cial wisdom instruction for the disciples-not to mention the founding of a school. 
The absence of these features shows that parallels to the office of the rabbi and the 
rabbinic school house are totally lacking. The visible documentation of Jesus' au
thority thus remains an enigma. Whoever wants to understand Jesus' authority is 
referred absolutely to his words and to that which they announce. 

Are there any narrative materials that point to the way in which Jesus himself 
understood his authority? Attempts have been made to claim historicity for such 
stories as the entry to Jerusalem (Mark 11: 1-11), the cleansing of the temple (Mark 
11: 15-17), and at least some of the miracle stories. The two former stories are part 
of the passion narrative and have their roots in the development of that narrative 
on the basis of the interpretation ofIsrael's Scripture; this will be discussed later 
(§8.2e; 10.2a-b). With respect to the miracle stories, all attempts to claim their his
toricity are burdened with the danger of a rationalist interpretation (Jesus' sugges
tive power as a healer, etc.) or with supernaturalist claims. It is not improbable, 
however, that the numerous exorcisms reported in the tradition have their ultimate 
root in Jesus' activity as an exorcist. This should not mislead us to speculate about 
Jesus' extraordinary psychological powers, lest we fall once again into the trap 
of a rationalist explanation. The significance and function of these exorcisms of 
demons as they were remembered becomes clear when they are seen in the con
text of some traditional sayings of Jesus (Mark 3:23-25, 26, 27; especially Matt 
12:28; see also Luke 10: 18). These sayings, whether genuine sayings of Jesus or not, 
demonstrate that Jesus' exorcisms were remembered as visible signs of victory 
over Satan and the beginning of the realization of the rule of God in the present. 

(c) The Proclamation of the Rule of God 

This and the following chapter should not be understood as an attempt to re
construct the original words of the historical Jesus of Nazareth. Such attempts are 
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doomed to failure as they either uncritically construct an image of Jesus that is in
discriminately composed of possibly genuine sayings and secondary accretions, 
or-worse-use the criterion of dissimilarity and isolate as genuine Jesus sayings 
whatever seems to differ both from Jesus' Jewish environment on the one hand and 
from the traditions of the church on the other hand, thus creating a "historical" Je
sus who has no relationship whatsoever to the history to which he belongs. There is 
no possibility of direct access to any of the words actually spoken by Jesus in his 
native Aramaic language. All that is available for the historian's inquiry are reflec
tions or mirrors of Jesus' preaching and teaching in the tradition that was formu
lated for the purposes of the early (Greek-speaking) communities. Such reflections 
may reveal success as well as failure in the understanding of what has been remem
bered, genuine translation as well as mistranslation, and congenial representation 
as well as inadequate attempts to make Jesus' voice heard in a new context and for 
purposes and situations not anticipated or intended by Jesus himself. Jesus and his 
proclamation, however, are part of a trajectory that encompasses Jesus' Jewish 
milieu and John the Baptist, Jesus' ministry itself, and the interpretations of the 
tradition in the early Christian communities. It is a historical process in which Jesus' 
own contribution is crucial, and it is the very place and role of Jesus in this trajec
tory that can be assessed in our inquiry. 

If Jesus was indeed a disciple of John the Baptist (§8.1c), it is most likely that 
he began his ministry by continuing the eschatological message of his teacher. In 
the oldest traditions of Jesus' announcements of the coming of the rule of God there 
are indeed, as in the preaching of John, no predictions of another messianic figure 
(the predictions of the coming of the Son of Man belong to a later stage of the 
tradition); God's coming and rule on earth are the object of the eschatological mes
sage. But in contradistinction to his teacher John, Jesus did not primarily emphasize 
the coming of God for the final judgment. Rather, he proclaimed the coming of 
God's "rule" (or "kingship," which translates the Greek term ~aO"tA£ia more ac
curately than "kingdom"). This rule of God, however, is not seen as an event of the 
distant future but as a process that is initiated with Jesus' words, as those who are 
able to hear are drawn into that rule here and now. The conduct of the disciples is 
therefore not motivated by the threat of the coming judgment but by the invitation 
to participate. It is characteristic of the difference between the disciples of John and 
the disciples of Jesus that the former are fasting while the latter are celebrating 
(Mark 2: 18-19). This does not imply that the rule of God is fully realized in this 
celebration. It is typical for the prophetic announcement of a realized eschatology 
that the present is seen as an anticipation of an eschatological promise, in which the 
celebration in the present time envisages a future fulfillment. 

This blending of present and future is especially visible in the parables of Jesus. 
Although they are preserved only in their Greek reformulations, they seem to be a 
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distinct feature ofJesus' proclamation of the rule of God. The parables were orig
inally free of any allegorical interpretations (such interpretations as, e.g., Mark 
4:13-20 and Matt 13:3~3 are certainly secondary additions), and they did not 
serve the purpose of illustrating Jesus' proclamation. Rather, they are themselves 
invitations that challenge the hearer to enter into the new possibility of the rule of 
God. They unlock for the hearer a realm of a new understanding of existence un
der an eschatological perspective, not serving as explanations but calling for a de
cision to enter. Those who enter into this realm will understand that the coming of 
God's rule is God's sovereign act (Mark 4:26-29). Human care and activity will 
not have any influence with respect to its miraculous harvest (Mark 4:3-8). God's 
acting contradicts human criteria of both moral (Luke 16: 1-8) and religious values 
(Luke 18:9-14). It is also beyond the categories of just reward (Matt 20:1-16), be
cause love cannot be measured by human criteria: the love of the father in the so
called parable of the "Prodigal Son" (better: "About the Father Who Had Two Sons") 
transcends all that can be expected as a normal human response. All these parables 
contain an element of surprise, which appears especially in those features that do 
not correspond to the normal criteria of necessity, fairness, and equity. Where is 
the employer who would pay the same wages to everybody, no matter whether they 
had worked all the day or just for one hour (Matt 20: l-16)? What sort of farmer 
does nothing during the entire growing season, or simply allows the weeds to grow 
with the wheat? Or what kind of dignified father would run down the street joy
fully in order to meet his misfit son and, moreover, slaughter the fatted calf for 
him? Or whenever did a rich man invite the hoodlums from the street comer when 
his distinguished guests had declined the invitation? The miracle, mystery, and in
calculability of the coming of God's rule-these are the topics of the parables. 

The communities of Jesus' disciples, who formulated the earliest traditions that 
are preserved, understood that Jesus had called them into the unfathomable es
chatological tension between the blessings for the present and the fulfillment of 
God's rule in the future. The blessings are pronounced in the present to the poor, 
to those who weep, and to those who are hungry (see the beatitudes in Matt 5:3-12 
and Luke 6:20-23-but note that, in their extant forms, they are all typical formula
tions of the Greek-speaking communities!). The fulfillment of the will of God on 
earth in the petitions of the Lord's prayer is directly related to the petition for the 
daily bread (Matt 6: 10-11). Social injustice is certainly addressed here as also in 
stories of the feeding of the multitudes (Mark 6:30-34 and parallels; Mark 8: 1-10; 
John 6:5-13). What Isaiah had prophesied (lsa 35:5-6; 61:1) is already here (Luke 
11 :20). It would be utterly futile for the disciples to look for any signs of the rule 
of God and its coming in the future, or even to calculate the times, because the 
rule of God is already present in their midst (Luke 17:20-21). 

It is impossible to ignore the claim that is expressed in the earliest traditions 
about Jesus' proclamation: if one wants to get involved in the rule of God and its 
coming, there is no way to avoid the person of Jesus. If those who see what he is 
doing are called blessed (Luke 10:23-24), the condition for accepting is that one 
not take offense at his person (Luke 7:23). The tradition about Jesus indicates why 
people might take offense: Jesus is just a human being, the son of Joseph and Mary 
(see Mark 6:3; John 6:42). To accept Jesus as the one who makes God's rule present 
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in his words, however, does therefore not imply ascribing a particular dignity to him, 
such as a messianic title; rather, acceptance means new conduct in accordance with 
the coming rule of God (Luke 6:46), as this rule becomes present in Jesus' words. 

lThis coming of the rule of God to human beings is not just a matter of personal 
conversion and moral renewal; rather, it concerns the creation of a new people, a 
new Israel. The message of John the Baptist was directed to Israel, and so Jesus' 
proclamation must be understood as addressed to Israel. A visible documentation 
of the creation of a new community must have been the celebration of meals, in 
which the coming of the m~~_s!anic banquet was anticipated. Unfortunately, all ma
terials in the extant gospel literature about Jesus' meals with his disciples and with 
many others must be judged as redactional. No direct historical information is avail
able. There are, however, numerous indications that the celebration of such meals 
was an essential part of Jesus' ministry: the central rite of the p~t-Easter Christian 
community, the Eucharist, is anchored in the last meal of Jesus; the petition of the 
Lord's Prayer for the daily bread is closely related to the petitions for the coming 
of the rule of God and the realization of God's will on earth (Matt 6:10-11). An 
early Christian tradition that compares Jesus and John the Baptist speaks of Jesus 
as eating and drinking wine with tax collectors and sinners (Luke 7:34; see also 
Mark 2:15-16), which indicates that Jesus' meals were inclusive. This is stated 
also in the saying about those who will come from east, west, north, and south to 
sit at table in the kingdom of God (Luke 13:28-29). In any case, such meals are 
not events of individual edification; they are the nucleus of the formation of a rit
ual for the eschatological community. 

(d) The New Human Situation 

The ethical proclamation of Jesus has been interpreted in various ways. It was 
understood as eschatological ethics, that is, as a special morality valid only for the 
brief interval before the coming of God (or the Messiah); or as a formulation of a 
high morality that is obtainable only in theory; or as a moral standard that is designed 
to highlight human sinfulness; or finally as "evangelical" advice for the higher 
morality of a select group. Moreover, almost always this ethical proclamation is 
seen as addressed to individuals, their moral problems, or their sinfulness. Closely 
connected with this individualistic interpretation is the assumption that the valid
ity of Jesus' commands is limited. In the way, however, in which Jesus' ethical 
teachings are preserved in the gospels, especially in the Sermon on the Mount 
(Matthew 5-7), it is evident that they are addressed to a community and designed 
to regulate the community's moral and religious conduct. Indeed, whatever is re
membered from Jesus' teaching is preserved only because it was deemed to be 
useful for the life of the community that understood itself to be the eschatological 
people of Israel. Although it is unlikely that Jesus understood himself as an orga
nizer of a new community-and certainly not as the founder of the church-it is 
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equally unlikely that he would have had any interest in the formation of moral in
dividuals. If he understood his mission in terms of the prophets of Israel, his moral 
teaching must have been addressed to the people of Israel as a whole. Within the 
horizon of the coming of God's rule his ethical teaching is then the blueprint for 
the moral perimeters of the eschatological people of God, that is, eschatological 
ethics, but not in the sense of ethics for an interim period. The situation of the 
people under the coming of the rule of God is not a provisional one. On the con
trary, it is the new abiding reality, which brings an end to everything that is provi
sional. The morality under the coming of God's rule involved a reevaluation of 
time-honored values. This is still remembered in Matthew's formulations, "You 
have heard what has been said to the people of old ... , but I say to you" (Matt 5:21-
48). Some of the old commandments ofloving God and loving one's neighbor are, 
to be sure, repeated (Mark 12:29-31), but the command to love also one's enemies 
calls for a move into a new realm that lies beyond the boundaries ofIsrael's tradi
tional ethics. Behavior designed to protect the integrity of Israel ("Love your neigh
bor and hate your enemy") becomes obsolete. 

The conduct of many characters in the parables of Jesus transcends the frame
work of conventional behavior and moral criteria. Thus the signposts for conduct 
in the face of the coming rule of God cannot be united organically with traditional 
ethical rules, but can only be presented in contrasts, in radical intensification, in 
hyperbolic and paradoxical formulations, and finally-and it seems that here Jesus' 
words are most faithfully preserved-in parables and example stories. The example 
story of the Good Samaritan (Luke 10:29-37) is characteristic. The characters are 
carefully chosen: the priest, the Levite, and precisely a hated Samaritan. The first 
two pass by and take no notice. Why they do so is not told; a moral judgment is 
deliberately avoided. But the listener is expected to be irritated. What is also missing 
is any attempt to expound the moral superiority of the Samaritan. He does nothing 
more than what is necessary in the situation, and he does it with all his heart and 
with circumspection. To do well what is right, without regard for religious affiliation 
or political usefulness, is all that is demanded. 

This is not, however, situational ethics without fundamental principles and cri
teria. Yet these principles are not based in general moral presuppositions, like as
sumptions of natural law; rather they are criteria deriving from the human situation 
in the face of the coming of God's rule-not the human situation in general! It is 
the situation in which human beings, as created and as children of God, recognize 
God as their creator and call upon him as their father, and in which they become 
sisters and brothers. The address of God in the Lord's Prayer (Matt 9:9-13) as "Our 
Father" reflects the substitution of more general categories for the definition of 
social relationships (such as master, slave, friend, patron, client) by family language. 
This also is present in the saying, "Whoever does the will of God is my brother 
and my sister and my mother" (Mark 3:35). A typical element of this eschatolog
ical ethics is the recourse to "what was from the beginning" and thus corresponds 
to the will of the creator, which is contrasted to the legislation of Moses, which was 
given solely because of the hardness of the human heart (Mark 10:5-6). It is 
noteworthy that in this case the recourse to the beginning of creation points to a 
matriarchal structure of the society, in which the man would leave the house of his 
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parents to be joined to his wife (Mark 10:7 = Gen 2:24). Eschatological ethics takes 
away the pretense of the security of the law; the law can no longer be used as a veil 
behind which human beings can hide when they are confronted with the will of God. 
The woes against the Pharisees, though mostly creations of the community, espe
cially in their Matthean form (Matthew 23), also argue that justice and mercy are 
shortchanged when righteousness according to the law permits the establishment 
of walls between human beings (see especially Matt 23:13,16-19,23,25,29). 

The command to love one's neighbor, which already occupied a central position 
in Judaism (Lev 19: 18), is also emphasized in the tradition of Jesus sayings, but it 
is rejected if it becomes the sole rule of social conduct (Matt 5 :46--47) and replaced 
by the love of one's enemies (Matt 5:44). Respect for the dignity of human beings 
cannot be limited to membership in a particular religious group or by political 
goals such as liberation from the hated Roman rule (see Matt 5:41-Roman law 
demanded that a peasant be obligated to carry a soldier's luggage for one mile). 

As for the consequence of such behavior, the Christian community remembered 
well that Jesus did not raise utopian hopes. His call to discipleship is not said to 
promise paradise on earth as a result of fulfilling the commandment of love. Who
ever wants to follow Jesus must be prepared to suffer, and the disciples must expect 
that they have to risk their lives (Mark 8:34-35). Discipleship means to give up 
one's security (Luke 9:62; 14:26), which does not exclude intelligent and circum
spect behavior. The numerous wisdom sayings in the oldest layers of the Synop
tic tradition, whether they derive from Jesus' teaching or are formulations of the 
community, leave no doubt that prudence without falsehood is part of the disciple
ship of Jesus. Here, the early Christian community shares with the Pharisaic
rabbinic tradition the recourse to rules of behavior that are indebted to vernacular 
and common everyday wisdom. The use of power and force, however, is excluded 
because the rule of God becomes a reality exactly in the exercise of love and mercy. 
The recourse to Jesus' teaching here is paradoxically expressed in the recommen
dation to follow popular wisdom in the exercise of love and mercy rather than in 
demands to take Jesus as the exemplar of an especially virtuous behavior. But even 
such wise conduct is understood as a possible cause of hatred and rejection on 
account of "righteousness." While thus the recourse to a special august ethics for 
the building of a moral character of the individual is missing, the view of the new 
human situation is, on the one hand, unique insofar as it calls human beings into a 
special eschatological obedience according to the will of God as it is revealed in 
the beginning of creation. But on the other hand, it identifies this new human be
havior with the popular rules of wise conduct-assuring the disciples that they will 
encounter hatred and enmity even then. 

(e) The Resurrection 

The preaching of Jesus, though certainly directed to Israel, did not, it seems,\ I 

envisage the creation of a distinct entity that was later called "the church," nor is: ~/ •. ~;" 
there any indication that its purpose was to identify and establish an entity of the 
~lect of Israel, as distinct from Israel as a whole. There is no indication that Jesus 
intended to design any constitution for the organization of a group of disciples. All 
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this is in accord with the proclamation of the ancient prophets of Israel, whose 
message was directed to Israel as a whole without any attempt to organize a special 
sect of the elect of Israel (that is a later development, which is evident in the Book 

! of Daniel). Whatever Jesus had said could be all but disregarded in the develop
ment of the constitutional ideology of churches such as the congregations of the 
missionary work Of Paul. Whenevetwords of Jesus were u~esI..:. be it in Paul)..£~m
munities ordsewhere, they did not provide the foundation fo~ion of a 
group's identity but served as instructions and catechisms. 

Easter changed everything. The one who had announced the presence of the rule 
of Godlohlilii"itatlon to enter into its realization in a new dimension of conduct 
was dead, cruelly executed by the Roman authorities as a political criminal. Yet, 
he was mysteriously alive. At this point several different developments must have 
started at the same time, although no direct records are available. One can judge 
only on the basis of records that were composed about twenty years later. The most 
important records are (1) the formation of the written collection of sayings of Jesus 
that appears to have resulted in the first composition of the Synoptic Sayings Gospel 
(Q; see § 1O.1a); (2) the letters of Paul; and (3) a report about the pouring out of the 
Holy Spirit (Pentecost) that was used by the author of Acts (chap. 2). The testimonies 
in the letters of Paul are more directly related to what can be called the Easter ex
perience, because the traditions extant in Paul's letters can be dated to the time 
before Paul's calling, that is, no later than within five years after Jesus' death. It is 
much more difficult to decide how and on what basis or event the communities 
were formed for which the sayings of Jesus became the source of encouragement 
and inspiration. 

All these sources have one common element: the conviction that the Jesus who 
had died on the cross was alive. Some of his followers had returned to Galilee and 
remembered in the breaking of the bread that Jesus' words had given them hope 
for an eschatological renewal that would eventually be realized in the banquet of 
the kingdom of God, at which people from the east and the west, the north and the 
south, would be fed and be gathered at the table of the kingdom. Was Jesus alive? 
Certainly his words were alive as the words of the living Jesus, and they gave 
strength and inspiration for the life of communities awaiting God's coming. The 
memory of Jesus' words and a new understanding of these words became the foun
dation of these communities. 

Others had gathered again in Jerusalem. As they broke the bread and shared the 
cup, as they had done with Jesus before his death, they would have read the Scrip
tures and sung the psalms. "He was despised and rejected" (Isa 53:3); "He was 
wounded for our transgressions" (Is a 53:5); "My God, my God, why have you for
saken me?" (Ps 22:1); and "When you make his life an offering for sin, he shall see 
his offspring, and prolong his days .... The righteous one, my servant, shall make 
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many righteous" (Isa 53: 10-11). T~lls thl!~,r:!"~~al of God's rule was not initiated 
by one coming in glQry hutby the suffering of Jesus, the righteous one, who was 
n'owaTIve'asQ9dhadpromised-in-the Scriptures. In this context, the experience of 

'the' pre-senC;; of the risen Jesus is intimately connected with the celebration of the 
common meal and with knowledge that the death of the suffering servant of God 
and his vindication is the beginning of a new age. The birth of the church and its 
mission is here authorized by the appearances of the one who died on the cross, 
who died "according to the Scriptures" and was raised "according to the Scrip
tures" (1 Cor 15:3-4). 

Paul preserves a tradition of appearances of Jesus after his death in 1 Cor 15:5-7 
to a number of people: first Peter and then the Twelve, then more than 500 broth
ers and sisters, then James, and then all the apostles. Elsewhere, a number of ad
ditional individuals to whom Jesus appeared are remembered: Mary of Magdala 
(John 20:11-18); Thomas (John 20:24-29); Peter, Nathaniel, the sons of Zebedee 

I 
(James and John), and two others (John 21 :2); Jesus' brother James (Gospel Accord- ",~.1 

ing to the Hebrews). It does not matter whether such appearances can be exp1ained~ ~' 

psychologically or otherwIse, 0fwllether they were "subjective" or "objective" ap
pearances: The 'fact remaIns that they were remembered as-events oicalling and' 
apPQ[iitri!ellt f9D1.mission. It is evident that, from the very beginning, the office of 
an apostle was firmly tied to the authorization for apostleship through an appear
ance of the risen Jesus ("Am I not an apostle? Have I not 'seen' Jesus, our Lord?" 
1 Cor 9: 1; cf. 15: 5-11). T~c.t.of the.s.e..ap.pearanc.es .. of.tb!!!~.§_t!g.I~~l!LWere. 
d~"J]lsLaPpean!!1ces proclaimed that this Jesus of Nazars:th •. who hadhe,elL .. 
execute~_Qy_1he liQman a.'lthorities, was alive. That, however, is not a statement of 
a factabout Jesus' fate ait~~ his death but a declaration that a new period in the 
story of huml:!I!IgI}<;Ihad iJeglln. If one human bei~g' had been'raised from the dead, 
~ ~..g~,QfJh!<.~()rld h~dbeen initiated. It was for this reason that the appear
ances of the risen Jesus resulted'In the proclamation of his resurrection as the turn-
ing point of the ages. 

The missionary activities resulting from these appearances demonstrate that 
they did not stand alone. It is evident that the authorization of such missionary ac
tivity presupposed the creation of a community with its rituals and documentation 
of its identity as the new people of Israel. The oldt!§tJradiJ!OILl!bQu.ttheest~J:>H~p...:.. .. [,t" ~. 
ment of a central cOll1munal ritual, namely, a common meal, is preserved inJ~.2r ',"" 
1 F2j~~', where the wordsof" Institution for this meal appear as a tradition that 
Paul had-received, that is, the tradition must have been formulated very soon after 'i 
the death of Jesus. It is difficult to say whether this ritual had its origin just in the last Ii 
meal that Jesus celebrated with his disciples "in the night in which he was handed I \ 
over," as Paul says in 1 Cor 11 :23, or whether it was just a continuation of meals II 
that Jesus had celebrated with others regularly and often during his ministry. The \ 1 
latter is more likely for two reasons: (1) For all believing Jews, in fact, for all people I' 

in antiquity, a common meal is unthinkable without,the proper thanksgiving to the 
deity who had provided the food. That thanksgiving was the religious element of \ 
such meals is preserved in the abiding name for the Christian celebration of the \ 
Lord's Suppe~,..lli!!D.e~EYchatistfE~aptcr'tia) •. th~_Greek!e.IJn for."thanksgiving." \ 
(2) It caribe~onjectured that Jesus;- m~als were celebrated under an eschatological 
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Jesus Christ 
From the Apse Mosaic of Osios David in Thessaloniki. 
One of the oldest Christian mosics (perhaps V C.E.), it 
presents Christ standing in the sun and leaning against 
the rainbow (Genesis 9), surrounded by the four "crea
tures" of the divine throne (Revelation 4; the one with 
the face of a man is visible in the upper left corner). 
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perspective ("messianic banquet" would be the appropriate term, but it is unlikely 
that Jesus expected the future coming of a messiah), that is, in the anticipation of 
a future meal in the rule of God (see also Mark 14:25). The most tangible continu
ity of this community with the historical Jesus therefore may have been the ritual 
of the Eucharist. In the words of institution, as they are quoted by Paul {and later 
also in Mark 14:22-24 and parallels), the ritual is intimately connected with the ' 
death Of Jesus. But'there are early-Christian meal traditions that lack this connec-

-tt6n(see the eucharistic prayers of the Didache). .~. 
The documentation of the new community's identity is formulated in the report 

of the pouring out of the Holy Spirit, preserved in a revised and heavily edited form 
in Acts 2: 1-13, where the significance of the event is appropriately highlighted with 
the reference to Joel 3: 1-5: "In the last days, says God, I shall pour out my spirit 
upon all flesh." The pouring out of the Holy Spirit signifies that the self-definition 
of this new community appeared in its claim to be the new eschatological Israel. 
Very soon after Jesus' death, a second ritual must have been established: baptism 
of all new members with the transfer of the gift of the Holy Spirit to the new ini
tiate. Although this baptism was done "in the name of Jesus," there is no obvious 
reference to such a practice in any of the traditions about Jesus. John 4: 1-2 indi
cates that Jesus himself had not resumed the practice of John the Baptist. The es
tablishment of baptism as the rite of initiation into the new community of Israel is 
therefore a return to the practice of John the Baptist under an eschatological per
spective. The emphasis, however, is now no longer on the protection from the 
coming judgment of God, who would come "to baptize with fire and the spirit" 
(Matt 3: 11), but on the receiving of the eschatological spirit of God. Like the Eu
charist, also baptism could be understood in relation to the death of Jesus ("All 
those who have been baptized into Christ Jesus have been baptized into his death," 
Rom 6:3). 

What has been characterized here is the development of a tradition about the 
death and resurrection of Jesus that probably began in the Jerusalem community of 
followers of Jesus, found its decisive formulation in the earliest Greek-speaking 
community of Antioch, became the catalyst for the missionary activities that must 
have begun immediately after the death of Jesus, and is most clearly visible in the 
letters of Paul. It was not, however, the only continuation of traditions about Jesus 
and of the formation of communities in Jesus' memory. The multiplicity of chris
tological titles applied to Jesus (Messiah/Christ, Son of God, Son of Man, Lord) 
proves the opposite. The diversity of Christian beginnings is evident in the sources, 
and it must have had its origin in diverse responses to the event of the death of Je
sus and to documentation that this crucified Jesus was now alive again. In all cases, 
however, the result was the crystallization of traditions about Jesus and his min
istry. Whatever the specific form of the formation of the various traditions was, all 
were unanimous in the belief that Jesus was alive and that therefore sorrow and 
grief, or even hate and rejection, were changed into joy, creativity, and faith. Al
though the resurrection revealed nothing new, it nonetheless made everything new 
for those who had followed him and for all those who cared to listen to the message 
of Jesus' resurrection. 

/ 
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~ 3. THE EARLIEST CHRISTIAN COMMUNITIES 

(a) The Earliest Gatherings of Jesus' Followers 

The reports in the first chapters of the Book of Acts cannot be used as a reliable 
source for the beginnings of the earliest Christian community. These chapters are 
dominated by legendary and idealizing tendencies (§7.3.c). But from some infor
mation in the letters of Paul and from indirect evidence provided by the gospels 
of the New Testament it is possible to draw some conclusions about the earliest 
formation of traditions and rituals among the followers of Jesus. It is much more 
difficult to arrive at any assumption about the earliest formation of community 
structures, because it is improbable that these followers of Jesus renounced their 
membership in the religious community of Israel. On the contrary, those who re
mained in Jerusalem-some traditions show that many went back to Galilee (cf. 
Mark 16:7)-participated in the worship of the Temple (Acts 2:46), while those 
who settled elsewhere in Palestine continued to attend the services in their syna
gogue. Later controversies regarding the admission of Gentiles demonstrate that 
these followers of Jesus kept up the practice of circumcision and observed the 
dietary laws. That they remained within the boundaries of Jewish synagogues in 
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other places of Palestine, and soon also elsewhere, is evident from the fact that 
Paul, before his calling, persecuted those members of synagogue communities who 
confessed their belief in Jesus' resurrection. 

These believers in Jesus were radically different, however, from their fellow- I 
Jews because of their enthusiastic consciousness of the spirit; this was the spirit of I 
God to be poured out at the end of times, which brought the gift of tongues and I 
prophecy, worked miracles, and granted the assurance that they belonged to God's 
elect people.Un its original form, the story of Pentecost (Acts 2:1-13) did not tell ( 
of the speaking in many languages-that is Luke's secondary interpretation-but 
of glossolalia, that is, the speaking in tongues5he story was probably composed 
in Jerusalem in order to document, in the form of a narrative, the arrival of the 
spirit. That the arrival of the spirit was understood as the creation of the eschato
logical Israel is demonstrated in the establishment of the "Twelve." These Twelve 
were neither apostles nor community leaders but the symbolic representation of 
the twelve tribes of Israel. Closely related to these expressions of the claim that the 
eschatological new creation of Israel had now begun is the practice of eschatolog
ical baptism, known from John the Baptist-Jesus himself apparently did not bap
tize his followers. Through baptism "in the name of Jesus" more and more people 
were given the seal of their belonging to the new Israel and received the spirit as 
a pledge. Thus baptism became one of the rituals that anticipated the creation of 
community structures that would eventually distinguish these groups of followers 
of Jesus from the boundaries of Israel's Temple and synagogue communities. 

The most important ritual, however, was the common meal, whicI1Jil£Qcousti
tuted the most important link to Jesus of Nazareth. It is most likely that Jesus had 
cetebrated table fellowship with his friends and followers and that these meals 
wereaccompanied by prayers expressing the hope for the coming of God's kingdom, 
that is, such meals were understood as anticipation of the "messianic banquet." 
Parallels to such understanding of the common meal can be found in the Qumran 
community (§5.2c) and in traditional prayers for the regular meal in Judaism. The 
oldest tradition about this common meal is quoted in Paul's First Letter to the 
C'orinthians (1 Cor 11 : 23-26)-a tradition that explicitly connects this meal with the i ~ 
story of his suffering and death: "In the night in which he was handed over." Th~ f \~, l ~ 
tfm1ition about the institution of this meal in Jesus' last meal is also found in thd i ,t',.. :, 

Synoptic Gospels (Mark 14:22-25 and parallels) and, independently, in John 13. Ali'" . } 
different tradition, though equally old and perhaps reflecting the meal practice o~ I , C j'~ \' 

Jesus and his followers more directly, has survived in the eucharistic prayers ofthe\'-:' .",~~·":I" 
Didache (9-10). All three, Paul's tradition, the Synoptic accounts, and the prayers.> ~ "" 
of the Didache; share three elements: (1) The bread is understood as the symbol 'j":;)';' 
of the community. In Paul's words, all those who eat the same bread are therefore ' 
"one body" (1 Cor 10:16-17); in the Didache the bread that has been scattered on 
the mountains and has been brought together into one bread symbolizes the es
chatological gathering of Israel from the four corners of the world. (2) The cup 
represents the fulfillment of the promise of Scripture; in Paul's words of institution, 
it is the cup of "the new covenant," in the Didache it is the "holy vine of David" 
(see also Mark 14:24). (3) The meal is understood as an anticipation of the ban-
quet in the kingdom of God. "As often as you eat this bread and drink from this cup 
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you shall proclaim the death of the Lord until he comes" (1 Cor II :25). "I shall 
not drink from this fruit of the vine until I drink it anew in the kingdom of God" 
(Mark 14:25). The meal prayers of the Didache 10 conclude with the words, "May 
grace come and this world pass away, ... Maranatha!" (="Our Lord come!" Did. 
10.6; cf. 1 Cor. 16:22; Rev 22.20). Although distinct liturgical practices were de
veloping in different circles of the followers of Jesus, it is likely that these three 
common elements have their roots in the meal practices instituted by Jesus him
self during his ministry. The Eucharist therefore constitutes the most important link 
to the historical Jesus. 

In other respects, very early different developments are evident in the way in 
which various circles of Jesus' followers expressed their relationship to the mem
ory of Jesus of Nazareth. The circles that apparently gathered in Galilee made no 
recourse to Jesus' suffering and death. The community that preserved the earliest 
collection of sayings of Jesus, which eventually resulted in the composition of the 
Synoptic Sayings Gospel ("Q," see § 10.1 a-c), did not value the recollection of 
Jesus' suffering and death but, although celebrating an eschatological meal (see Luke 
13:28-29), emphasized the presence of the saving message of Jesus in his words 
as they were remembered and as Jesus spoke again through his prophets (see also 
the Didache, the Epistle of James [§IO.lc] and eventually the Gospel of Thomas 
[§IO.lb]). Christological titles for Jesus are strikingly absent here; only at a later 
stage did prophets of these communities announce Jesus' return in the near future 
as the "Son of Man" (see §1O.la). 

On the other hand, there is good evidence that the circles of Jesus' followers who 
settled at Antioch in Syria told a story of Jesus' suffering and death, which was most 
likely developed in the context of the Eucharist, and that they also ascribed chris
tological titles to Jesus, with which they expressed his divine dignity. It is most prob
able that both had their origin among the disciples of Jesus who had gathered in 
Jerusalem. To be sure, although Paul derived his tradition from the Greek-speaking 
community of Jesus' followers at Antioch, the relationship of that community with 
Jerusalem remained very intimate for several decades; this is also evident in Paul's 
several visits to Jerusalem. Antioch's traditions should therefore be understood as 
the transformation of Jerusalem's traditions into the Greek milieu. As the memory 
of Jesus' last meal was anchored in the story of his last days, his trial, and his death 
(§1O.2a-b), he was worshiped in Jerusalem as the "Lord" and as the "Messiah! 
Christ." With these titles, Jesus is honored as the coming redeemer of Israel. In its 
Aramaic form Maran, the title "Lord" is firmly established in the liturgy of the 
common meal and assigned there to Jesus' return in the near future. "Messiah" 

". . 
must have been used very early in the Aramaic-speaking community-in its Greek 
translation "Christos" it became quickly a proper name without any specific mes
sianic connotations, but it is still found in some early credal formulas (e.g., I Cor 
15:3; cf. 1 Cor 5:7 and elsewhere). The title "Son of David" also derives from the 
early Jerusalem period (see the old formulas in Rom 1:3-4; 2 Tim 2:8; and also 
"the holy vine of your servant David" and "Hosanna to the God of David" in the 
eucharistic prayers of the Didache). While these messianic titles can be understood 
in continuity with Jesus' eschatological preaching of the kingdom of Go~e most \ 
difficult problem was the explanation of Jesus' death. In this context, sever~ Jewish 
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conceptions of cultic sacrifice were operative, including the concept of Jesus' death 
as a sacrifice for the expiation of sins. This concept lies at the root of the fre
quently used formula "for us," which was later also connected with the Eucharist. 
Side by side with this concept one finds the understanding of Jesus' death as a sac
rifice that seals the new covenant (1 Cor 11:25; Heb 13:20). Jesus' death was also 
interpreted as a Passover sacrifice (1 Cor 5:7). These christological developments, 
as well as the proclamation of Jesus' death and resurrection, clearly present in the 
early community at Antioch, must have had their origin in Jerusalem. When Paul, 
Barnabas, and Titus visited Jerusalem for the Apostolic Council (§9.1d), they 
found that they were in full agreement with the apostles in Jerusalem about the 
"gospel" that they preached-j 

At the time of Paul's miSSIOnary activities in Arabia and Antioch, Syria, and 
Cilicia (ca. 33-35 to 48-50 CE; see §9.1c) the leaders ofthe believers in Jerusalem, 
known as the "pillars" (Gal 2:9), were Peter (whom Paul usually calls "Cephas"), 
John, and James (not the disciple but Jesus' brother). Peter, however, must have left 
Jerusalem soon after the Apostolic Council and moved to Antioch (Gal 2: 11), while 
John seems to have taken up missionary work elsewhere, because the churches that 
later claimed the name of John as their authority had no direct relationship with 
Jerusalem (§ 1O.3a). When Paul visited Jerusalem in the middle or late 50s CE, 

Jesus' brother James was alone, the uncontested leader of the believers in Jerusalem, 
where he suffered martyrdom in the year 62 CEo Shortly thereafter, before the be
ginning ofthe Jewish War (§6.6e), the Jerusalem community emigrated, probably 
to Pella on the Jordan. But by this time, Jerusalem had long since lost its signifi
cance as a center of missionary activities. Greek-speaking Jewish and Gentile 
communities had moved into prominence in such new centers as Antioch, Eph
esus, Corinth, and Rome. This development, however, also had its beginnings in 
Jerusalem within a few years after Jesus' death. 

(b) The Hellenists and Stephen 

Jerusalem was a metropolis of worldwide significance, largely because of the 
Jewish dispersion, for which that city was still the true center of the cult and the sym
bol of the religion of Israel during the early Roman imperial period. But the vast 
majority of all adherents to this religion lived in the diaspora and had long since 
adopted the language and culture of their various places of residence outside Pales
tine, where most of them had lived for centuries, that is, they had become Hellenized 
(§ 5.1 e). This Hellenization had also affected Jerusalem itself to some degree, where 
the Greek language was as much at home among Jews as Aramaic. "Hellenists," 
that is, Greek-speaking Jews, were not an unusual phenomenon in Jerusalem. The 
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first known conflict in Jerusalem concerning the Christians resulted from differ
ences between those adherents of Jesus who had come mostly from Galilee and 
"Hellenists" who had become Christians. Luke has preserved older traditions about 
this conflict in Acts 6: 1-8:3. Contradictions between these older traditions and 
Luke's harmonizing tendencies can still be detected. For Luke, the "1\velve" appear 
as the representatives of the entire Christian community, though they were actually 
the symbolic representatives of the Aramaic-speaking members. Other commu
nity leaders had emerged, who spoke Greek and claimed for themselves the title 
diakonos-a title used elsewhere for preachers and missionaries (2 Cor 3:6; 11 :23). 
Luke never uses the title diakonos and instead characterizes them as people who 
were chosen for the daily service (diakonia) at table--clearly a secondary con
struction; why should exactly the Hellenists, the Greek-speaking Jews, be chosen 
for table service? Acts 6:5 preserves a list of these inspired Hellenist missionaries 
who were active among the Greek-speaking Jews of Jerusalem. Indeed, such activ
ity by one of the Hellenists, namely Stephen, is reported immediately afterward. 

The speech of Stephen in Acts 7:2-53 is a Lukan composition and cannot be 
used for the reconstruction of Stephen's views or those of his Hellenist associates. 
But there is a chance that the tradition used by Luke gave the reason for the erup
tion of the persecution that led to Stephen's martyrdom. Acts 6: 11 has preserved 
the information: Stephen is accused of criticizing Moses, that is, the law, and of 
blaspheming (in contrast, the Lukan verses in Acts 6: 13-14 and Stephen's speech 
give criticism of the Temple as the reason for the accusation). Relying on the in
formation of Acts 6: 11 it appears that the controversy centered on the question of 
the continuing validity of the law of Moses for the Christians-a question that 
reappeared as the central issue in Paul's debates with the leaders in Jerusalem. This 
understanding ofthe traditional material underlying Luke's story in Acts 6-7 is con
firmed by the events after the persecution of the Hellenists. The beginnings of a 
Christianity that is free from the obligations of the law thus belong in the Jerusalem 
community itself. It is not surprising that this type of Christianity was unable to 
make much headway in that city. According to Luke's description, Stephen was 
brought before the Jewish court for regular proceedings against him, and he is even 
given the opportunity to preach a long missionary sermon before that court. What 
is still preserved from Luke's source, however, gives the impression that Stephen 
was lynched, not stoned in a regular legal fashion (Acts 7:54, 57, 58a, 59). The 
Jewish authorities did not possess the right of capital punishment anyway. The Lukan 
report that SaullPaul participated in this persecution (Acts 7:58b) must be disputed 
on good grounds because Paul freely admits that he persecuted the Christians, but 
states that he was unknown to the Christian community in Judea before his call 
and even for some years thereafter (Gal I :22). On the other hand, since Luke's 
chronological sequence seems to be correct, the event of Stephen's martyrdom must 
be dated before the founding of communities of adherents of Jesus in Antioch, 
Damascus, and elsewhere and before the call of Paul. These communities were 
founded only after the dispersion of the Hellenists after the death of Stephen and 
most likely through their missionary activities. Paul persecuted the followers of 
Jesus in these Greek-speaking communities and his call cannot be dated later than 
the year 35 CE, possibly earlier (§9.1b, c). Thus the dispute about the validity of 
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the law and Stephen's martyrdom took place within a year or two after the death 
of Jesus. 

Nothing is said in Luke's report about the role of Peter, John, and James, or of 
the Twelve in the persecution of the Hellenists. Thus they were not affected by 
the persecution. Only the Hellenists were expelled from Jerusalem, while the law
abiding followers of Jesus were not harmed. The expulsion of the Hellenists, how
ever, resulted in the founding of communities outside Jerusalem and Judea. Philipp 
went to Samaria (Acts 8: Iff.), others to Antioch, where they were later joined by 
Barnabas (Acts 11: 19ff.), a Jew from the diaspora of Cyprus, who had earlier been 
a member of the Jerusalem church (Acts 4:36). 

(c) The Christian Church of Antioch 

Freedom from the law had already been demanded by the Hellenistic Jewish 
followers of Jesus in Jerusalem. But a city that was not under the control of the 
Temple and its authorities would become a more opportune place for the building 
of a community that was no longer subject to the law of Moses. The founding of 
such a community in Antioch, major metropolis of the East and capital of the 
province of Syria, was therefore a crucial step in the direction of a major mission
ary effort in the Jewish diaspora and in the Gentile world of the Roman realm. An
tioch thus became the home base and headquarters for the spread of the gospel to 
Gentile communities founded by Barnabas, Paul, and others. Older traditions 
about Antioch are preserved in Acts 11: 19ff. and 13: Iff., where Luke reports a list 
of prophets and teachers that includes Paul. Paul indeed notes in Gal 1 :21 that he 
had worked as a missionary from Antioch in the areas of Syria and Cilicia for more 
than a decade. The question is whether that activity can be dated, which depends 
upon the analysis of Paul's report in Galatians 1 (see §9.1c) and the dating of the 
Apostles' Council (§9.ld). The latter cannot have taken place any later than the 
year 49 CEo Thus Paul must have come to Antioch eleven years (perhaps even four
teen years) earlier, that is, no later than in 38 CE, with his call to have happened 
three years earlier, which implies that these Hellenistic communities of followers 
of Jesus in Syria were active missionary communities as early as the year 35 CEo 

Thus only a very few years lie between the death of Jesus and the beginning of the 
Gentile mission that was free from the law of Moses. The movement must have 
spread with an explosive power. 

For the reconstruction of the teachings and practice of the Antiochean commu
nity the Pauline letters are eminently significant. Whatever traditions are quoted 
and used by Paul are certainly derived from this congregation, in which he had 
worked for so many years. If we are speaking about the proclamation of the Hel
lenistic church before Paul, we are talking about the formation of traditions and 
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the development of ecclesiastical structures in the thirties of the 1 st century CEo 

The center of this proclamation was the kerygma of the crucified Jesus whom God 
had raised from the dead, the story of his trial and suffering, and the report about 
his epiphanies as the turning point of the ages. Luke's report (Acts 11 :26) that the 
disciples in Antioch called themselves "Christians" for the first time, however, is 
anachronistic because Paul does not yet know this term. But the designation of the 
message as "gospel" (euangelion) and the self-designation of the community as 
"church" (ekklesia) must have originated in Antioch, not in Jerusalem or in other 
Aramaic-speaking communities, because both terms belong to the Greek world, 
where the general meaning of euangelion is "news," especially the news announc
ing the beginning of a new age through the benefactions of the Roman emperor, 
and where "church" (ekklesia) designates the assembly ofthe free citizens. At the 
same time, there is a connection to the Scriptures of Israel in their Greek transla
tion, where ekklesia is the term for the assembly of Israel. Very soon the desig
nation of the proclamation as euangelion was also connected to the Greek Bible, 
where the corresponding verb euangelizesthai ("to proclaim") describes the mes
sage of the liberation of Israel (see the quotation of Isa 52:7 in Rom 10: 15). 

The development of the gospel formulas (Paul cites one such formula as "gospel" 
in 1 Cor 15: 1 ff.) falls into the earliest years of the church of Antioch; Paul received 
this gospel as a tradition. These gospel formulas do not speak about the coming of 
Jesus in the future but proclaim the past events of cross and resurrection as the turn
ing point of the ages. Accordingly the Lord's supper is also understood as a com
memoration of the same eschatological event. The participation in the "one bread" 
not only directs one's view to the future assembly of all believers in God's kingdom, 
it also becomes the participation in the one body of Christ, namely the church, in the 
present. Similarly, the cup is the sign of one's present sharing in the new covenant, 
which has been founded through the shedding of Jesus' blood. This is expressed 
in the words of institution of the Eucharist, which were formulated in the church 
of Antioch and which Paul quotes as a tradition in 1 Cor 11 :23-25. Further reflec
tions about the death of Jesus and its significance also most likely derive from An
tioch. Such traditions are reflected in Rom 3:25ff.; 4:25; Gal 1:4, and elsewhere. 

As for the organization of the Antiochian church, Acts 13:1-2 tells that there 
were prophets and teachers. No doubt the office of apostle was also known; in the 
Syrian church order of Didache 11-13 apostles, prophets, and teachers occur side 
by side. As early as his Antiochian activity Paul understood his own office as that 
of an apostle. Acts 15 and Galatians 2 make clear that the church of Antioch did 
not understand itself as subject to the jurisdiction of Jerusalem. It took more than 
a decade before Paul, Barnabas, and the Gentile Christian Titus went from Anti
och to Jerusalem to work out an agreement on the controversial question of the va
lidity of the law (§9.ld). By that time the primary activity of this church, namely 
the Gentile mission, had been carried out successfully not only in Antioch itself, 
but also in other cities of Syria and Cilicia. Although Acts 13-14 is an idealized 
presentation of a missionary journey by Barnabas and Paul, it still demonstrates 
the character of the missionary efforts of Antioch. It is also typical that the mis
sionary work was organized in such a fashion that it used a major political and 



§8.3d The Earliest Christian Communities 101 

economic metropolitan center as administrative headquarters- a pattern that Paul 
would later adopt for his mission in Asia Minor and Greece. 

(d) Other Christian Communities in East and West 

At the time of the founding of the Christian community in Antioch, a number 
of other churches must have come into existence elsewhere in the area of Syria
Palestine. Some of this missionary activity was probably due to the efforts of the 
Hellenists, who had been driven out of Jerusalem after the martyrdom of Stephen. 
Acts 8 speaks of a successful mission of Philipp in Samaria. If the report in Acts 
9:32-43 rests on older tradition, it demonstrates that Peter worked as a missionary 
among Jews of other Palestinian cities, in this particular case in Joppa (today a part 
of Tel Aviv). But the story of the beginning of the Gentile mission by Peter in 
Caesarea (Acts 10) is entirely legendary. Mark 16:7 could be understood as an in
dication that there were congregations in Galilee that claimed to be founded by 
appearances of the risen Jesus. Luke 6: 17 speaks of people who came from the 
Paralios, that is, from the seacoast with its cities of Tyre and Sidon: does this pro
vide evidence for the existence of congregations in that area that derived the tra
dition of their founding from Jesus' own ministry? A church in Damascus must 
have existed before the calling of Paul (Acts 9: Iff.; 2 Cor 11 :32), and Paul began 
his missionary work in Arabia (the area east of the Jordan river, probably using 
Damascus as the basis for his activity (Gall: 17). 

The expansion of the proclamation beyond the areas of Syria and Palestine in 
these early years can be determined with certainty only for the Pauline mission and 
its competitors in Asia Minor, Macedonia, and Greece. The leader of this mission
ary effort was certainly Paul, though others followed soon, and Paul apparently 
found that there was already a community in Ephesus when he arrived there in the 
last years of his missionary career. Although nothing is known about the begin
nings of a community in Rome, it must have existed before Paul, as he wrote a let
ter to introduce himself to that community, probably in the year 55 CEo The Roman 
community of followers of Jesus may have been founded by diaspora Jews who 
had been converted elsewhere and then settled in Rome. Diaspora Judaism had 
worldwide connections, which would serve well also for the founding of Christ
ian communities in the Cyrenaica, on Cyprus (Acts 11 :20 mentions preachers who 
had come from there), and in Alexandria, although our only reliable information 
comes from a later period. It is curious, however, that the Alexandrian church later 
chose the otherwise obscure Mark as its founder: was Mark indeed the first mis
sionary who went to Alexandria? 

In all these missionary efforts originating in Antioch the proclamation of the 
death and resurrection of Jesus as the turning point of the ages was the basis for 
the spread of the gospel and the founding of communities. A very different message, 
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however, of the followers of Jesus is evident in other areas of Palestine and espe
cially eastern Syria. Evidence has appeared only more recently in the investigation 
of the early stages of the Synoptic Sayings Gospel (Q; see § I 0, 1 a [1]) and the tra
dition that forms the core of the Gospel of Thomas (§ 10, 1 b [1]) as well as one of 
the sources of the Gospel of John (§ 10, 3a [1]). In these sources the understand
ing of Jesus' sayings is the center of the new message, while references to Jesus' 
death and resurrection are absent. Rather, Jesus' sayings are seen as saving words 
of divine wisdom that call the disciple into a life of radical rejection of this world 
and its institutions. The eschatological expectation of God's coming kingdom is 
here internalized into a knowledge of the disciple's divine origin and destiny. In 
areas of Palestine (Galilee and the areas east of the Jordan) and (eastern) Syria, this 
understanding of Jesus' sayings resulted in the formation of groups of wandering 
ascetics, who despised the human body and rejected home and family. Similar 
Gnosticizing beliefs, however, also appeared elsewhere in established communities; 
they were not restricted to the social conditions of the Syrian hinterland. Paul had 
to discuss such a wisdom theology in 1 Corinthians 1-4 (§9.3c), and a considerable 
portion of the theological debates in the Johannine communities are dominated by 
a concern with the understanding of Jesus' sayings as revelations about the divine 
self of the human individual (§1O.3a [1]). This understanding of Jesus' message can 
therefore not be explained as a result of the social disenfranchisement of certain 
marginal groups at the eastern fringes of the Roman world. Rather, it is a theo
logical phenomenon that is best characterized as realized and individualized es
chatology-a 1 st-century precursor of the Gnostic movements of the 2d century 
(§§10, 5 and 11,2), which was embraced not only by the monastics of the Syrian 
and Egyptian deserts but also by the educated elites of Edessa and Alexandria. 

However fragmentary the total picture may be, it is nevertheless obvious that 
the earliest mission and expansion of the new message during the first years and 
decades after Jesus' death was a phenomenon that utterly lacked unity. On the con
trary, great variety was the result of these quickly expanding groups of followers 
of Jesus. The Pauline mission is the only one about which we possess any direct 
information; but the formation of other and often very different groups cannot be 
doubted, even if it can only be reconstructed through the critical analysis of later 
materials and often fragmentary information. Although Paul's missionary effort 
constituted but a small segment of the beginnings of Christianity, it became very 
important and had momentous consequences. It is therefore advisable first to de
scribe the Pauline mission and then attempt to trace the development of those 
churches and groups that were initially independent of it. 
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§9 

PAUL 

I. LIFE AND MINISTRY TO THE ApOSTOLIC COUNCIL 

(a) Origin and Education 

In several of his letters, each time provoked by opponents, Paul refers to his ori
gin and life before his call as an apostle, most extensively in Phil 3:5-6 (see also 
2 Cor 11 :22; Gall: 14; 2: 15). According to these pieces of information, Paul came 
from an Israelite family from the tribe of Benjamin, was circumcised on the eighth 
day, received a strict Jewish education, and became a member of the sect of the 
Pharisees. All this must have included a formal education in the interpretation of 
the law and of Israel's Scriptures in general. It is also evident, however, that Paul 
grew up in the diaspora in an environment in which Greek was the everyday lan
guage. His letters furthermore reveal such a mastery of Greek as well as a knowl
edge of popular philosophical views and rhetorical skills that it must be assumed 
that he had received formal education in Greek schools beyond the elementary 
level, specifically in the tradition of the Cynic-Stoic diatribe (§4.2a). 

Bibliography to §9: General studies 

Ferdinand Christian Baur, Paul the Apostle of Jesus Christ (2 vols.; Theological Translation Fund; 
London: Williams and Norgate, 1873). First published in 1866-1867, this book set the pattern 
for the debate in modern scholarship. 

Giinther Bornkamm, Paul (reprint: Minneapolis: Fortress, 1995). The best comprehensive account 
of Paul's career and thought. 

Wayne A. Meeks, The Writings of St. Paul (New York: Norton, 1972). An excellent introduction to 
the reading of Paul's letters. 

Rudolf Bultmann, "Paul," in idem, Existence and Faith, 111-46 (first published in RGG 4, 2d ed., 
1019-45). 

Arthur Darby Nock, St. Paul (first published 1938; New York: Harper, 1963). 
A. Descamps, Litterature et theologie pauliniennes (RechBib 5; Bruges: Desc1ee de Brower, 1960). 
Beda Rigaux, The Letters of St. Paul (Chicago: Franciscan Herald, 1968). 
Samuel Sandmel, The Genius of Paul: A Study in History (2d ed.; New York: Schocken, 1970). 
J. Christiaan Beker, Paul the Apostle (Philadelphia: Fortress, 1980). 
Idem, Paul's Apocalyptic Gospel (Philadelphia: Fortress, 1982). 
Jiirgen Becker, Paulus: Der Apostel der Volker (2d ed.; Tiibingen: MohrlSiebeck, 1992). 
Joachim Gnilka, Paulus von Tarsus: Apostel und Zeuge (HThKSup 6; Freiburg: Herder, 1996). 
Eduard Lohse, Paulus: Eine Biographie (Miinchen: Beck, 1996). 
Troels Engberg-Pedersen (ed.), Paul in His Hellenistic Context (Minneapolis: Fortress, 1995). 
Abraham J. Malherbe, Paul and the Popular Philosophers (Minneapolis: Fortress, 1989). 
Dale B. Martin, Slavery as Salvation: The Metaphor of Slavery in Pauline Christianity (New Haven: 

Yale University Press, 1990). 
Calvin J. Roetzel, Paul: The Man and the Myth (Columbia, SC: University of South Carolina Press, 

1998). 



106 Paul §9 

Although this information drawn from Paul's letters is valuable, it is still lim
ited. It is therefore tempting to utilize also the Book of Acts in order to paint a fuller 
portrait of the apostle. That Paul's name was originally "Saul" as reported in Acts 
7:58; 8: I and elsewhere is not improbable since diaspora Jews often chose a Greek 
or Roman name that sounded similar to their Hebrew name. But in his letters Paul 
always uses his Roman name "Paulus." If his Hebrew name was indeed Saul, the 
change of his name should not be connected with his call as an apostle but with the 
custom of Israelites in the diaspora to use a Greek or Roman name that had some 
similarity with their given Hebrew name. Acts (9:11; 21:39; 22:3) also claims that 
Paul came from the Cilician city of Tarsus, an important trade center on the thorough
fare from Syria to Anatolia, which was known for a relatively high level of cultural 
life. On the other hand, it must be remembered that Paul was a craftsman who would 
have settled somewhere to pursue his trade: If he really came from Tarsus, why was 
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he in Damascus at the time of his call? And why did he remain there afterward for 
several years? Many typical features of his theology, such as his pronounced apoc
alyptic expectations, are certainly part of his Jewish heritage and would fit much 
better into a milieu that was not as strongly Greek as that of Tarsus. 

It is scarcely credible that Paul had inherited Roman citizenship from his father 
(Acts 22:25-29). As a Roman citizen Paul would have had no difficulty escaping 
from the various punishments that he received according to his own statements 
(2 Cor 11 :24f.); it is only in the Book of Acts that Paul's reference to his Roman cit
izenship saves him from corporeal punishment. Paul's appeal to the emperor in his 
trial before Festus does not prove his Roman citizenship since every free subject of 
the empire had the right to such an appeal. Moreover, in the first decades of the 1st 
century Roman citizenship was much less frequently granted than in later centuries. 
Finally, Acts 22:3 indicates that Paul grew up in Jerusalem and studied there with 
the famous rabbi Gamaliel I. Since the first part of this information is not trustwor
thy, the second is pure invention. Paul was a Pharisee, to be sure, but he came from 
the diaspora and his fanatic defense of the law before his call has little relationship 
with Gamaliel's attested liberal halakhic wisdom. Thus the Book of Acts contributes 
very little to our knowledge of Paul's origin and education; in fact, it only confounds 
the effort to achieve some clarity with respect to this question. It is better to rely 
exclusively upon the information that can be gleaned from the letters, in which Paul 
presents himself as a Hebrew from the diaspora with a good Greek education and a 
Pharisee inspired by a deep religious fervor, which made it a matter of course that 
he would fight for the preservation and defense of the traditions of the fathers. 

(b) Paul's Call 

Paul's zeal for the law made him a persecutor of the followers of Jesus (Gal 
1:13,23; 1 Cor 15:9; Phil 3:6). We can only speculate, however, about the manner 
of such persecutions. The account of the Book of Acts says more than is credible. 
Paul's presence at the death of Stephen (Acts 7:58) is excluded through Gal 1:22. 
Acts 8:3 is unhistorical for the same reason, and consequently also Acts 26: 10-11. 
It is unthinkable that Paul, equipped with letters from the high priest, could have 
taken Christians from outside Palestine to Jerusalem for punishment. Neither the 
high priest nor the Jewish Sanhedrin in Jerusalem ever had such powers of juris
diction. Paul's activities must be located outside Palestine, wherever he actually 
lived. The persecution would have taken the regular process in the local synagogue: 
members of the synagogue who had confessed Jesus, and perhaps spread the mes
sage within the synagogue community, were subjected to normal synagogue pun
ishments and excluded from its religious community. Such excommunication had 
serious social and economic consequences; followers of Jesus could also be ma
ligned before the local court or the Roman authorities. 
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Paul experienced the vision of his call near Damascus (Acts 9:3ff., confirmed 
by Gall: 17; 2 Cor 11 :32-33). Since it is hard to imagine that Paul's primary pro
fession was that of an itinerant persecutor, he must have been a resident of Dam
ascus, where he became acquainted with the Christian message, especially with the 
Hellenists' version of a new faith that was free from the obligations of the law 
(§8.3b, d). Only such propaganda would have caused a law-abiding Jew to perse
cute the bearers of this message. The question of the validity of the law was also 
intimately connected with the essential content of Paul's call. 

The use of the term "conversion" for Paul's experience obscures what was in 
fact essential to him in this event. Paul never understood his experience as a con
version but always as a call. This understanding is even evident in the version pre
sented in Acts 9:3ff.; 22:3ff.; and 26:9ff., which is written in the style of a legend 
of a prophetic call, although here the commission is not directly given to Paul but 
mediated through Ananias (Acts 9: 15). Luke introduced the disciple Ananias in or
der to present Paul's commissioning as an apostle as a legitimate act of the Chris
tian church; Paul had to become first of all a baptized Christian (Acts 9: 18). That 
Paul was indeed baptized is likely because he always includes himself in the com
munity of baptized believers. Even baptism, however, did not connote for Paul a 
personal experience of conversion but meant inclusion into the community of the 
elect who had received the spirit and whose life was determined by the death and 
resurrection of Christ (1 Cor 12: 12-13; Rom 6: 1 ff.). The decisive element in Paul's 
experience, as he saw it, was his divine appointment as apostle to the Gentiles 
through the appearance of the risen Christ (1 Cor 9: 1). He counts this appearance 
as one of the resurrection epiphanies of Christ, which began with the epiphany to 
Peter (1 Cor 15:5-8), and characterized it as a revelation (Gall: 15-16), that is, as 
part of the eschatological event of Christ's death and resurrection. 

The content of this eschatological event, of which Paul's call as an apostle was 
a part, as he was called to proclaim the gospel to the Gentiles, also determined his 
position toward the law. If the time of the salvation began with the resurrection of 
Christ-and Christ's appearance to Paul convinced him that the Christian claim 
was not a lie-and if he was called by the risen Lord to bring this message to all 
nations, then the period of the validity of the law must have come to an end. From 
now on, the work of fulfilling a law that God had once enjoined upon his people 
could only become resistance to God's will. It did not imply that his own past zeal
ous pursuit of fulfilling the law was bad or sinful; rather, it was now anachronis
tic; the times had changed. God, through Jesus' death, had declared the sinners 
righteous, Jews and Gentiles alike. It made no longer sense to pursue one's own 
righteousness through fulfillment of the law. It is significant that Paul never states 
that the fulfillment of the law was impossible; on the contrary, he could say that he 
himself had been blameless in that respect (see Phil 3:5ff.). But existence in this 
pursuit to fulfill the law-by all means a law that can be fulfilled!-had lost its 
meaning because a new divine demand had taken its place, a demand that lays 
claim on the whole human being and on all human beings, no matter whether they 
are Jews or Gentiles: "to be in Christ." This "being in Christ" cannot be reconciled 
with life under the law because the law separates the Jew from the Gentile. This is 
therefore not a purely theological question but a fundamental moral, social, cultural, 
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and political question. The baptismal formula that Paul quotes in his controversy 
with the circumcision apostles accordingly defines the "being in Christ" in social 
and cultural terms: "There is neither Jew nor Gentile, neither slave nor free, not 
male and female" (Gal 3:28). What the call to become the apostle to the Gentiles 
had meant for Paul personally therefore results in an ecc1esiological vision of the 
community of the new ages established by the actions of God in Christ, for which 
freedom from the law is an indispensable ingredient. 

(c) The First Period of Paul's Mission; Chronology of Paul's Ministry 

There are no direct attestations for the first period of Paul's missionary activity. 
Not one of his letters can be dated with any probability to his missionary work in the 
fourteen (or even seventeen) years before the Apostolic Council. Some scholars 
assumed that the Galatian mission belonged to the journey of Barnabas and Paul 
to cegions in southeastern Anatolia (described in Acts 13-14) and that therefore 
the Letter to the Galatians could have been written at an early date-provided that 
also the Apostolic Council could be dated early. This hypothesis, however, is bur
dened with too many difficulties (see below on the south-Galatian hypothesis, 
§9.3b). The report of the Book of Acts about this missionary journey is legendary 
anyway; the only reliable information for this early period is the scanty narrative 
given by Paul in Gall: 17-2: 1. 

According to this report, Paul was first active as a missionary in "Arabia," that 
is, Damascus, its environs, and the area to the south. After three years, he traveled 
to Jerusalem in order to visit Peter, stayed there for two weeks, and also had a 
chance to see Jesus' brother James. That was his only visit to Jerusalem before the 
Apostolic Council. The Jerusalem visit mentioned in Acts 9:26-30 refers to this 
same event; on the other hand, another visit of Paul and Barnabas to "the brothers 
in Judea" during the famine under Claudius (Acts 11 :27-30) is a Lukan invention; 
it is not mentioned in Paul's own account. The second stage of Paul's mission was 
his activity in Syria and Cilicia (Gall :21). It is most likely that the headquarters 
for this activity was the community of Antioch and that this missionary effort was 
primarily aimed at the conversion of Gentiles. At the end of this rather long period, 
Paul went to Jerusalem, together with Barnabas and Titus (an uncircumcised Gen
tile; Gal 2: 1, 3). According to Gal 2: 11, he was back in Antioch for the incident 
with Peter and Barnabas. Barnabas may indeed have been the senior apostle dur
ing Paul's long Antiochian period; both Barnabas and Paul are mentioned in the 
list of Acts 13: 1 as prophets and teachers of Antioch, and Barnabas is always men
tioned first in the report of the missionary journey of Acts 13-14. It may have been 
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indeed Barnabas who invited Paul to come to Antioch (Acts II :25-26). Paul gives 
the length of this period as "fourteen years" (Gal 2: 1), but it is problematic whether 
this period should be calculated from the time of Paul's call (including the three 
years in Arabia) or from his first visit to Jerusalem three years after his call. Addi
tional uncertainty arises from the custom of the time of counting the first and last 
of years as full years, even if only a portion of a year was included in the period in 
question. "Three years" may be only a little more than one year, and "fourteen 
years" could have been as little as twelve years and a few months. We are thus 
confronted with a total period of at least twelve years and not more than seventeen 
years. The Apostolic Council concludes this period, after which a new phase of 
Paul's mission began. All of Paul's extant letters belong to the time after the Apos
tolic Council. 

A discussion of Paul's chronology is indispensable here, although some ques
tions can be treated in more detail only in the following sections. The Book of Acts 
describing Paul's activities in a succession of rather restless missionary journeys 
misrepresents Paul's patterns of missionary work. Contrary to the image created 
by Acts, Paul stayed for quite some time in a particular urban missionary center from 
which he organized his work in cooperation with his associates. Nevertheless, the 
dates that Acts provides in the context of the description of these journeys may 
contain some reliable information-as long as they do not contradict the informa
tion obtained from the letters of Paul. If at least some dates of Acts deriving from 
the "We Source" (§7.3c) can be trusted, the following reconstruction can claim 
some degree of probability. 

The dating of Paul's stay in Corinth is decisive for Pauline chronology. Accord
ing to Acts 18: 12-18, Paul was forced by the proconSUl Gallio to leave the city af
ter he had stayed there for a year and a half. Fortunately, an inscription found at 
Delphi permits the dating of Gallio's proconsulship to the period from the spring 
of 51 to the spring of 52 CE (proconsuls were appointed for just one year of service; 
see §6.2a). Thus the earliest date for the expUlsion from Corinth is the spring or 
early summer of 51, the latest the early spring of 52. For reasons to be discussed 
later, the latter date is to be preferred. A second point of reference may be Acts 
24: Iff.: Paul was imprisoned in Jerusalem during the procurators hip of Felix; but 
when Felix was recalled to Rome and replaced by Festus (Acts 24:27 speaks about 
a period of two years) and Paul appealed to the emperor, Felix's successor Festus 
sent him to Rome as prisoner for further trial. This information is problematic be
cause it is not possible to date the change in the procurators hip from Felix to Fes
tus with any degree of certainty. It has been argued that it must have occurred before 
the downfall of Felix's brother Pallas and the murder of Britannicus, that is, in De
cember 55 CEo Yet, neither the information from the Book of Acts nor Paul's own 
statements in his letters can be reconciled with such an early date for the transfer 
of the collection to Jerusalem and Paul's subsequent arrest. In any case, there is 
no compelling reason for such an early dating of the change from Felix to Festus 
(§6.6e)-the "two years" of Acts 24:27 must refer to the duration of Paul's im
prisonment, not to the length of Felix's tenure as proconsul. It is therefore ad
visable to reconstruct Paul's chronology in both directions from the Gallio date. 
Assuming that Paul's activities from his departure from Antioch to his expUlsion 
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from Corinth (mission in Galatia, Macedonia, and Corinth) must have taken at least 
three years, the Apostolic Council in Jerusalem (§9.1d) should be dated in the year 
48-a much earlier date creates difficulties with respect to Paul's own statement 
that between his call and the Apostolic Council lie at least fourteen and perhaps as 
many as seventeen years (in the latter case, the first dates below have to be moved 
back two to three years): 

35: Call of Paul as an apostle to the Gentiles 
35-38: Missionary activity in Arabia (Gall: 17) 
38: Visit with Peter in Jerusalem (Gal 1:18; Acts 9:26-30) 
38-48: Missionary activity in Cilicia and Syria (Gall:21; Acts 13-14) 
48: Apostles Council in Jerusalem (Gal 2:1-10; Acts 15) 
48/49: Incident in Antioch (Gal 2: Ilff.) 
49: Mission in Galatia (Acts 16:6) 
50: Mission in Philippi, Thessalonica, and Beroea (Acts 16:11-17:14) 
Autumn, 50: Travel to Corinth via Athens (Acts 17:15; 18:1); writing oft Thes-

salonians 
Autumn, 50 to spring, 52: Mission in Corinth (Acts 18: 11) 
Summer, 52: Travel to Antioch, then to Ephesus via Asia Minor; second visit to 

Galatia on the way (Acts 18:18-23; Gal 4:13) 
Autumn, 52 to spring, 55: Mission in Ephesus (Acts 19:1,8-10,22); writing of 

Galatians, 1 Corinthians, and the letter preserved in 2 Cor 2: 14-6: 13; 7 :2-4 
54: Interim visit to Corinth (presupposed in 2 Cor 13:1) 
Winter, 54-55: Ephesian imprisonment, writing of correspondence with Philip

pians, Philemon, and the letter preserved in 2 Cor 10-13 
Summer, 55: Travel from Ephesus via Troas through Macedonia to Corinth; 

writing of the letter preserved in 2 Cor 1:1-2:13; 7:5-16 and the collection 
letters, that is, 2 Corinthians 8 and 9 

Winter, 55-56: Stay in Corinth; writing of the letter to the Romans 
56: Travel to Jerusalem (Acts 20); preparation for the transfer of the collection 

(Acts 21: 15ff.); arrest of Paul in the Temple 
56-58: Imprisonment in Caesarea 
58: Replacement of Felix by Festus; Paul is sent to Rome 
58-?: Roman imprisonment 

The circumstances of Paul's martyrdom are not known. 

(d) The Apostolic Council 

The only reliable source for the Apostolic Council ofthe year 48 is Gal 2: 1-10. 
The tradition used by Luke in Acts 15 was so thoroughly revised that little more 
can be learned. The report in Acts 11 :27-30 of the visit of Barnabas and Paul in 
Jerusalem must rest upon a tradition about the delivery of the collection that Luke 
inserted in the wrong place; it is useless as a source for the Council. 

The Council became necessary because of the expansion of the new communi
ties during the preceding fifteen years. There were now two centers, Jerusalem and 
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Antioch, each taking a very different position with respect to the Gentile mission. 
After the expulsion of the Hellenists (§8.3b), the church in Jerusalem was com
posed of law-abiding, Aramaic-speaking members. It did not apparently engage in 
any missionary activities among Gentiles (if Acts 10 rests on a reliable tradition, 
it must belong to a later period); it expected the coming of the Lord in the place 
designated by God (Jerusalem/Zion), and expressed its eschatological conscious
ness in its self-designation as the "poor" (§8.3a). The church of Antioch, on the other 
hand, had a number of Jewish members but consisted for the most part of uncir
cumcised Gentiles and did not consider the law as binding for all its members. Greek 
was the language of this church and of its missionary activities, which went far be
yond the boundaries of Antioch itself. Although Antioch shared the eschatological 
outlook with Jerusalem, this did not imply that it accepted the eschatological ideal 
of poverty (§ 8.3c ). 

The contrast between Jerusalem and Antioch in the question of the validity of 
the law was the reason for the convening of the Apostolic Council. But it cannot 
be assumed that the authorities in Jerusalem convened the conference; they never 
had such powers of jurisdiction. Moreover, Gal 2: 1-2 clearly states that the initia
tive came from the community of Antioch, which needed a clarification because 
of the people called the "false brothers" in Gal 2:4, namely, Jewish believers (not 
simply Jews) who were raising a stir against the Gentile converts' freedom from 
the law and thus caused serious difficulties for the Antiochian mission (Paul had 
to face similar Judaizing propaganda later in Galatia, which jeopardized his mis
sionary work in that area; see §9.3). 

Paul, Barnabas, and Titus, as emissaries of the Antiochian church, wanted to 
establish unanimity with the authorities in Jerusalem lest the "false brothers" should 
claim that Jerusalem was on their side. Paul's goal was to assure ecclesiastical unity 
through which the Jewish and Gentile believers were bound together despite the 
differences with respect to the observation of the law. The touchstone of the agree
ment was the question whether the uncircumcised Gentile convert Titus, with whom 
Paul and Barnabas had gone to Jerusalem, would be accepted as a brother in Christ 
without first being circumcised. Despite the opposition of the "false brothers," the 
leaders of the Jerusalem church, Jesus' brother James, Cephas (Peter), and John, 
recognized the independence of the Gentile mission, its freedom from the law, and 
its ecclesiastical integrity. On the other hand, the Antiochian emissaries assured 
the leaders of the Jerusalem church that they would remember the special escha
tological role of the "poor" in Jerusalem, which included the obligation to make 
intercession for them in prayer and to collect money for their benefit. The agree
ment is very significant because it provides a model for the establishment of church 
unity on the basis of prayer and charity in spite of differences in doctrine and 
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praxis. The careful formulations of Gal 2: 1-10 demonstrate that the agreement was 
a contract between two equal partners. Nothing is said about the recognition of the 
Jerusalem authorities as a kind of church government. Peter's right to be active as 
a missionary was explicitly recognized, though that work should remain restricted 
to the Jews as Paul's work should be directed toward the conversion of the Gentiles 
(Gal 2:7-8). Whoever was concerned with the creation of law-abiding communi
ties-and Paul does not deny their legitimacy-should stay away from missionary 
activity among the Gentiles. Nonetheless, this agreement opened the way for fur
ther conflicts, as became clear very soon in Antioch (§9.2a). The obligation to 
make a collection for Jerusalem became a significant ingredient of Paul's mission 
among the Gentiles (§9.3f.). 

2. FROM ANTIOCH TO EPHESUS 

(a) The Conflict in Antioch 

Soon after the Apostolic Council, Paul parted company with Barnabas, left An
tioch, and began his independent missionary work. Acts 15:37-39 says that the cause 
for this separation was a quarrel between Paul and Barnabas about the usefulness 
of John Mark on their next missionary journey. Acts does not mention the conflict 
reported by Paul in Gal 2: 11-15, which was apparently the cause for Paul's depar
ture from Antioch. Peter, in principle favorably disposed toward the Gentile mission, 
had visited Antioch shortly after the Apostolic Council, perhaps in the context 
of beginning his own mission in Syria (§ 10.2a). During his stay, he had first par
ticipated in the common meals with Gentile believers (Gal 2: 12)-a gesture re
vealing his liberal attitude with respect to the ritual law. When messengers from 
James arrived, however, Peter withdrew from the table fellowship. Peter did not 
want to embarrass these guests, who must have insisted upon the observation of 
Jewish dietary laws. Other Jewish members of the community, and even Barnabas 
himself, also withdrew from the table fellowship with the Gentiles. But for Paul, 
this was a dishonest display of legal observance, which denied fellowship to the 
Gentile members unless they also made themselves subject to Jewish dietary laws. 
Those who compelled them to do so were not consistent in their own obedience 
(Gal 2: 14), and Paul took Peter to task for this action. What others might consider 
a liberal gesture was for Paul hypocrisy dictated by fear (Gal 2: 12). 

Paul does not report the outcome of the confrontation, but he evidently lost out 
in this conflict. Thus he parted with Barnabas and left Antioch to begin his own 
missionary work elsewhere. The conflict also prompted Paul to reformulate the 
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question ofthe fulfillment of the law more radically. The Jerusalem agreement had 
still granted Jewish members the privilege to take the fulfillment of the law seri
ously. Now, however, Paul concludes that it is especially the Jew who must rec
ognize that nobody can be justified by the works of the law (Gal 2:15-21). The 
conflict with Peter had made it clear that liberal tolerance of a religious conven
tion like the Jewish ritual law endangered the unity of the church. Henceforth Paul 
insisted that the constitution of the church "in Christ" abolished all traditional 
religious, social, and cultural particularities and every claim based upon such 
privileges (Gal 3:26-28). It is exactly because of the abolition of such traditional 
identities that the church becomes the eschatological community. As a conse
quence of this insight, Paul no longer conceded a position of eschatological pre
eminence to Jerusalem and its law-abiding community (Gal 4:24-25). 

(b) Mission in Anatolia and Macedonia 

After Paul's departure from Antioch (48 or 49 CE), the next reliable informa
tion concerns the Macedonian churches (1 Thessalonians). Acts 16:1-8 reports a 
journey through Lystra and Derbe and travel through Phrygia and Galatia (in this 
order!) to Mysia, all of which is quite credible. But according to I Thess 1: 1, it is 
certain that Paul must have been accompanied on this journey by his coworkers 
Silvanus (Silas) and Timothy; however, that Paul circumcised Timothy "for fear of 
the Jews" (Acts 16:3) is scarcely believable. 

The debated question is the time of the founding of the churches in Galatia. Al
though Acts mentions Galatia only in passing, it is best to assume that Paul stayed 
for at least some months in Galatia during this journey. "Galatia" designated the 
central highlands of Anatolia with the cities of Ankyra, Pessinus, and Gordium. 
Following the "North Galatian hypothesis" the Galatian churches must be located 
here and not in the south of the Roman province Galatia, that is, in the cities of 
Lystra, Derbe, and !conium (the "South Galatian hypothesis"), which Paul had vis
ited earlier when he was still stationed at Antioch (Acts 14:6ff.; see also the place 
names given in the Acts of Paul). Though a part of the Roman province of Galatia, 
these cities were not considered to belong to Galatia but rather to Lykaonia (so cor
rectly Acts 14:6). Gal 4: 13-14 suggests a passage of time and alludes to Paul being 
ill while he was there. Furthermore, Gal 1:2 speaks of a number of Galatian com
munities that Paul must have founded during his stay. If Paul arrived in Galatia in 
the summer of the year 49, he may well have stayed into the spring of the year 50. 
It must also be remembered that winter travel was difficult in central Anatolia. 

When Paul came to Troas he had a vision: a man from Macedonia appeared to 
him and invited him to preach the gospel in Macedonia (Acts 16:9). The report of 
this vision marks a turning point in the sources available to Luke for his narrative 
of Paul's missionary activities. Immediately after this vision begins the first part 
of the "we passages" (Acts 16: 10). Whether or not these reports told in the first 
person derive from a particular source (diary or itinerary; see §7.3c), there is no 
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question that some of these sections contain much more trustworthy information 
than other parts of the Book of Acts. Troas, more precisely Alexandria in the re
gion of Troas (not far from the ancient Troy), an important trading center in the 
Roman period, was the natural point of departure for travel by boat to Macedonia
much faster than the long land route via Byzantium. Paul took this shortcut again 
a few years later (2 Cor 2:12-13) and in the opposite direction on his lastjoumey 
(Acts 20:6). The connecting point in Macedonia was Neapolis (today Kavala), from 
where the Via Egnatia, the important Roman road from Byzantium to Dyrrhachium 
on the Adriatic Sea, led a few miles inland to Philippi (Acts 16:11-12). Individual 
features of Paul's stay in Philippi remain in the realm oflegend (Acts 16: 13-40), 
though Lydia (Acts 16:14-15) may indeed have been the first person converted. 
That Paul suffered persecution in that city is confirmed by 1 Thess 2:2. Neverthe
less, his missionary work was successful, and the church in Philippi maintained a 
close and cordial relationship with Paul during the following years (§9.3e). 

Thessalonica, where Paul went next, again traveling on the Via Egnatia, was the 
largest and most important city of Macedonia, a port and commercial center, where 
the trade routes from the interior of the Balkan met the Via Egnatia and the Aegean 
Sea. It is characteristic for his mission that Paul established churches first in the 
most important urban centers of commerce and industry. Like Corinth and Eph
esus, where Paul went afterward, Thessalonica was a provincial capital and seat of 
the Roman proconsul. Again, Luke's description of the stay in this city is legendary 
(Acts 17:1-10). Although Acts leaves the impression that Paul was mostly on the 
road and never stayed very long in anyone place, the duration of Paul's stay should 
not be calculated as too short a period; Paul had to get settled, find a place to pur
sue his trade (1 Thess 2:9), establish close personal relationships (1 Thess 2:7-12), 
and build a church organization that was able to carry on the proclamation of the 
gospel (1 Thess 1 :7-9). Since 1 Thess 2: 13-16 is probably a later interpolation, 
the letter does not confirm the report of Acts 17:5ff. that the Jews of Thessalonica 
stirred up a riot against Paul. Such reports belong to the standard literary design of 
Acts and are as unhistorical as the Lukan report that Paul always went first to the 
local synagogue to preach. Acts 17:10-14 reports a mission of Paul in Beroea 
after his expulsion from Thessalonica; the Pauline letters do not confirm this. 

(c) From Thessalonica to Corinth 

When Paul arrived in Athens, he sent Timothy to Thessalonica to complete the 
work of consolidating the church there, having ended his work prematurely due to 
adverse circumstances (1 Thess 3:1-4). Paul probably did not stay long in Athens, 
since it must be assumed that he arrived in Corinth no later than the autumn of the 
year 50. Luke reports the famous speech of Paul to the Council of the Areopagites, 
while in Athens (Acts 17:22-31). Like the other speeches of Acts, it is a Lukan 
composition. Among the converts in Athens, two names probably came from the 
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source used by Luke: Dionysius the Areopagite and a woman named Damaris (Acts 
17:34). These names show that Paul must have stayed long enough to establish a 
community in that city. 

Corinth, completely destroyed by the Romans in 146 BeE and refounded by 
Caesar a hundred years later as a Roman colony, had become at that time the largest 
city in Greece. By virtue of its position between the Saronic Gulf in the east and 
the Corinthian Gulf in the west it was the leading port of Greece as well as one 
of the largest industrial centers of the ancient world (pottery, metal industries, and 
carpet weaving). Fundamentally different from other cities of Greece, Corinth was 
a Roman city with Latin as its official language, little connection to its once glorious 
past, and a heterogeneous population. Its inhabitants, who were mostly descendants 
of immigrants, had introduced a large number of foreign religions. Pausanias re
ports that he found four temples of the Egyptian cult alone in Corinth. There must 
have been also a Jewish synagogue, although the archaeological evidence comes 
from a much later period. The immorality of Corinth was proverbial in antiquity but 
was probably no worse than that of any other major port and commercial center. 

Some of the information in the Book of Acts (18: 1 ff.) is confirmed by Paul's 
letters. Aquila, originally from Pontus, and his wife Priscilla took Paul into their 
house. They were Jewish Christians who had been driven out of Rome by the edict 
of Claudius. Since Paul does not mention them among the first converts of Corinth, 
they must have become believers while they were still in Rome-important evi
dence for the existence of a church in Rome as early as the 40s of the 1 st century. 
According to 1 Cor 16:19 (and probably also Rom 16:3), Aquila and Priscilla were 
later in Ephesus. As guest of Aquila, who was a tent-maker like Paul, the apostle 
could pursue his trade and thus earn a living. Later he also received support from 
Macedonia so that he could devote himself fully to his missionary work (2 Cor 
11 :9). Crispus, converted by Paul, is also mentioned in 1 Cor 1: 14; Luke claims 
that he was the leader of the synagogue (Acts 18:8). According to I Cor 16:15 (see 
also 1: 16), Stephanas was the first convert of Achaea. The successful missionary 
activity also reached members of the upper class: Erastus the city treasurer, men
tioned in Rom 16:23, appears in an inscription that was found in the floor of a plaza 
below the theater of Corinth-the very first time that a member of an early Chris
tian church is attested in a public inscription! 

Paul's missionary activity in Corinth lasted eighteen months (Acts 18: II), from 
the autumn of the year 50 to the spring of 52 (§9.1c). His associates were Timothy 
and Silvanus, named also as coauthors of I Thessalonians. Other associates soon 
joined Paul's staff (see Stephanas in 1 Cor 16:15). Apollos, a Jewish Christian from 
Alexandria (Acts 18:24), must also have been active in Corinth (l Cor 3:4-6; later 
he is with Paul in Ephesus; 1 Cor 16:12 should be preferred against Acts 18:25-28). 
The missionary work of Paul and his associates was not limited to the city of Corinth 
but must have included other cities, which is clearly shown by the repeated men
tion of Achaea in Paul's letters (l Thess 1 :7-8; 1 Cor 16: 15; 2 Cor 1: 1; 9:2; 11: 10; 
Rom 15 :26. 2 Corinthians 9 is a circular letter to the churches in Achaea; see §9.3d, 
f). Another piece of evidence for the establishment of viable congregations in the 
area comes from Rom 16:1-2: a letter of recommendation for Phoebe, a woman 
who was the president of the church at Cenchreae, the eastern port city of Corinth. 
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View of Corinth 
In the foreground, the North Market; behind it the re
maining monolithic columns of the Temple of Apollo 
(built in VI B.C.E.); in the background the fortress Acro
Corinth, rising more than 1500 feet above the ancient 
city. 
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The picture that emerges is characteristic for Paul's missionary method. Together 
with a few tested associates he settled in the capital of a province, gathered any 
Christians already living there, expanded his staff, and with the help of these co
workers established congregations in other cities of the province. During his ab
sence, Paul maintained contacts with these congregations through messengers and 
letters in order to direct the further development of these churches. These were not 
humble efforts of a lonely missionary. On the contrary, Paul's letters reveal an 
ambitious, well-planned, large-scale organization that included the use of letters 
as an instrument of ecclesiastical policy. Otherwise, Paul could not have claimed 
in Rom 15: 19 that, in just a few years, he had completed the preaching of the gospel 
from Jerusalem to as far as Illyricum, encompassing Syria, Asia Minor, Macedonia, 
and Greece. 

The report about Paul's expulsion from Corinth in Acts 18:12-18 was thor
oughly edited by Luke, who wanted to emphasize the correct attitude of the Ro
man authorities toward the Christian movement and present this as a paradigm. 
But the report preserves the reliable information that Paul was forced by the pro
consul Gallio to leave the city in the spring of the year 52 (§9.1c). The problems 
of the Corinthian church, however, continued to occupy Paul for several years and 
required further visits and the writing of several letters (§§9.3c, d, f). 

(d) The First Letter to the Thessalonians 

This letter was written a few months after Paul's visit to Thessalonica. Timothy, 
whom Paul had sent to Thessalonica from Athens (1 Thess 3: 1 f.), returned to Paul, 
who had meanwhile moved to Corinth (Acts 18:5). Since Timothy is named as a 
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coauthor, the letter must have been written from Corinth, probably still in the year 
50 CEo It is therefore the oldest preserved Pauline letter and thus the oldest extant 
Christian document. Paul may have written letters earlier in his career, but it is pos
sibly the beginning of a large-scale missionary effort that forced him to make use 
of the letter as an additional instrument of church organization. 1 Thessalonians 
mirrors throughout the problems that would result in a young congregation that was 
firm in its convictions but, within a matter of a few weeks or months, confronted 
by difficulties in the exposition and defense of its new faith. Such questions con
cerned the integrity of the apostle, hostilities from outsiders, consequences regard
ing moral conduct, and the significance of life and the problem of death in view of 
the expectation of the coming of the day of the Lord. The way in which Paul dis
cusses these questions in detail gives testimony to his pastoral insights and care. It 
also attests the capability of his associate Timothy, who had been in Thessalonica 
as Paul's envoy and had given a comprehensive report to Paul after his return. 

The formal structure of 1 Thessalonians presents some problems. The prescript 
(l: 1) is simple; the senders, Paul, Silvanus, and Timothy, are named at the begin
ning (without titles !), addressee (the church of the Thessalonians) and greeting fol
low. The proem begins at 1:2 with the characteristic thanksgiving and seems to end 
at 1: 10. A new section, containing the description of Paul's ministry and his rela
tionship to the church, begins at 2: 1. This is interrupted, however, by a resumption 
of the thanksgiving in 2: 13; thus the proem appears to continue until 3:13. Yet, this 
is misleading because 2:13-16 interrupts the close connection between 2:11-12 
("like a father with his children") and 2: 18 ("now we were made orphans"). There 
are other indications that 2:13-16 is an interpolation, especially its blatant anti
Judaic attitude, which takes up a Jewish tradition about the leaders of the people 
as the murderers of the prophets and sets the death of Jesus as well as the experi
ences of a later church into that context. The proem and thanksgiving thus indeed 
end in 1:10. The first section of the body of the letter-2:1-3:13 (without 2:13-
16)-discusses questions of the presence and absence of the apostle. The second 
section of the body (4: 1-12) is a parenesis consisting of an interpretation of tradi
tional catalogs of vices and virtues. An eschatological section follows (4:13-18; 
5:1-11). The letter concludes with final admonitions and greetings (5:12-28). 

Since the validity of the gospel cannot be separated from the question of the 
credibility of the apostle-especially in view of Paul's relatively short stay in Thes
salonica-Paul had to draw a clear line between himself and the itinerant Cynic 
preacher. Neither did Paul preach the gospel for personal gain, nor was the purpose 
of his proclamation the moral or psychological improvement of individuals. The 
relationship of the preacher to the audience and of the audience to the subject mat
ter is therefore fundamentally different from the philosophical and religious pro
paganda of the time (2: 1-12). The gospel wants to establish a community that is 
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bound together by mutual love (3:11-13), and the apostle is but a link in this 
common bond of love and care. Paul thus uses images of family relationships (wet
nurse, father, children; 2:9-l2)-note that in 2: 17 Paul applies the image of or
phan to himself as he is absent from the church! The church is not an isolated club 
of religious individuals but has a share in the eschatological office of the apostle 
and the eschatological destiny of other churches, through the suffering of persecu
tion as well as in the propagation of the gospel (1 :6-9). The concluding eschatolog
ical admonitions are concerned with the life of the community in the expectation 
of the coming of the Lord. They are based on traditional materials, namely on 
apocalyptic predictions, of which the first is introduced as a saying of Jesus about 
the sequence of the events at the time of the parousia: because the dead will be 
raised first, they will not be disadvantaged but will join the living in welcoming the 
Lord (4: 13-18). The second prediction is a saying about the day of the Lord that 
comes like a thief in the night (5:1-11; cf. Rev 3:3). Here, Paul radicalizes the 
eschatological perspective. Those who preach "peace and security"-a slogan of 
Roman imperial propaganda-will be surprised by the sudden appearance of the 
"day" while the believers are already now children of the day and children of light. 
It therefore does not matter at all for their future being "with the Lord" whether 
they "wake or sleep" (5: 10). It is remarkable that church order materials (5: 12-22) 
are given only minimal space in this letter to a church that had been founded only 
quite recently; this is also the case in other genuine Pauline letters (in contrast to 
the deutero-Pauline Pastoral Epistles). This does not imply, however, that there was 
no ecclesiastical organization. Rather, references to ecclesiastical offices, which 
occur occasionally elsewhere (Phil 1 :2; 1 Corinthians 12; Rom 16: 1-2), demon
strate that there were church offices with clearly defined functions. Yet such au
thorities were not fixed in any hierarchical structure. 1 Thess 5: 12-22 shows that 
Paul is confident that the spirit will effect democratic teamwork, which requires 
both mutual respect and recognition as well as critical judgment. 

3. PAUL'S STAY IN EPHESUS 

(a) Missionary Activity in Ephesus 

After his departure from Corinth early in the year 52, Paul was active in Ephesus 
for some time. Acts 18:18-23 states that Paul went first to Ephesus, where he left 
his companions Priscilla and Aquila, and went on to Antioch (also to Jerusalem?) 
in order to return to Ephesus later in the same year via Galatia and Phrygia. If Paul 
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Market Gate in Miletus 
(Reconstruction in the Pergamum Museum, Berlin GDR) 
The Romans constructed large and elaborate entrance 
gates for the main markets (agora or forum) of major 
cities. These served not only decorative purposes, but 
also allowed better control of crowds in case of riots. 
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indeed went to Antioch at that time, his relationship with the leaders of that com
munity must have improved; or else he went there in order to establish good rela
tions. His later remarks about Barnabas and Peter (l Cor 9:6; I: 12; 3:22; 9:5) are 
not hostile. A second visit to Galatia (Gal 4: 13f.) is also best placed in the context 
of his return journey from Antioch to Ephesus. In any case, Paul must have come 
to Ephesus in the fall of the year 52 for an extended stay. 

Acts 19: 1-20: 1 gives only scanty information about this stay. Nearly everything 
here is legendary. The unmasking of the Jewish exorcists and the burning of the 
magical books (Acts 19:13-20) rest on an older Jewish or pagan tale. The riot of 
the people, instigated by the silversmiths, who produced small images of Artemis 
for sale (Acts 19:23-40), fits Luke's time much better than Paul's, because it is 
known that the growth of Christianity in the postapostolic period severely hurt at
tendance at the temples and thus certainly also the sale of souvenirs (see Pliny's 
correspondence with the emperor Trajan, Epist. 10.96). On the other hand, Luke 
also used and edited some reliable traditions about the Ephesian church. His source 
presented two problems: First, it told that Apollos was teaching in Ephesus; thus 
there was already a Christian presence in Ephesus before Paul's arrival. Luke adds 
the unlikely remark that Apollos "knew only the baptism of John," introduces Pris
cilla and Aquila, who explain "the way of God to him more accurately" and dis
patch him quickly to Achaea (Acts 18:24-28). Second, the source spoke of the 
presence in Ephesus of a group of disciples of John the Baptist-a surprising but 
not unlikely piece of information! Luke takes care of this problem with the story 
that Paul, as soon as he arrived, lay his hands on them, whereupon the Holy Spirit 
immediately descended upon them (Acts 19: 1-7). The only other pieces of possibly 
historical information from Luke's source are the statements about the duration of 
Paul's stay in Ephesus (three months and two years; Acts 19:8, 10) and about the 
place of Paul's activity (the lecture hall of Tyrannus). The Book of Acts, however, 
is silent with respect to the most important aspects of Paul's ministry in this city. 
It certainly involved the organization of a missionary center as a headquarters for 
the founding of churches in other cities in the province of Asia. Acts also is silent 
about Paul's extensive correspondence during this period (most of the extant let
ters were written from Ephesus) and about Paul's imprisonment toward the end of 
his stay. The analysis of Paul's letters with their numerous statements about travel 
plans, projects, and adverse circumstances provides a rather detailed picture of this 
crucially important period of Paul's mission. 

Fixed points for a reconstruction of the chronology for this period and its letters 
can be found, first, in Paul's statements about the progress of the collection for 
Jerusalem and, second, in various statements related to the controversy with the 
Corinthian church and the changes in his travel plans. The letter to the Galatians men
tions the collection but does not promote it actively (Gal 2: 10); this letter is there
fore best placed at the beginning of the Ephesian stay. 1 Corinthians belongs to a 
somewhat later time because here Paul has resumed his plans for the collection 
in earnest (l Cor 16: 1-4). The next letter, 2 Cor 2: 14-7 :4, faces a new problem in 
Corinth: the arrival of foreign missionaries. Paul must have traveled to Corinth for 
a brief visit after the writing of this letter, because such visit is presupposed in the 
next letter, 2 Cor 10: 1-13: 14 (see especially 13: 1). The otherfragments preserved 
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in 2 Corinthians were written after Paul's departure from Ephesus. They indicate, 
however, that Paul had been in serious danger of death during the last months of 
his stay in that city (2 Cor I :8-9). This is best understood as a reference to an Eph
esian imprisonment; this makes it possible to date the letters written from prison 
(Philippians and Philemon) to the last period of Paul's sojourn in Ephesus. 

(b) Judaizing Propaganda and the Letter to the Galatians 

The controversy of Paul with his opponents in Galatia raises a fundamental 
problem as to the character and origin of the various opponents whom Paul had to 
combat there and elsewhere (Corinth, Philippi). Closely related is the question of 
opponents at the root of controversies that are visible in documents from the next 
generation (Ephesians, Colossians, the letters of Ignatius of Antioch, the Revela
tion of John). Information about such opponents is available only indirectly, by 
drawing conclusions from the letters written against them-a difficult task! But it 
seems even more hazardous to use information from the much richer materials of 
the following centuries. In any case, without a reconstruction of the thoughts and 
purposes of the opponents, many sections of the Pauline letters would remain in
comprehensible. In order to discuss whether these opponents were a diverse phe
nomenon or a unified group (Judaizers or Gnostics), it must be understood first of 
all that we can neither presuppose a set of firmly formulated doctrines nor a uni
fied organization for the earliest missionary movements as a whole. A fixed body 
of doctrines (creed and canon) and a generally recognized ecclesiastical organiza
tion (episcopate) were developed much later and over several generations. A sim
ilar diversity existed in fact also in Israel at that time; firm structures were created 
by rabbinic Judaism during the centuries after the destruction of Jerusalem. More
over, a clear line separating "Judaism" and "Christianity" did not exist (strictly 
speaking, both terms should actually be used in quotation marks for the time of 
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Paul and his successors). Neither Paul nor his opponents knew that they were 
"Christians," although both were in agreement that they belonged to Israel and its 
traditions and Scriptures. All these missionaries and apostles were at the same time 
part of the religious marketplace that encouraged free competition and assigned 
victory to the most successful contestant. The means employed in such propaganda 
varied widely and were subject to the condition and mood of the market. Mastery 
of rhetorical tricks was as important as the demonstration of one's supernatural 
power through miracles and magic or the recourse to a dignified ancient tradition 
such as the holy Scriptures of Israel. 

All missionaries of the first generation belonged to the people of Israel. They 
were seen in the Greco-Roman world as "Jews," although their "Judaism" should 
not be confused with the type of Judaism that grew out of the rabbinic consolida
tion after the destruction of the Temple. The most aggressive missionaries, in fact, 
all came from the diaspora and spoke Greek as their mother tongue, like Stephanus, 
Philipp, Paul, Barnabas, and Apollos-and, alas, also Paul's opponents. Only slowly 
did Gentile converts like Titus assume leadership roles in the missionary effort. 
For all of them, including Gentile converts, the Scriptures of Israel in their Greek 
translation (the Septuagint) were decisive for their understanding of the new 
message and played a significant role in their propaganda. Controversies were not 
about the use of these Scriptures themselves (Marc ion was the first to pose this 
question in the middle of the 2d century CE) but about their interpretation. Where 
the Scriptures were understood as "the Law;' that is, a book of ritual prescriptions 
(circumcision, dietary requirements, Sabbath observances, religious festivals), their 
observance would assure the true people of God of protection from the powers of 
the universe; this was the position of the opponents in Galatia, normally known as 
"Judaizers." Or the Bible could be understood as a guide to a life of perfection, 
which would guarantee full possession of the transcendent sal vation already in the 
present life; Paul attacks such perfectionists in Philippians 3. Or the Scriptures 
could be commended as a book of deep truths: its interpretation through spiritual 
exegesis could reveal to the hearer the presence of spiritual powers. The opponents 
of 2 Corinthians used such arguments for their propaganda. For Paul, the Bible 
was a book of ancient promises that had became a reality through the coming of 
Christ, his death and resurrection, the preaching of the gospel, and the faith of the 
churches. Paul's concerted missionary efforts may have been the first to preach the 
gospel and organize communities of believers beyond the realm of Palestine and 
Syria in other areas of the Roman empire. But others would soon follow. Evidence 
mostly comes from Paul's controversies with rival apostles and is restricted to the 
areas of Asia Minor, Macedonia, and Greece. Most likely, the gospel was also car
ried to the east of Syria and to Egypt at this time. Testimonies from a somewhat 
later period demonstrate once more the amazing variety that was characteristic for 
the beginnings in these areas. 

The Galatian opponents are the first known wandering apostles who invaded a 
Pauline church. Their message recommended that the new Gentile converts be cir
cumcised and observe the ritual law in order to enjoy the full benefits of their newly 
acquired status as members of the people of God. These apostles were not simply 
representatives of traditional Jewish observance of ritual. Although Paul cannot 
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admit this, they were men filled with the spirit and convinced of the spiritual power 
and cosmic significance of the law. If they were not identical with the "false 
brothers" of Gal 2:4, who schemed against Paul in Jerusalem (§9.1d), they may 
have had connections with them or appealed to them as the true guardians of the 
Jerusalem agreement. That Paul gave such a careful exposition of his relationship to 
Jerusalem in Galatians I and 2, and that he emphasized the independence of the 
Gentile mission, recognized by the authorities of Jerusalem, indicates that his op
ponents in Galatia had accused him of violating the Jerusalem agreement. 

The letter that Paul wrote to the Galatian churches in defense of his gospel is 
saturated with biting invectives. Its prescript and proem already predict the polem
ical style of what will follow. The apostle's title, here appearing in a Pauline letter 
for the first time, is expanded by the words "not by human beings and not through 
human beings" (Gal I: I). The thanksgiving, usually opening the proem ("I give 
thanks to God on your part ... "), is replaced by "I am astonished that you are so 
quickly deserting the one who called you ... " (1 :6). Hyperbolic polemical formu
lations appear repeatedly in the letter (such as 3: 1 and 5: 12). Other proems always 
recount the apostle's experiences and talk about their relationship to the situation 
of the church addressed (cf. 1 Thess 1:2-10; 2 Cor 1 :3-11). In Galatians, the proem 
is a description of his call, of his relationship to Jerusalem, and of the conflict in 
Antioch (Gall: 10-2: 14). The addressees should learn that the opponents have no 
right to appeal to Jerusalem. Later in the letter, the daring allegory of 4:21-26 in
cludes the note that Jerusalem/Zion has no right to consider itself as the symbolic 
center of the true Israel. 

Answering the claim of the opponents that the old covenant had been renewed 
through Christ, Paul responds that the old covenant has come to an end, that its 
curse had run the course, and that therefore the promises given to Abraham before 
the law arrived had now become valid (3:6-18). The law is by no means the guar
antor of membership in the elect people of the covenant. Rather, it is limited to a 
specific historical period that ended with Christ's death. During that period the law 
played the role of jail-keeper and slave-master until the arrival of the freedom for 
God's children, which includes all people, Jews and Greeks, slaves and free, men 
and women (3:19-29). The assertion that the law as cosmic power can reconcile 
people with the elements and powers of the universe is rejected by Paul with the 
statement that this would only enslave people once more to these elements. Paul 
mocks the Galatians, converts from pagan worship: obedience to the law would be 
nothing but a return to the old idols (4:8-11). The parenetic section of the letter 
(5: 1-6: 10), once more interspersed with polemical remarks and introduced by the 
challenging statement, "For freedom Christ has set us free" (5:1), presents a fun
damental juxtaposition of conduct in the spirit (freedom and love) to the works of 
the "flesh," which are identical with the works of the law. The final greetings (6: 11-
18) are a last appeal to tum away from the opponents, who are once more accused 
of dishonesty and self-interest. 

It appears that the controversy with the opponents in Galatia, who threatened 
to destroy his entire missionary work there, forced Paul to rethink the contrast of 
gospel and law more radically. From this time on, he insisted that the law had run 
its course and had come to the end of its validity. It was terminated through Christ's 
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death on the cross and could be fulfilled only through the commandment of love, 
which presupposed the freedom and equality of all members of the community of 
Israel of the new age. It appears that Paul was successful. A year later, he was able 
to tell the Corinthians that the collection had made good progress in the Galatian 
churches (1 Cor 16: 1). Since nothing is said about the collection in the letter to 
the Galatians, Paul must have had some contacts meanwhile with the Galatian 
churches through letters or messengers and was confident that his endeavor to 
make a collection for the "poor" in Jerusalem would not be misinterpreted. 

(c) The Spiritual People in Corinth and the First Letter to the Corinthians 

Before Paul wrote the letter that is preserved as 1 Corinthians he had already 
written another letter to the church in Corinth, now lost but mentioned in I Cor 5:9 
(some have claimed that it is partially preserved in 2 Cor 6: 14-7: 1; but those verses 
were not written by Paul- they are a Jewish-Christian piece that somehow got 
incorporated in the collection of Paul's letters). The occasion of the writing of 
I Corinthians was a report from Chloe's people about the situation in Corinth 
(1 Cor 1 :11) and a letter from Corinth (7: 1). At the time of the writing, Paul must 
have been in Ephesus for some time; he is already making plans to leave (16:5-7), 
but wants to stay in that city until Pentecost because of more opportunities for mis
sionary work as well as hostilities and controversies (16:8-9). If Paul had arrived 
in the fall of 52, the letter must have been written in the winter of 53-54. Paul could 
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not have foreseen at that time that further developments would oblige him to stay 
in Ephesus much longer, forcing him to change his travel plans several times- the 
Corinthians later accused him of that (2 Cor 1: 15ff.). 

In 1 Corinthians Paul is not dealing with opposing apostles who had come to 
his church from outside. Apollos, to be sure, had meanwhile gone to Corinth. But 
Paul accuses neither Apollos nor other missionaries; his charges are directed to the 
Corinthians themselves. The problems must have resulted from the consequences 
that some Corinthians had drawn from Paul's own preaching or, and this is more 
likely, from the teachings of Apollos. Two charges are obvious: the formation of 
parties in Corinth (1 Cor 1: 11 ff.) and the behavior of the "strong people." 1 Cor 
6:12 and 10:23 quote their slogan, "I am free to do anything" (the translation, "All 
things are lawful for me," is misleading because their slogan had nothing to do with 
the "law"). What are these parties, in which believers claim that they belong to 
Paul, Apollos, Cephas (Peter), or Christ (1: 12), and how are they related to the 
boasting of the "strong people"? Moreover, why does Paul discuss in this context 
baptism (1:13-17), words of wisdom (1:19-2:13), knowledge (1:21; 2:8-16), and 
mystery (2: 1, 7)-topics that recur several times later in the letter, especially in the 
debate with the strong people (see, e.g., 8:1-12; 13:2, 8)? And why are such top
ics repeatedly juxtaposed to the word of the cross (1:18; 2:1-4) and to the com
mandment of love (13:8-13)? 

Since Paul does not attack any particular party but the phenomenon as such, it 
is not possible to assume that each of these parties stood for a different theologi
cal program. The close connection of the four names with baptism and with the 
possession of wisdom suggests that the names of Paul, Apollos, Cephas, and Christ 
are the names of mystagogues, either functioning as baptizers-baptism is thus 
understood as a mystery rite-or as authorities for words of saving wisdom. Some 
people in Corinth were convinced of their possession of divine saving wisdom me
diated through certain apostles, through whom they had been initiated by baptism, 
or received under the authority of Christ. It is remarkable that words of Jesus are 
quoted in 1 Corinthians more frequently than in any other letter of Paul (see 7: 10-11; 
9:14; 11:23-24). There is also an allusion to Luke 10:21 in 1 Cor 1:21. Most re
markable is the quotation (as Scripture) in 1 Cor 2:9 of a passage that appears in the 
Gospel of Thomas (#17) as a saying of Jesus, and 1 Cor 4:8 ridicules the saying 
about "becoming kings" that stands at the beginning of the Gospel of Thomas (#2). 

After the prescript and proem (1 Cor 1:1-3 and 1:4-9), Paul responds to this 
wisdom theology first in a fundamental polemic (1: 10-4:21), continues with a dis
cussion of the negative repercussions of such beliefs for the life and order of the 
community (5:1-14:40), and concludes with a rejection of the resulting realized 
eschatology that denies the expectation of the resurrection at the time of Christ's 
return (15:1-58). The letter closes with instructions for the collection, statements 
about his travel plans, and final greetings (16: 1-24). Crucial for the fundamental 
polemic is Paul's assertion that insights drawn from any sort of wisdom are valid 
only if they are directed to the event of salvation itself (2: 12; cf. 2:8-9). This event 
of salvation is proclaimed in the word of the cross (1 :18), which has nothing what
soever in common with words of wisdom (2: 1-4); the Crucified One can only 
appear to be foolishness and a stumbling block (1: 19-31). Neither the proclaimer 
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nor the baptizer can add to its authority-Paul emphasizes that he did not come to 
baptize (1: 14-17), because both he and Apollos are nothing but servants for the 
sake of faith (3:5). Indeed, the apostles are not superhuman beings, but ridiculous, 
persecuted, despised, and overworked fools. The Corinthians are ridiculed: in their 
spiritual achievements, they are already full and rich participants in the rule of God 
(4:6-13). 

In the discussion of the resulting behavior of the Corinthians, the letter's outline 
uses traditional patterns of parenesis (interpretation of a catalog of vices: fornication, 
adultery, idolatry, 5:1-11:1) and church order (women in the service, Eucharist, 
baptism, spiritual gifts, church offices, order of worship, 11 :2-14:40). The first part 
(5: 1-6: 11) deals with grievances that are not necessarily related to the wisdom 
teaching. Paul recommends that the Corinthians should excommunicate a member 
who lives in concubinage with his father's wife, and he instructs them not to bring 
disputes between members of the congregation before secular courts. With the 
quotation of the slogan of the strong ones in 6: 12, however, Paul now turns to 
address the problems in the Corinthian church that are caused by people who hold 
the demonstration of their own spiritual freedom against the welfare of the com
munity. The consequences that they drew from their self-consciousness for their 
sexual and marital life were apparently sexual license (intercourse with prostitutes, 
6: 12-20) as well as ascetic practices, such as refusal of sex in marriage, rejection of 
marriage, or remarriage of divorced and widowed people (7:1-16). What kind of 
behavior is discussed in 7:25-40 is debated among scholars. The most plausible 
explanation is that some people in Corinth were living together as virgins in spir
itual marriages (subintroductae). Since "realized eschatology" (cf. Luke 20:34-36: 
those who are worthy of the coming age neither marry nor are given into marriage) 
appears repeatedly in the following discussions (see below) one must assume that 
they wanted to be released already from all earthly and social bonds, even in mat
ters of sex and marriage. Paul counters that abstinence is advisable for practical 
reasons because the end has not yet come (1 Cor 7:29-35). Here as well as in this 
entire chapter, Paul's parenesis is distinguished by sober and rational advice and 
the rejection of enthusiastic and religious motivations for moral decision-making. 
In this respect, his judgment is quite different from his Jewish (Philo) and pagan 
(Musonius) philosophical contemporaries, especially since he argues without com
promise for equal rights of women (e.g., 7:3-4). To this equal status of men and 
women corresponds the relativising of the status of circumcised and uncircum
cised people and of masters and slaves (cf. Gal 3:28), though slaves who could 
become free should use their newly acquired freedom even more for the service of 
the Lord (1 Cor 7: 17-24; the interpretation that Paul advises those slaves rather to 
remain in slavery cannot be maintained). 

The arguments concerning participation in the worship of idols (8: 1-11: 1) are 
addressed even more directly to the strong people. Their behavior raises the ques
tion whether spiritual achievement allows the indiscriminate exercise of personal 
freedom; later Paul asks whether such conduct actually builds up the community 
(10:23). Freedom and privilege resulting from knowledge (gnosis) are fully granted 
but are not necessarily compatible with love (8: 1-8). This is exemplified with respect 
to the rights of an apostle: such privileges should not be exercised if they conflict 
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with demands of apostolic integrity in the service of the gospel (9: 1 ff., especially 
9: 19-27) or if they violate the weak conscience of other members of the com
munity (8:9-13)-or even the conscience of a pagan observer (10:28-29). Not 
one's own conscience but the conscience of the other should be the criterion 
of one's action. The analogy of the Eucharist with the "sacrament of Israel" with 
a typological interpretation of scriptural passages about the exodus is designed to 
demonstrate that the community as a whole must understand itself as the body of 
Christ, whereas the experimentation with religious privileges by the individual 
may well destroy both the individual and the community (10: 1-22). Paul does not 
make recourse to any law that forbids participation in pagan sacrificial meals. The 
freedom of the Christian is not questioned as such, but it is subordinated to the re
quired respect for the weak conscience and to the necessity to build up the com
munity. Throughout the entire discussion of church order that follows, Paul never 
castigates immoral or unlawful behavior as destructive for the church. Rather, he 
demonstrates that free exercise of religious privilege and the demonstration of ad
vanced spiritual insight and knowledge violate the building up of the community. 
Whether women should preach and pray in the church without a veil is not a ques
tion of emancipation but a question of the generally acceptable custom of the 
church (11 :2-16). The Lord's Supper is not a mystery meal for the perfect, but an 
eschatological meal of the entire community, which should demonstrate respect 
for all members of the "body of Christ," particularly for the poor (11: 17-34). That 
is the meaning of "discerning the body" (11:29), namely, discerning that the body 
of Christ is the entire community. With regard to spiritual gifts, there is no rank or 
order; all members of the community-not only those who want to prove their spe
cial possession of the spirit in the speaking in tongues, prophecy, the working of 
miracles, or the display of "knowledge" (gnosis )-have received the spirit in baptism 
through which they confess that Jesus is Lord. Paul exemplifies the equality of all 
gifts of the spirit, even the most humble ones, with the use of the metaphor of the 
"body," in which all members must work together-an example that is not taken 
from the religious but from the secular political tradition (12:1-31). No single 
charisma can prove the presence of God in the midst of the community except one, 
namely love, as Paul explains in a didactic poem. Prophecy, tongues, and knowledge 
will come to an end, only love is the real presence of eternity (13: 1-13). The in
structions for the community's worship services are once more directed against the 
demonstration of special religious possessions. Speaking in tongues neither edifies 
nor can it be understood by the layperson or the unbeliever (14: 1-33a and 37-40). 
The verses 33b-36 contradict the Pauline practice, attested many times, of the full 
participation of women in all offices, activities, and worship of the church. More
over, they interrupt the context and must be viewed as a later interpolation. 

The identity of the people who deny the resurrection of the body, whom Paul 
attacks in 1 Corinthians 15, is one of the most debated problems of New Testament 
scholarship. Certainly there were no such members of the church whose faith was 
so weak that they could not believe in the future resurrection. It is more plausible 
that Paul's arguments were directed against the same religious enthusiasts whose 
advanced religious knowledge is discussed throughout the letter. Certainly, these 
people did not argue that death would put an end to everything; why would they 
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have practiced vicarious baptism for those who had died before baptism (15:29)? 
The self-consciousness of these Corinthians rather led them to believe that they 
had already obtained full participation in Christ's salvation and that their spiritual 
self had become immortal so that death would not touch them. I Cor 15:44-49 shows 
that they were convinced that they had already returned to the first spiritual Adam 
and left the earthly Adam behind. Paul contrasts this belief with a historical per
spective of salvation that reckons with the fact that we are still living in the image 
of a first Adam who was earthly, taken from the dust of the earth, and that the fu
ture has not been fulfilled. The resurrection of Christ, which the gospel proclaims 
(15: 1 ff.), is an event of past history, attested by historical witnesses. Thus reSurrec
tion is not a timeless truth but another historical event that is tied to the future event 
of Christ's coming, which would signal the resurrection of all believers. Paul makes 
recourse here to an apocalyptic mystery saying (15:51-52) and to a traditional 
apocalyptic schema (15:23ff.). Earthly human existence is still a reality and will 
not end until the coming of Christ, which will bring the final unification with the 
heavenly human being, the true spiritual second Adam, through the resurrection of 
the dead and the transformation of the living into a new spiritual "body," that is, 
a new existence of human beings that cannot be attained prematurely in the present 
life in this world. 

In the final chapter (16), Paul discusses the collection and his travel plans. In 
I Thessalonians the collection is not mentioned at all, and even in Galatians Paul 
does not promote the matter of the collection (although he must meanwhile have 
written instructions also to Galatia). In 1 Cor 16: 1-4 Paul gives specific instructions 
for the collection for the "saints," which he intends to send to Jerusalem through 
delegates from various churches, equipped with letters of commendation, adding 
that he might personally go to Jerusalem together with this delegation (16:4). He 
then announces his travel plans. At this point, he intends to stay in Ephesus until 
Pentecost, then travel via Macedonia to Corinth, where he plans to remain for a 
longer period (16:5-9). Paul had already Sent his associate Timothy to Corinth 
(4: 17; 16: 10), whose return he now expects together with a Corinthian delegation 
(16: 11). In any case, he anticipates being in Corinth very soon (cf. also 4: 19). One 
learns from 2 Corinthians, however, that Paul had to change his travel plans Sev
eral times-to the great displeasure of the Corinthians (see below). The final Verses 
of the letter (16: 10-20) speak about Paul's conCern that others working in behalf 
of the gospel should be recognized and supported (16: 10-11,15-16; cf. also 4:17); 
the last verses confirm that the exchange between Paul and the church in Corinth 
must have been very lively (16:17-18). 

(d) New Opposition in Corinth: The Second Letter to the Corinthians 

While 1 Corinthians gives the impression that Paul's association with the 
Corinthian church was cordial, the fragments of various letters now preserved in 
2 Corinthians (§7.3d) clearly show an almost disastrous deterioration of this rela
tionship. New opposition against Paul had been instigated by foreign missionaries 
who had invaded the Corinthian church. Missionaries agitating against Paul are now 
explicitly mentioned and the central questions of the debate have changed. What was 
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discussed in 1 Corinthians is mentioned only marginally; indeed Paul seems to take 
a more conciliatory position with respect to the previous issues (compare, e.g., 
2 Cor 5: 1-10 with 1 Corinthians 15), which seem to fade in view of the new con
troversy. The opponents of 2 Corinthians cannot be identified with those of the first 
letter; the activities of these foreign apostles constituted a much more serious threat 
to the success of Paul's Corinthian mission. 

They were Jewish-Christian missionaries who boasted that they were "Hebrews, 
Israelites, seed of Abraham" (2 Cor 11 :22). But since the law and circumcision are 
never mentioned, they must be distinguished from the missionaries who had dis
turbed the churches in Galatia (§9.3b). On the other hand, the Scriptures and the 
covenant of Israel played a significant role in their propaganda (2 Corinthians 3). 
Their message was the renewal of the true religion of Israel through Christ, whose 
mighty works they repeated in their own actions. Theirs were the true works of the 
spirit, documented through powerful deeds and miracles (12:11-12), reports of 
mystical experiences and fulfillment of their prayers (12: 1-9), and spiritual exe
gesis of the Scriptures (3:4-18). As divine power had been present in Moses and 
in Jesus, they themselves were now "divine men" documenting the presence of this 
power in the midst of the churches. It is probable that their preaching also included 
narratives of the powerful deeds of Christ as they appear in the sources of the Gospel 
of Mark and the Semeia Source of the Gospel of John (§7.3b). The letters ofrecom
mendations that these apostles produced (3: 1-3) were records of their own power
ful performances and their missionary successes. 

The Corinthians were impressed. Why had Paul not done similar powerful deeds 
among them? Why had he not at least reported some of his own religious experi
ences? Had Paul simply withheld from them an essential and important element of 
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religious life? Paul had not even used his apostolic right to receive payment for his 
missionary work (12: 11ff.; cf. 11:7ff.). When such questions implying profound 
doubts about his apostolic legitimacy were first brought to him, Paul responded 
with a letter that must have been written in the summer of 54, which is essentially 
preserved in 2 Cor 2: 14-6: 13 and 7:2-4. Paul here argues that the splendor on the 
face of Moses did actually fade away (3: 13), that this kind of Christ was a "Christ 
according to the flesh" (5: 16), and that these apostles were just preaching them
selves (4:5). Paul describes his own role as an apostle as part of an eschatological 
event that the community shares. Tangible presentation of the divine power in the 
person of the missionary is irreconcilable with the eschatological action of God. 
The use of impressive instruments through which one tries to "peddle" the gospel 
as successfully as possible in the religious market (2: 17; cf. 4:2) is as inappropri
ate for this eschatological event as are letters of recommendation for the success
ful missionary (3: 1-4). What the gospel proclaims is no less than the beginning of 
the new creation (5: 17). In the proem of this letter, the thanksgiving, Paul describes 
this in a daring image: as a prisoner in the triumphal procession of God, Paul de
livers his life- and death-bringing message (2: 14ff.); but his own life means noth
ing in terms of his personal achievements. Letters of recommendation for him would 
say nothing about his person. This is argued in another striking image: the church 
is a heavenly letter administered by the apostle. The juxtaposition of this letter, 
written on tablets of the heart by the spirit of God, and that which had once been 
written on tablets of stone (3:3), leads to a criticism of the opponents' theology of 
the covenant. Even a spiritual interpretation of the written records of the old 
covenant cannot help to visualize the glory of God, which remains hidden until 
today. Paul expounds this in a critical commentary on his opponents' exegesis of 
Exodus (3:4-18). 

The claim of the opponents that the divine power of Christ can unambiguously 
be present and tangible forces Paul into a seemingly Gnostic speech about the pres
ence of the eschatological event. To be sure, nothing less is at stake than the re
splendent rise of the light of creation through the apostle's work (4:5); but it comes 
forth from the "heart" of the apostle as a treasure in earthen vessels (4: 7). Not the 
powerful deeds of the apostle but paradoxically his tribulations make that light vis
ible and tangible as his fate represents the dying of Jesus in order that life might 
become real in the congregation (4:8-15). Only the inner human being is renewed, 
while the outward one perishes as does everything that is visible (4:16-18). Only 
the conscience of the hearer, not any outward documentation, can prove the truth 
of the proclamation and the legitimacy of the apostle (4:2; 5:11-12; 6:12; 7:3). 
Paul, entrusted with the office of the eschatological reconciliation, can point the 
Corinthians only to a rather paradoxical documentation of this event in his own 
experiences and activities: "in tribulations, beatings, prisons ... as dying, and be
hold, living" (6:3-10). 

All this was apparently not a very impressive defense of the legitimacy of Paul's 
apostolic ministry. It must be assumed that this letter did not do anything to help 
his cause and apparently only provoked his opponents' mockery. Informed of his 
letter's failure, Paul decided to go to Corinth himselffor a quick visit (the "interim 
visit"), which proved to be a catastrophe. The Corinthians gave no indication that 
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they were willing to accept such a miserable proof of apostolic power and, what was 
even more damaging to the relationship, someone must have personally offended 
Paul so severely (7:12) that his personal relationship to the church was seriously 
called into question. Back in Ephesus without having achieved his purpose, Paul 
wrote to the Corinthians once more. This letter is at least partially preserved in 
2 Corinthians 10-13. This is most likely the letter "written with many tears" men
tioned later in 2 Cor 2:4. It is an apology for Paul's apostolic ministry that goes to 
the very limits of good taste in the choice of literary and rhetorical methods. Satire 
and irony go hand in hand with scorn and open threats. Evidently Paul was at the 
end of his wits and, in this situation, resorted to using the most powerful tools of 
rhetoric, including invective and irony. 

It is clear in this letter that Paul had an opportunity to meet his opponents in 
person and that he did not cut a very good figure in comparison to these super
apostles. He could under no circumstances do the Corinthians the favor of com
paring himself with these apostles on their own grounds because "measuring," 
"estimating," and "comparing" would involve him in accepting their criteria of 
apostolic legitimacy. He therefore requests that the Corinthians should judge his 
letters as well as his personal appearance on the basis of the only appropriate cri
terion in question, namely, the proclamation of the gospel (10: 1-18). The charge, 
however, that Paul had not used his right as a messenger of the gospel to receive 
his livelihood from the church was grave, especially since the suspicion had been 
raised that his collection of money for Jerusalem sprang from ignoble motives 
(12: 11-18). If this renunciation of his apostolic right, through which he wanted to 
express his love for the Corinthians (11:7-10), could be misconstrued in such a 
way, Paul had to conclude that his whole work had been in vain. As an honest 
matchmaker, he wanted to procure the church for Christ as a pure bride; but if the 
church now dallied with these superapostles, who were nothing but disguised mes
sengers of Satan, then his church was indeed in danger of being lost (11: 1-6; cf. 
12:19-21). 

Since so much was at stake, Paul accepted after all the challenge to compare 
himself with his opponents-but he does this in a "fool's speech" (11: 16-12: 10). 
This section, carefully drafted in every detail, is a mockery of the religious 
achievements of which his opponents boasted, a satire of an aretalogy. As far as 
titles of apostolic dignity are concerned, he can match the claims of the oppo
nents (11 :22-23), but instead of an enumeration of his successful deeds as a mis
sionary one finds a catalog of crises and disasters (peristaseis), in which he enu
merates all the adverse circumstances, dangers, insults, and misfortunes he had 
experienced in his work as an apostle (11:23-33), mentioning even that he is of
ten suffering from insomnia (11 :27) and concluding with an ironic account of his 
undignified escape from Damascus (11 :32-33). The second part of this fool's 
speech (12: 1-10) concerns his accomplishments of personal piety, which indicates 
that his opponents also boasted of their visions and successful prayers. With re
spect to visions, Paul is not quite certain about the identity of his own person when 
he was taken up in a rapture to the third heaven, and nothing that could be com
municated emerged from the whole affair anyway. With regard to his prayers, he 
received only a negative answer from the Lord. Thus the Corinthians cannot 
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learn anything by comparing the apostle with his opponents. Rather, they have to 
judge themselves: if they stand firm in the faith, Paul is their rightful apostle; if not, 
the apostle must use his authority to dissolve the church (13:1-10). 

This letter was certainly written much earlier than the last piece of the Corinthian 
correspondence, 2 Cor I: 1-2: 13; 7:5-16, a letter that Paul wrote from Macedonia 
after his departure from Ephesus, when Titus had brought him the good message 
that the Corinthian church had been reconciled with him. The whole tenor of 2 Cor 
10-13, the violence of the attack, and the exhaustive use of all rhetorical tricks 
make it necessary to accept the hypothesis and to date this "letter of tears" to the 
early and most bitter stage of the conflict. We do not know how the letter was 
received in Corinth, though Paul decided that it was necessary to send Titus to 
Corinth in the hope that his faithful associate might accomplish a reconciliation. 
This mission as well as some other unforeseen events in Ephesus delayed Paul's 
anticipated visit to Corinth and forced him once more to change his travel plans. 

(e) Ephesian Imprisonment; Letters to the Philippians and to Philemon 

(l) The Ephesian Imprisonment. Statements such as 2 Cor 6:5 and 11 :23 show 
that Paul had been in prison more than once. Written shortly after Paul's departure 
from Ephesus, 2 Cor 1:8-11, reports an affliction in which Paul was already pre
pared to receive the death sentence. This report implies that he was imprisoned in 
Ephesus for some time. The information from Phil 1 : 12-26 and the Letter to Phile
mon fit this situation very well and favor the thesis that these letters were written 
during an Ephesian imprisonment in the winter of 54-55. This eliminates many 
problems that burden the traditional assumption of the composition of these letters 
during a later Roman imprisonment. Most of all, travel to Rome from Philippi was 
a long, expensive, and time-consuming affair, while travel between Philippi and 
Ephesus was not a big problem. While in prison, Paul received a gift of money 
from Philippi, for which he sent a brief receipt to that church (Phil 4: 10-20). Epa
phroditus came to Paul from Philippi as the bearer of this gift (Phil 2:25, 4: 18). Be
fore Paul wrote the next letter, the Philippians had already heard that Epaphroditus 
became sick while he was with Paul (2:26). Paul now wanted to send Timothy to 
Philippi as soon as possible (2: 19) and, in case he received a favorable sentence, 
he wanted to come to Philippi in person in the near future (l :26; 2:24). It is hard 
to imagine that Paul intended to go to Philippi after he arrived in Rome; accord
ing to Rom 15:24-28, he expected to be sent on to Spain by the Roman church. 
But after his Ephesian imprisonment he indeed went to Macedonia and certainly 
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visited Philippi. Moreover, the slave Onesimus, who had run away from the house 
of Philemon in Colossae, would likely have come to Ephesus, the next major port 
city, and it would have been easy for Paul to send him back to Colossae from there 
together with a letter, in which he states that he might possibly visit Colossae soon 
(Phlm 22). There should be no doubt that the letters to the Philippians and to Phile
mon were written during Paul's Ephesian imprisonment. 

(2) The Letters to the Philippians. It is necessary to accept the hypothesis that 
the preserved Letter to the Philippians is composed of fragments of three smaller 
letters (§7.3d) because various parts of the extant letter reflect very different situ
ations. The first of these letters, Phil 4: 10-20, is a formal receipt (4: 18 uses the 
regular formula for a receipt) that acknowledges the gift of money sent to Paul 
from Philippi. In this brief letter Paul emphasizes his self-sufficiency (autarkeia) 
and independence (4:11-13), and he never says "Thank you," which must strike 
the modem reader as very strange. But Paul wants to make clear that this gift is not 
a fulfillment of an obligation and that he is not the client of any patrons, namely, 
the Philippians. The gift is an offering of thanks to God (4: 18), which makes God 
the patron of the Philippians. This includes the congregation not only in a rela
tionship of mutual give and take with the apostle, it also rejects any patron-client 
relationship between the church and the apostle and makes both the congregation 
and Paul clients of their patron God, who is responsible for their care and welfare 
(4:19). 

The second letter, Phil 1: 1-3: 1 (perhaps also 4:4-7), throughout reflects the sit
uation of Paul's imprisonment. After the prescript (l: 1-2; "bishops" and "deacons" 
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must be understood as titles of missionaries), the proem (1:3-26) treats compre
hensively the imprisonment and the possibility of Paul's death with respect to their 
significance for the church, for the proclamation of the gospel, and for Paul him
self. Great emphasis is placed on the fellowship (Kotvooviu) of the church with him
self, insofar as they already share in the proclamation of the gospel. The bond of love 
that unites them with the apostle will guarantee their continuing growth in knowl
edge and discernment (1 :3-11). As for the gospel, Paul knows that his imprisonment 
has even encouraged its proclamation, although some proclaim it out of envy and 
rivalry, and in any case both the church and the gospel do not depend upon Paul's 
fate (1:12-18). What finally happens to Paul is irrelevant because Christ will be 
glorified whether through life or through death. Although it would be gain for Paul 
to die and to be with Christ, he would still choose life and service on behalf of the 
church (1: 19-26). Since Paul in this letter speaks of a direct entrance into the "be
ing with Christ" through death, without expressing an expectation of the future 
coming of Christ, it has been argued that Paul has here further developed his es
chatological expectations after the writing of 1 Cor 15:51-52. But this is unwar
ranted; as early as 1 Thessalonians Paul was able to say that it is irrelevant for the 
"being with Christ" whether one is alive or dies (1 Thess 5: 10). 

Also the parenesis of this letter, Phil 1 :27-2: 18, is closely related to the theme 
of the suffering of the apostle (esp. 1:29-30; 2: 17). But the church is not depen
dent upon the fate of the apostle. On the contrary, the apostle is nothing more than 
a sacrifice poured out in behalf of the faith of the church, while the church's sal
vation is directly dependent upon God and Christ. The central concept of the pare
nesis is therefore not the example of Paul but Christ as the foundation of the new 
existence. This is stated in the hymn about Christ (2:6-11). This hymn is an impor
tant piece of evidence for the early appropriation and modification of traditions 
from mythical wisdom theology. As the hymn is quoted by Paul, however, it is no 
longer an offer of salvation for those individuals who are willing to follow the call 
and the path of heavenly Wisdom. Rather, it announces the cosmic rule of the cru
cified Christ and demands from the entire congregation a fundamental disposition 
(<!>povElv) that corresponds to Christ's way of humiliation, namely, unanimity, mu
tual respect, and renunciation of one's own importance, summarized in the term 
'tU1tEtvo<!>poo"UVTj (2:3), which appears here as a Christian virtue for the first time 
(it is only poorly translated by the English word "humility"). "Considering others 
better than oneself' (2:3) is the obedience that the believers owe to God (not to 
Paul! 2: 12). 

The conclusion ofthis letter, 2: 19-3: 1, begins with recommendations for Paul's 
associate Timothy, who had once spent himself selflessly for the proclamation in 
behalf of the church and whom Paul intends to send to Philippi soon, hoping that 
he himself would also be able to visit the Philippians in due time. Paul then dis
cusses the question of Epaphroditus, who had been sent from Philippi. The Philip
pians probably protested his long absence. Paul explains that Epaphroditus was not 
able to return immediately because he had fallen sick and had also become very use
ful in the service of Paul. It is surprising that exactly this letter, so concerned with 
Paul's imprisonment and possible sentence of death, is dominated by repeated invi
tations to joy (1 :4, 18,25; 2:2, 18-19,3: 1; 4:4). In the face of death the eschatological 
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joy as the festive attire of the church must demonstrate more than ever all that faith 
is worth. 

A completely different tone predominates in Phil 3:2-4:3. The exact date of this 
letter, of which only this fragment is preserved, is difficult to determine; it may 
even have been written before the two letters from prison. Paul had learned about 
a dangerous threat to the church when foreign missionaries had invaded the com
munity in Philippi. What is preserved in Phil 3:2-21 (perhaps also 4:1-3 and 8-9) 
corresponds to the literary form of a "testament." According to Jewish prototypes 
(see the Testaments a/the Twelve Patriarchs. §5.3c), this genre consists of a bio
graphical history, an ethical admonition, and an eschatological instruction, in
cluding curses and blessings (in the case of Phil 3 these are represented by the warn
ing about false teachers). The literary genre of the testament is used elsewhere in 
early Christian literature, most obviously in the deutero-Pauline letter 2 Timothy 
(§ 12.2g). The identity of the opponents of Philippians 3 is debated. They certainly 
differ from those of 2 Corinthians, but as they preach circumcision and the obser
vance of the law one is reminded of the "Judaizers" of Galatians. In Philippians 3, 
the central message of their preaching is an emphasis upon a perfection that can 
be obtained in the present life by means of obedience to the law, and the claim that 
such perfection would guarantee the full possession of the heavenly blessings (3: 12, 
15, 19). It is not possible to understand the invectives of 3:2 and 18-19 as attacks 
upon libertines; they are polemical reversals of the perfectionist slogans of the op
ponents. 

The biographical introduction (3:5-11) is an important testimony to Paul's un
derstanding of his "conversion" (§9.l b). The perfection extolled by the opponents 
parallels Paul's former possession of blameless righteousness under the law, which 
he surrendered in order to obtain the righteousness through faith in Christ. This 
new existence is therefore fundamentally different from perfection through fulfill
ment of the law, because it is determined by the suffering and death of Christ, while 
fulfillment and resurrection from the dead belong strictly to the future. The ethical 
admonition (3:12-16) can therefore not be an encouragement to obtain a status of 
fulfillment. Rather, it must take into account that Christian existence is an open 
movement, a stretching out to an eschatological fulfillment that cannot be obtained 
through one's own efforts in the present. Those attempting to reach perfection 
through such efforts are threatened by the curse (3: 18-19). The goal toward which 
those who, together with Paul, imitate Christ are moving transcends earthly exis
tence and presupposes its transformation (3:20-21). Paul's arguments against the 
apostles of perfection in Philippi are thus similar to those he used against the en
thusiasts in Corinth. In both instances, Paul fears Gnosticizing beliefs that deny 
the paradox of an eschatological existence that remains still bound to the realities 
and challenges of life in this world. 

(3) The Letter to Philemon must have been written at about the same time, when 
Paul was imprisoned in Ephesus. It is the sole extant letter of Paul to an individual. 
Paul therefore omits his title in the prescript but calls himself instead "a prisoner 
of Jesus Christ" (Phlm 1). Directing his petition to Philemon, he does not dress 
himself in the garment of his authority as an apostle who can demand obedience, 
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but presents himself as "an old man and a prisoner" (v. 9). The addressee, Philemon, 
was apparently living in Colossae (cf. Col 4:9, 17). Since Philemon is also called 
a fellow worker, and greetings are directed to the church in his house, one can 
assume that he was the founder or the first convert of the Colossian church. The 
letter presupposes that Philemon's slave Onesimus had run away (because of a 
theft? see v. 18) to Ephesus and had taken refuge with Paul, who was then in prison. 
Onesimus had rendered useful services to Paul, who had grown fond of him. But 
Paul could not keep him, probably for reasons both practical and legal. Thus he 
was now sending him back, together with this letter, to his master Philemon. 

It has been debated whether this letter demands that Philemon release Onesimus 
from slavery. Traditional exegesis, both in antiquity and in 19th-century America 
among white exegetes (not among black preachers!) answered this question neg
atively. Although Paul does not employ his apostolic authority and leaves the de
cision in the hands of Philemon, Paul's advice to accept the runaway slave "as a 
brother ... both in the flesh and in the Lord" can hardly be understood in any other 
way than as a recommendation to give Onesimus his freedom. "Brother in the 
Lord" is a status that the slave Onesimus would have anyway; "brother in the flesh" 
must therefore refer to his worldly status (v. 16). Instead of demanding something 
as an apostle, Paul gives a personal guarantee in writing, which would have been 
legally binding: if necessary, Paul will defray all expenses (vv. 18-19). This clearly 
shows that the letter was written to Philemon in order to achieve Onesimus's man
umission. Paul's letter is strikingly different from a letter written by Pliny the 
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Younger in an analogous situation (Epist. 9.21). In this letter, Pliny appeals to his 
friend's magnanimity, which should enable him to forgive a runaway servant, so that 
the servant would henceforth be bound to Pliny's friend by lasting gratefulness. In 
contrast, Paul's letter to Philemon does not even so much as mention forgiveness 
and is meticulously concerned not to put Onesimus into a situation that would 
henceforth bind him in thankfulness to his master's magnanimity. Manumission 
should not make the slave a client of his former owner. On the contrary, for Paul 
the commandment of love requires that freedom be granted without any personal 
obligations, and if Philemon is owed anything Paul writes a businesslike guaran
tee that he himself will pay (v. 18). 

(f) The Collection; Paul's Last Visit to Corinth 

In the agreement at the Apostolic Council, Paul had promised to remember the 
"poor" in Jerusalem (Gal 2: 10; see §9.ld). But in the letters to the Thessalonians 
and the Galatians, Paul did not make an attempt to follow up on this promise by 
organizing a collection of money. The tense situation in Galatia at that time might 
not have been the most opportune occasion for such an attempt. However, 1 Cor 
16:1-4, demonstrates that he had seriously resumed his plan of making such a 
collection and reveals that he had in the meantime also written once more to the 
Galatians giving detailed instructions for the procedures to be followed in the 
collection of this money. He furthermore states his intention to send accredited en
voys to Jerusalem for the delivery of the money, adding that he might even decide 
to go himself. In the interval between the writing of 1 Corinthians and the letter of 
2 Corinthians 10-13, Paul had sent Titus and another brother to Corinth to expe
dite the collection in Greece (2 Cor 12: 18). The controversy with the superapostles 
interrupted the progress and, what was worse, in the course of this controversy 
accusations had surfaced that questioned Paul's integrity with regard to the money 
he wanted to collect (2 Cor 12:13-18). Paul's imprisonment in Ephesus and the 
fears that he might receive the death sentence must have ended the plans for the 
collection at least temporarily. 

As soon as Paul had been released from prison at the beginning of the year 55, 
his first care had to be the reconciliation with the Corinthian church. For this reason 
he changed his travel plans: he would go directly to Corinth from Ephesus and visit 
the churches of Macedonia afterward (2 Cor 1:15-16). But since he did not want to 
repeat the catastrophe of his last visit (the "interim" visit; see §9.3d), he would wait 
in Ephesus and first send Titus to Corinth. Titus was well known to the Corinthians, 
who had acknowledged his integrity (2 Cor 12: 18). Paul himself would leave only 
after he had received the news of the reconciliation from Titus. We do not know why 
Paul then changed his travel plans once more, left Ephesus, and went to Troas with 
Timothy; perhaps Ephesus was no longer a safe place for him (Acts 20:15-16 re
ports that Paul also avoided Ephesus later on his journey from Macedonia to Jeru-
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salem). But when Titus did not show up in Troas as expected, Paul and Timothy 
continued to Macedonia, even though Troas had opened some promising possi
bilities for missionary work (2 Cor 2:12). In Macedonia he finally met Titus, who 
brought the most welcome news that the Corinthians were willing to be reconciled. 

In this situation Paul wrote another letter to Corinth, of which the major part is 
preserved in 2 Corinthians 1: 1-2: 13 and 7:5-16. Timothy is named in the prescript 
as coauthor. Thus he accompanied Paul on this journey (see also Rom 16:21). In 
the proem Paul speaks in general of the afflictions that he had to endure and of 
the experience of God's comfort (2 Cor 1 :3-7). Both topics are further elucidated 
in the body of the letter. The afflictions are characteristically not understood as 
isolated events concerning the personal fate of the apostle-in view of the threat 
of a death sentence in Ephesus Paul would have sufficient reason to speak only 
about himself (1 :8-10)-but as experiences that involve the church in many ways. 
The petitions of the church have also contributed to his rescue (1:11). The 
Corinthians must also recognize that the repeated changes in Paul's travel plans 
did not arise from any irresoluteness on his part. His entire behavior was rooted 
in his unwavering commitment to the gospel that he had preached in Corinth 
(1: 12-22). With reference to the "interim" visit in Corinth and to the letter writ
ten after that visit (=2 Corinthians 10-13; see §9.3d), Paul explains that even the 
offense he had received in Corinth-the topic "affliction" is here continued--con
cerned everyone, not only Paul himself. Therefore the congregation should help 
to reconcile the person who had caused the offense, since Paul had to change his 
travel plans to prevent future distress (1 :23-2: 11). The apostle's afflictions did not 
end when he had been rescued from almost certain death, nor were they ended 
through new missionary opportunities (2:12-13; 7:5). They ended only when he 
received the news about the reconciliation with the Corinthian church (7:6-16). 
Titus had not only earned the gratefulness of the apostle, but the church also owed 
him thanks. He had accomplished what Paul himself had been unable to do, 
namely, to change affliction into comfort, joy, and revival for all involved. All this 
gives insight into the most important constituent factor in Paul's missionary work, 
namely the role of his extremely able associates, especially Timothy and Titus, but 
also many others, whose names occasionally appear in the letters of Paul. The 
founding and building of these churches, which were able to survive and to grow 
in the following centuries in spite of many adversities, was not the result of the 
superhuman efforts of one single apostle but of a successful collaboration of a 
number of Jewish and Gentile missionaries who worked together in a well-planned 
organization. 

The two letters about the collection (2 Cor 8 and 9), sent at this time to Corinth 
and to Achaea, respectively, show that the reconciliation with the Corinthians opened 
the way for a successful completion of the great design of a collection for Jerusalem. 
These two short letters do more than encourage generous giving, they also measure 
the eschatological horizon for this work of the Gentile communities. With their gift 
for Jerusalem they are doing more than giving support for the poor; their giving 
is in itself a participation in the glorification of God on behalf of his grace, which is 
fully experienced in the act of giving. Because they share this experience now, the 
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Gentile believers rank first as the recipients of the eschatological revelation of the 
righteousness of God. 

4. CORINTH-JERUSALEM-RoME 

(a) The Last Stay in Corinth; Letters to the Romans and to the "Ephesians" 

According to the information available from the genuine letters of Paul and from 
the Book of Acts, Paul's stay in Corinth in the winter of 55-56 marks the conclusion 
of his missionary work in the countries of the Aegean Sea. Further strengthening of 
the newly founded churches, preparation for his travel to the West, and organization 
of the delivery of the collection occupied the apostle during this period. 
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Romans 16: 1-23 is a testimony for the first of these activities. It is a letter that 
was sent to Ephesus together with a copy of the letter to the Romans (Romans 1-15). 
This explains why this short letter "To the Ephesians" ended up in the later col
lection of Pauline letters as part of the letter to the Romans. The first collection of 
the letters of Paul was most likely made in the East, perhaps even in Ephesus, cer
tainly not in Rome. Thus the editor of the collection was relying upon the copy of 
the letter to the Romans that he found in Ephesus, together with the letter "To the 
Ephesians" (=Romans 16); he combined the two letters and added a doxology 
(Rom 16:25-27) that certainly is not Pauline. A number of manuscripts place this 
doxology at the end of Romans 14 or 15, clear evidence that Romans at some time 
circulated in different versions (the one used by Marcion apparently ended with 
Romans l4!). Most important for the hypothesis of Romans 16 as originally a sep
arate "Letter to the Ephesians" is the long list of greetings in this letter, containing 
the names of many people who were well known to Paul (unlikely for Rome) and 
who are known to have been in Ephesus, especially Prisca and Aquila (Rom 16:3; 
for their residence in Ephesus, see 1 Cor 16: 19). It is unlikely that they had all mi
grated to Rome in the meantime (see also §7.3d). 

This short letter "To the Ephesians" permits an interesting glance into Paul's 
activities as an ecclesiastical politician. He did not devise church orders but settled 
individual questions in the context of fortifying personal relationships. The first few 
verses (Rom 16: 1-2) constitute the oldest extant letter of recommendation for a 
Christian minister, namely, for the woman Phoebe, who was the "missionary" and 
"congregational president" of the church of Cenchreae; the traditional translations 
of her titles as "deaconess" and "helper" cannot be justified on linguistic grounds. 
In the long list of greetings, a number of women are mentioned who were not per
sonal friends of Paul in the Ephesian church but associates and coworkers, which 
is shown by the repeated references to their functions. The appearance of such a 
large number of women is undeniable evidence for the unrestricted participation of 
women in the various offices of Paul's churches. Striking is the reference to Junia, 
who is named as prominent among the apostles (16:7). Attempts have been made 
to read here instead the male name "Junias," in order to avoid the conclusion that 
Paul's churches also knew female apostles; this male name, however, is not attested 
anywhere else in antiquity. The mention of house churches and individual groups 
(16:5,15) points to the existence of several "congregations" within the church 
of Ephesus. The conclusion of the letter brings a short warning of false teachers, 
which echoes that of Philippians 3-also very unlikely to have been directed to the 
Roman church, whose situation and problems Paul did not know. 
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The writing ofthe letter to the church of Rome (Romans 1-15), as well as Paul's 
decision to deliver the collection for Jerusalem in person, reveals that much more 
was at stake here than just opening up a new missionary field after the completion 
of the work in the East. Both the letter to the Romans and the collection are part 
of the effort to establish a new relationship between Gentile and Jewish believers. 
The letter to the Romans as well as the collection for Jerusalem deny the validity 
of the law and the eschatological preeminence of Jerusalem. Instead, Paul insists 
upon the equal standing of all people who are united not through law, tradition, 
and organization, but through mutual care for each other and through the divine 
promise. The first of these concerns is expressed in the collection of the Gentile 
believers for Jerusalem; it is a service and thanksgiving to God. As far as the di
vine promise is concerned, Paul insists that it is universal and inclusive because it 
extends to all the nations of the earth, remaining nevertheless valid for Israel. 

The Letter to the Romans (chaps. 1-15) does not contain polemical controver
sies as do so many other letters of Paul. Yet, it is not a theoretical theological trea
tise either. The letter is best understood as a letter of recommendation, written by 
Paul on his own behalf. In the prescript, Paul does not emphasize his own apos
tolic authority (compare Rom 1: 1 with Gall: 1 !). Only insofar as his gospel can 
claim universal validity is he himself important as bearer of this message to the 
entire inhabited world. The topic of the letter is therefore the gospel, and not the 
person of the apostle. This gospel, however, is universalistic, aimed at including 
also the Gentiles into the ancient promises of Israel. A dialogue with Judaism and 
the validity of the law is therefore unavoidable. The possible presence of many Jews 
in the community of the Roman believers explains this interest only superficially. 
Reasons germane to the subject itself required that the exposition of the gospel for 
the Gentiles could not avoid the question of freedom from the law. The law is the 
only alternative to the freedom of the gospel, not only for the Jew but also for the 
Gentile. Resuming the tradition of Jewish apologetics (§5.3e), Paul assigns to the law 
a universal significance but must at the same time limit that significance under an 
eschatological perspective. The promise to Abraham, given before the law, over
rides the law's validity for the Gentiles, to whom the gospel proclaims salvation. 
But do these promises also extend to a law-abiding Israel that rejects the gospel? 

The letter to the Romans throughout reflects and updates insights gained from 
former controversies. For the promise given to Abraham (Romans 4) compare Gal 
3:16-18; for the topic of Adam and Christ (Rom 5: 12ff.) compare 1 Cor 15:45-49; 
on the gifts of the spirit (Rom 12: Iff.) compare 1 Cor 12: Iff.; for the relation of the 
strong and the week (Romans 14:1-15:6) compare 1 Corinthians 6: 12-11: 1. Thejus
tification by faith alone without the law had been the primary topic of Philippians 3 
and Galatians. But the literary genre of Romans has little in common with the other 
letters of Paul; its general outline is borrowed from the tradition of Jewish apolo
getics. This schema is especially evident in Romans 1: 18-3: 31, though it has been 
decisively modified. According to the traditional schema, the Gentiles would have 
been characterized as possessing only a partial knowledge of God and the law; 
apologetic arguments are formulated in order to invite them into the full knowl
edge of God through the acceptance of the law as it is given in the biblical revela
tion. Paul seems to accept this schema, when he speaks about the revelation of the 
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wrath of God about all people who knew God but worshiped creatures rather than 
the creator (Rom 1: 18-32; vv. 26-27 are not designed specifically to condemn 
lesbians and homosexuals, but serve as examples that the entire human race is 
subject to the wrath of God and therefore deserves death). Then, however, Paul 
continues to argue that those who know the law and judge others but do the same 
things fall under the same condemnation (2: 1-13). Indeed, also the Gentiles have 
full knowledge of the law, because the law of nature was given into their hearts 
(2: 14-16). Therefore all people, Jews and Gentiles alike, fall under the same ver
dict. The section concludes with the statement that no person can be justified on 
the basis of the works of the law (3:9-20). According to the protreptic interests of 
traditional apologetics, Paul should now have continued with expositions about right 
conduct and with an explanation about the path on which those who aspire to fol
low his message can reach the goal of a righteous life. But the possibility of works 
as instruments for attaining that goal had already been denied by the preceding ar
guments. Righteousness can no longer be defined as a human capability; it belongs 
exclusively to God, who has revealed his righteousness through Jesus, who trusted 
God alone. God thus revealed his righteousness through the faithfulness of Jesus 
Christ. Faith is the realization of this righteous act of God, which is now offered 
as a gift to be given to all people, Jews and Gentiles alike (3:18-31). 

The example of Abraham (4: 1-24) wants to show that his faith was established 
before the law so that Abraham becomes the father of those from the circumcision 
as well as those from the uncircumcision. Beginning with chapter 5, a basic shift 
is indicated in the introduction of the first person plural ("we")-the last verses of 
chapter 4 already signaled this shift. Whereas in the preceding discussion one might 
think that Paul spoke about the justification by faith for the individual believer, it 
is now clear that Paul speaks about the creation of a new people. The typology of 
Adam and Christ (5:12-21) brings this into a global perspective; as sin and death 
ruled through the transgression of Adam, henceforth those who have received the 
gift of righteousness shall rule through Jesus Christ. The law is now nothing more 
than a temporary episode (5:20). The freedom gained, however, is qualified by the 
"eschatological reservation," that is, the life of the resurrection cannot be enjoyed 
fully in the present life; instead, the life of the believer now stands under the com
mandment of a new conduct (6:1-23). The "I" that appears in 7:7-25 has been the 
subject of much debate. It is best understood as the voice of the human existence 
that wants to obtain the good by its own efforts, namely, by the fulfillment of the law, 
but only results in death because life can only be received as a divine gift. Romans 
8 reflects most profoundly the paradox of the divine presence through the spirit 
among those who are still in the flesh and of their experience that they partici
pate in the suffering of Christ in the midst of an unredeemed creation (8:18-25). 
The chapter culminates in the assurance that nothing can separate us from the love 
of God, which sustains us in the midst of tribulation (8:31-39). 

The unresolved question is the validity of the promises for "Israel according to 
the flesh," which has not accepted the gospel (Romans 9-11). Paul treats this ques
tion not in the manner of later Christian apologetics, which argue that the promises 
of Israel of old have now passed to the Christians. Rather, Paul here speaks as one 
who fully belongs to Israel, although he would never dream of abandoning the 
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preaching of faith through the revelation of the righteousness of God in order to 
oblige Israel: that would destroy God's act of salvation in Christ, reestablish the 
vicious cycle of human righteousness under the law, and confirm once more the 
separation of the Jews from the Gentiles. But he does not recommend increased 
missionary efforts. On the contrary, the Gentile believers are warned that they may 
well be rejected if they boast of their superior status (11: 11-24). Paul simply in
sists that God's promises to Israel cannot be revoked. It remains hidden in a mys
tery that in the end also all ofIsrael will be restored (11 :25-36). 

The final part of the letter (12: 1-15: 13) is not ethical instruction in the manner 
of a protreptic admonition. It is written as a definition of the fundamental principle 
of a new existence in faith that requires the sacrifice of all personal interest in an 
ethical conduct that wants to build up an individual's moral or spiritual character. 
New existence implies giving up all of one's own interests of moral fulfillment of 
the self in order to promote the welfare of the neighbor and to build up the com
munity. What is required is a rational discernment of one's own abilities for this 
service. Remarkably, gifts of the spirit are no longer mentioned, although the sub
ject matter is the same as that treated in 1 Corinthians 12. The debated advice that 
one should be subject to political authorities (Rom 13:1-7) rejects political en
gagement (if this indeed Pauline and not a piece of Hellenistic-Jewish parenesis 
interpolated here at a later date). The main concern in these chapters is that the 
commandment of love, which fulfills the entire law (13:8-10), defines under the 
perspective of the eschatological expectation (13: 11-14) that the building up of 
the community takes precedence over every ideal of personal perfection. 

(b) The Journey to Jerusalem and the Fate of the Collection 

At the end of the letter to the Romans, Paul had announced his impending ar
rival in Rome (15:22-24), but he interrupted this announcement with the infor
mation that he had to go to Jerusalem first because of the collection for the saints. 
Only from there would he travel to Rome and then on to Spain (15:25-28). In 1 Cor 
16:3---4, Paul had indicated that he would send the collection to Jerusalem through 
delegates elected by the churches and accredited with letters, while he himself would 
go only if absolutely necessary. Now he deems that his participation is demanded 
because of the hostility of the nonbelievers in Judea. A welcome reception of the 
collection in Jerusalem appeared to be imperiled because of this hostility (Rom 
15:31). 

This is the last piece of information that is preserved about the life and ministry 
of Paul from his own letters. For the course of events after the writing of Romans, 
the only source is the Book of Acts. Occasionally it uses reliable sources, but Luke 
shapes the narrative according to his own purposes and, most remarkably, treats 
the collection for Jerusalem only in an aside (Acts 24: 17). No doubt, the journey 
described in Acts 21-22 is indeed the journey of Paul and of the delegates from 
the Gentile churches for the delivery of the collection. Paul did not take the direct 
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sea route from Corinth to the eastern Mediterranean, because Jews traveling in the 
boat on which Paul had booked passage were planning an attempt on his life. Thus 
Paul first took the land route to Macedonia (Acts 20:3), accompanied by the dele
gates from the churches that had participated in the collection (Acts 20:4 preserves 
a partial list ofthe names of these delegates). The delivery of the collection by such 
a sizable delegation, whose travel expenses had to be paid, indicates not only the 
significance of the collection, but also proves that the sum of money brought to 
Jerusalem was by no means negligible. The ports of call during the trip by boat 
from Macedonia are given according to one of the easily accessible ancient itiner
aries but may indeed correspond to the actual stations of Paul's journey: Philippi, 
Troas (Acts 20:6), Assus, Mytilene, Chios, Samos, Miletus (bypassing Ephesus! 
Acts 20:14-15), Cos, Rhodes, Patara, and (bypassing Cyprus) Tyre in Syria (Acts 
21:1-3), Ptolemais, and finally Caesarea Maritima (Acts 21:7-8). 

While the narratives inserted into this itinerary are legendary, beginning with 
Acts 21: 15 Luke is returning to his source. When Paul arrives in Jerusalem, the re
sponsible leader of the Jerusalem church is Jesus' brother James; Peter had long 
since left Jerusalem, and John is no longer mentioned. The Jerusalem community 
of believers is depicted as strictly law-abiding, while Paul had acquired the repu
tation of having seduced Jews in the diaspora away from circumcision and obser
vance of the law. Because of these widespread rumors, James persuaded Paul to 
demonstrate his faithfulness to the law: he should redeem people who had taken a 
Nazirite vow and use the collection to pay for the expenses of this redemption, in
cluding the necessary sacrifices (Acts 21: 17-26). Paul's demonstration of a law
abiding act might end all malicious rumors about him. It has been rightly assumed 
that this is a direct reflection of the difficulties that resulted for the law-abiding 
Jewish believers in Jerusalem from the delivery of a collection of money from Gen
tiles. Paul was smart enough to expect such difficulties, as Rom 15 :31 demonstrates. 
He surely knew that the offer of a considerable amount of financial aid from the 
Gentiles for the Jerusalem church might constitute an overexacting encumbrance 
on the relationship of the believers in Jerusalem to other Jews in the city. Despite 
this worry Paul had insisted on organizing the collection in faithful compliance 
with the agreement of the Apostolic Council, devoted a lot of time on this enter
prise during his missionary activities, and finally decided that he himself had to make 
the journey to Jerusalem in order to insure a smooth conveyance of the money, al
though his primary concern had been to go to the West as soon as possible. 

All this shows how highly Paul valued this kind of demonstration of the unity 
of all churches, whether they were Jewish or Gentile communities, and how much 
he rejected the attempt to establish unity on the basis of common beliefs, doctrines, 
or observances. Unity could only be established through mutual loving care and 
charity. It was exactly Paul's desire to document this concept of ecclesiastical 
unity-ecumenicity would be the modern term-that caused difficulties for the 
Jewish believers in Jerusalem and finally sealed Paul's own personal fate as well. 
James, the brother of Jesus, and the believers in Jerusalem insisted that Paul visit 
the Temple, which was necessary for the redemption of the Nazirites. Only on this 
condition would they accept the collection from the Gentiles. While in the Temple, 
Paul was recognized and accused of having brought a Gentile into the Temple (was 
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this a false accusation?). The ensuing turmoil was broken up by Roman soldiers 
who arrested Paul. Thus the consistent pursuit of one of the most important goals 
of Paul's missionary work, namely, the documentation of the unity of the church 
of Jews and Gentiles, resulted in the apostle's arrest. 

In Rom 15:14-32, Paul had returned to the occasion for this writing, namely, 
his intention to come to Rome in order to be dispatched from there to Spain. As a 
whole, the letter was written in order to explain to the Roman church that this was 
not a matter of the fulfillment of his personal wish; in that case, a letter of recom
mendation would not have been necessary. Rather, the letter had to be written in 
order to incorporate the Roman church in the universal event of the progress of 
the gospel, which included the delivery of the collection to Jerusalem as well as the 
proclamation of the gospel in the far west of the Roman world. Both concerns are 
explicitly mentioned and joined together as a unity. 

(c) Paul's Trial and His Journey to Rome 

Although the Book of Acts devoted a total of seven chapters (Acts 22-28) to 
the narrative of Paul's trial and his journey to Rome, historically reliable data about 
these last years of Paul's life are very few. Paul's speech before the people after his 
arrest (Acts 22: 1-21), his appearance before the Sanhedrin (22:30-23: 11), the trial 
before Felix, Agrippa II, and Festus with several long speeches (24-26), and all 
the details of the journey to Rome with a full account of a shipwreck (27:1-28:16) 
are products of the novelistic literary ingenuity of Luke. The "we" that is used in 
Acts 27 and 28 cannot be understood as the "we" of an eyewitness; it fits the typ
ical literary style of such legendary narratives perfectly well. The most reliable 
pieces of information are Paul's transfer to Caesarea (23:31-35), his two-year im
prisonment in Caesarea until the replacement of the procurator (24:27), and per
haps his appeal to the emperor and the decision that he be transferred to Rome 
(25: 11-12; cf. 26:32). Paul was thus arraigned before the Roman court in Cae
sarea under the ill-reputed procurator Felix (see Josephus, Ant. 20.137-181; Bell. 
2.247-270), who delayed his decision. When Felix was replaced by the more en
ergetic Festus (Josephus, Ant. 20.182; Bell. 2.271-272), the new procurator granted 
the appeal or otherwise decided to refer the entire affair to Rome. The change in 
the procurator's office cannot be dated with certainty; the most likely date is the 
year 58. 

Acts is silent about the end of Paul's life. The purpose of Luke's epic work is 
to end the story that began in Bethlehem and Jerusalem with the victorious arrival 
of the gospel in the capital of the empire (§12.3a). Thus the conclusion of the work 
describes the successful preaching of Paul-then under house arrest-in Rome 
(Acts 28:30-31). The next piece of information comes from 1 Clement, written in 
Rome ca. 96 CE (§12.2e): 
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Paul showed the way to the prize of endurance; seven times he was in bonds, 
he was exiled, he was stoned, he was a herald in both east and west, he gained 
noble fame for his faith, he taught righteousness to all the world, and when he 
had reached the limits of the west, he gave testimony before the rulers, and thus 
passed from the world and was taken up in the holy place-the greatest example 
of endurance. (l Clem. 5.5-7) 

The martyrdom of Paul is presupposed here, but neither the time nor the place of 
his death is indicated in this eulogy. It is doubtful, whether the mention of the mar
tyrdom of Peter just before the eulogy of Paul (l Clem. 5.4) allows the conclusion 
that Paul was indeed martyred in Rome under Nero, as the later legends assume, 
none of which is attested before the end of the 2d century! The Pastoral Epistles, 
especially 2 Timothy (§ 12.2g), rely on a tradition that Paul returned to the East and 
that Philippi was perhaps the place of Paul's martyrdom. This claim seems to be 
confirmed by recent excavations in Philippi. That Paul was able to fulfill his wish 
to go from Rome to Spain (Rom 15:28) must remain doubtful; it is not necessarily 
implied in 1 Clement's statement that "he had reached the limits of the west." There 
are no traces of Paul's missionary activity in Spain. The Christian churches that 
claimed to be Pauline foundations in the following decades and centuries are all 
located in the East, in Asia Minor, Macedonia, and Greece. 
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§1O 

PALESTINE AND SYRIA 

I. THE TRADITION OF THE MESSAGE OF JESUS 

(a) Eschatological Interpretation 

The eschatological orientation of the earliest communities of followers of Jesus 
has already been discussed (§8.3a-d). In the tradition and development of the 
sayings of Jesus it is visible in two ways. First, the sayings of Jesus, who had not 
announced his own return but proclaimed the coming of God's rule, were trans
formed so that they spoke more clearly about Jesus as the future bringer of salva
tion. Second, the prophetic proclamation of Jesus was continued in the activity of 
prophets, who pronounced sayings of revelation about the present and the future 
in Jesus' name and in his authority. In both instances, the development of the tra
dition of Jesus' sayings was aimed at the organization of communities or groups of 
disciples. The tradition of Jesus' sayings becomes therefore increasingly enriched 
by rules for the community. Attestations for this development are abundantly pre
sent in the Synoptic tradition, that is, in units of sayings that eventually were gath
ered together in the oral and written sources used by the Synoptic Gospels. It is 
difficult to locate the communities who shaped and transmitted these sayings. 
There seems to be an Aramaic substratum because some of these materials show 
traces of having been translated from Aramaic into Greek. That in itself is not sur
prising because Jesus' language was Aramaic. But it is possible that some of the 
earliest collections were made in an Aramaic-speaking or bilingual milieu. More
over, these sayings have been shaped in direct controversy with Jewish circles, es
pecially with regard to Jewish observances. It is therefore most likely that the 
sayings tradition received its earliest formation in the context of Aramaic-speaking 
Judaism somewhere in Palestine, perhaps in Galilee. On the other hand, translation 
into Greek must have taken place quite soon. When the sayings were for the first 
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time collected into a writing, they had long since been translated into the vernacular 
Greek language. In fact, some of these sayings must have reached Corinth at the 
time of Paul's mission in that city (§9.3c). It is therefore safe to say that this tra
dition had become part of the Greek-speaking communities within less than two 
decades. 

(1) The Synoptic Sayings Gospel. The most important witness for the eschato
logical theology of the communities who transmitted the sayings of Jesus is the 
Synoptic Sayings Source ("Q"; see §7.3b), also designated as the "Sayings Gospel 
Q" -quoted in the following according to chapter and verse of the Gospel of 
Luke. It is a sayings gospel that may have been composed as early as around the 
year 50 CE on the basis of existing casual collections of sayings that had been put 
together for catechetical, polemical, and homiletic purposes. It is dominated by the 
consciousness of an eschatological community committed to a new conduct as 
demanded by Jesus in the light of the rule of God, whose coming Jesus had an
nounced. The key to the understanding of the theology of the earliest form of Q is 
the "Inaugural Sermon" of Jesus that is largely preserved in Luke 6:20-49. The 
promise of the blessings for the poor, the hungry, and those who are in sorrow de
termines the status of these believers and commits them to Jesus' command to love 
even their enemies, that is, to relinquish all worldly power. Discipleship of Jesus 
implies renunciation of the world and of its social bonds (QlLuke 14:26-27). The 
portions of the speeches about the sending of the disciples that derive from Q 
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demand homelessness and renunciation of all possessions (QlLuke 10:2-12, 16). 
Discipleship requires the adoption of an itinerant lifestyle (QlLuke 9:57-60). Jesus 
is the example for this separation from the established structures of society. But 
christological titles for Jesus are strikingly absent, nor is Jesus proclaimed as the 
one who rose from the dead and who will return in the future. It is likely, however, 
thatJesus' fellowship meals were continued in the community of the Sayings Gospel; 
the meal prayers of this community may have been preserved in Didache 9-10 
(§ 10.1 c [2]). In these Eucharistic prayers, the eschatological perspective is evident, 
but a reference to the death of Jesus is missing. 

The Sayings Gospel Q was revised later, probably in the time of the outbreak 
of the Jewish War in 66 CE (§6.6e). These groups of Jesus' followers in Palestine 
had to decide where they stood in the face of an increasing fervor that sought the 
fulfillment of messianic hopes in a violent insurrection against Roman rule, pri
marily instigated by the Zealots. Other Jewish groups such as the Essenes, the Sad
ducees, and even some of the Pharisees were not able to escape from its appeal. At 
that time prophets among the Jesus disciples in Judea and Galilee announced the 
unexpected and sudden coming of the Son of Man on the clouds of heaven, re
jecting a violent messianic uprising. This seems to be the origin of the Son of Man 
sayings and the sayings of judgment about "this generation," which were incor
porated into a new edition of the Sayings Gospel Q (e.g., QlLuke 12:39-40; 17:22-
37; 11:29-32). Similar prophetic pronouncements were collected in the "Synoptic 
Apocalypse" (see below). The disciples are therefore called to constant watchful
ness (Q/Luke 12:35-46). The communities of the Sayings Gospel thus made a 
political decision that was significant for the separation of this community from 
those committed to the war within the realm of Jewish culture in Palestine. The 
acceptance of the ancient prophetic polemic against the leaders of the people as 
the murderers of the prophets (QlLuke 11:49-51) and against Jerusalem (QlLuke 
13:34-35) is characteristic for the position of the later Q community toward Judaism 
(see also the beatitude about those who are hated because of the Son of Man, 
QlLuke 6:22-23). With such polemics, however, Q has not cut all its ties with the 
tradition of Israel, although the question of the law does not seem to have played 
a role. References to the Bible of Israel appear in the final edition of Q (e.g., 
QlLuke 17:26-30; see also the quotations in the temptation story, 4: 1-13). The un
derstanding of Jesus as the coming Son of Man, ultimately derived from Jewish 
apocalyptic concepts (Dan 7: 13-14), became the key christological concept in the 
second edition of the Sayings Gospel Q, to which also the materials about John the 
Baptist (QlLuke 3:3-4, 7-9,16-17; see also 7: 18-35) and the story aboutthe temp
tation of Jesus (QlLuke 4:1-13) were added, thus resulting in the form of this 
gospel, in which it was used by Matthew and Luke. 

(2) The Synoptic Apocalypse. Another important witness for the later develop
ment of words of Jesus among his followers in Palestine is the so-called Synoptic 
Apocalypse of Mark 13, a written document, perhaps a pamphlet written for a 
wider distribution, which seems to be even more closely connected with the be
ginning of the Jewish War than the sayings of the second edition of the Sayings 
Gospel Q. The sayings announcing the coming of Jesus as the Son of Man at a time 
that nobody knows predominate this collection of prophetic sayings (Mark 13 :26), 
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specifically in words that clearly mirror Dan 7:13-14 (see also allusions to Dan 
9:27 and 12:11 in Mark 13:14). These prophecies seek to distinguish the eschato
logical expectation of the Jesus community explicitly from current events, such 
as news of war, that could be interpreted as signs of the coming of the Messiah 
(13:7-8), which was apparently done by those who were rejected as false prophets 
(13:21-23). Again, the coming destruction of Jerusalem is announced (13:1-3). 
That the disciples distanced themselves from the preparation for the war resulted 
in persecution by Jewish authorities (13:9). 

(3) The Collection of Parables. The Sayings Gospel Q and the Synoptic Apoca
lypse are not the only testimonies for the development of a Jesus tradition that had 
no relationship to the proclamation of the cross and resurrection of Jesus. Also the 
parables of Jesus were collected as words that reveal saving wisdom. The parable 
collection that Mark has incorporated into his Gospel (Mark 4) is explicitly char
acterized as a store of "mystery of the kingdom" narratives that are accessible only 
to the disciples (Mark 4: 11-12). Similarly, Gos. Thom. 62 introduces a collection 
of three parables with the words, "I tell my mysteries to those who are worthy of 
my mysteries." Yet these mysteries are not related to the person of Jesus. Rather, 
they speak about the kingdom of God that is hidden from those outside but that 
can be recognized by the wise, who patiently guard its secret presence until it will 
be revealed in the future by God's eschatological actions. In a more radical form, 
such mysteries can also be understood as already now fully revealed in the hearts 
of the wise and understanding. Such interpretation of the parables of Jesus point 
to a sectarian self-consciousness of those who are the bearers of this tradition. Iso
lated from the rest of humanity and the world, they wait for the divine disclosure 
of the mystery or boast of the possession of ultimate truth in themselves. Allegor
ical interpretation of the parables is a natural consequence. The allegorical inter
pretation that was added by these circles to the parable of the sower (Mark 4: 13-
20) emphasizes that only the right condition of the human heart, not any external 
events, will determine the fruits born for the kingdom of God. 

(b) Jesus as the Teacher of Wisdom 

(1) The Gospel of Thomas. The understanding of the sayings of Jesus that ap
pears in the Gospel of Thomas is closely related to the earliest version of the Say
ings Gospel Q and its itinerant radicalism as well to the mystery understanding of 
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Oxyrhynchus Papyrus 655: 
Fragment of the Gospel of Thomas 
This papyrus was found at Oxyrhynchus in 
Egypt in 1903 and was first labeled "Fragment 
of a Lost Gospel." After the discovery of the 
Coptic text of the Gospel of Thomas it was 
recognized that it contained the Greek text of 
Sayings 36-41 of that Gospel. 
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the parables. Also in this gospel there are no references to the death and resurrection 
of Jesus. Furthermore, the prophetic eschatology that appears in the later edition 
of the Sayings Gospel Q with its Son of Man and judgment sayings has left no 
trace in the Gospel of Thomas. This gospel is therefore not dependent upon the 
Synoptic Gospels nor upon the Sayings Gospel Q. Instead, the sayings preserved 
in this gospel that have parallels in the Synoptic tradition (about 50 percent) must 
be assigned to an earlier stage of the formation of the sayings tradition as it is also 
evident in the first edition of Q, although the Gospel of Thomas does not seem to 
be directly dependent upon that edition of Q. An early circulation of the Thomas 
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sayings is also confirmed by the appearance of such sayings in Corinth (l Corin
thians 1-4; §9.3c) and in the sayings tradition used by the author of the Gospel of 
John (§ 10 .3a). It is therefore quite likel y that an earl y version of the Gospel of Thomas 
was composed as a sayings gospel around the year 50 CE, probably also in the area 
of SyrialPalestine. 

It is important to note that the full text of the Gospel of Thomas is available only 
in a Coptic translation from the 3d century, preserved in one of the 4th-century 
codices of the Nag Hammadi Library (NHC II, 2). A few Greek fragments of this 
gospel, found in Oxyrhynchus in Egypt and dated to the late 2d or early 3d century, 
demonstrate that it was originally written in Greek. They also show that the text 
of this gospel was by no means stable. Like the Sayings Gospel Q, the Gospel of 
Thomas was subject to later revisions with additions of materials that were not 
contained in its earliest form. On the other hand, its sayings with parallels in the 
Synoptic Gospels show no signs of the redactional activities of the authors of these 
gospels and in several instances appear in a form that is doubtless more original 
than those preserved by the gospels of the New Testament canon. Also the name 
of the apostle under whose authority these sayings were written down, Judas Didy
mus Thomas (Gas. Thom. #1), points to an early Aramaic-speaking milieu. Judas 
was no doubt the original name of this apostle; "Thomas" is the Greek transcription 
of the Aramaic word for "Twin," of which "Didymus" is the Greek translation. This 
formation of this apostle's name has no parallels in the canonical tradition. It is 
at home, however, in the Syrian church, where it appears in the Acts of Thomas and 
in the Syriac version of the Gospel of John (14:22). The contrast between Thomas 
and Jesus' brother James (Gas. Thom. ##12 and 13) allows the conjecture that the 
author of this gospel belongs to circles of disciples who sought to strengthen and 
defend the right of their tradition in the name of Thomas against the authority of 
James of Jerusalem, without denying the latter's claim to leadership in ecclesias
tical matters. This reflects a church-political situation in Palestine in the middle of 
the I st century rather than a controversy from a later period. 

While the itinerant radicalism of the earliest version of the Sayings Gospel Q is 
enforced by an eschatological perspective of the coming of God's rule in the near 
future, the Gospel of Thomas has fully spiritualized the eschatological expectation. 
Jesus is no longer a prophet but the teacher of wisdom, who speaks with the au
thority of the heavenly figure of Wisdom. With such words Jesus grants salvation 
to those who are able and prepared to understand them. Similar sayings of Jesus 
are also preserved in the Sayings Gospel Q (QlLuke 10:21-24; see also 11 :49-51), 
but they appear in Q as occasional intrusions, while the Gospel of Thomas has 
made them the dominant theme of its message. Wisdom sayings, formulated as 
general truths, lack any eschatological perspective (##31-35; 47; 67; 49). Admo
nitions to recognize oneself appear repeatedly (##2; 19; 49; 50; Ill). Knowledge 
of one's own divine essence and destiny is the demand laid upon the disciple who 
is able to find the meaning of Jesus' sayings and will thus not taste death (#1). Par
ables, of which many have parallels in the Synoptic Gospels, express the signifi
cance of the discovery of one's own divine identity (cf., e.g., Gas. Thom. 8 with 
Matt 13:47-50). The prophetic sayings and future-oriented eschatological sayings 
no longer speak about the coming of the rule of God but announce the presence of 
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the rule of the Father in the person of Jesus as well as in the believer (Gas. Thorn. 
##5-6; 18; 22; 51; 91; 111) and in one's recognition of self (##3; 113). Wisdom 
sayings that once described the general human experience and exhorted people to 
appropriate behavior have become conveyors of the same internalized truth 
(##6a; 26; 32-35; 39b; 45; 47; 62b; 82; 86; 93; 95; 103). Sayings of Jesus formu
lated in the first person singular (I-sayings) never speak about his future role as the 
redeemer but always document saving knowledge both in Jesus and his words; thus 
Jesus speaks to his disciples in the voice of heavenly Wisdom (##23; 28; 90). 

The identification with heavenly Wisdom or with one's divine origin and des
tiny is the message of these sayings. This message of the Gospel of Thomas is 
fundamentally esoteric-indeed the term "Gnostic" is quite appropriate here-and 
is directed to a limited group of the elect people. A typical sign of this esoteric in
terpretation of the meaning of Jesus' sayings is the clause, "Whoever has ears to 
hear let him hear," which is frequently attached to parables (##8; 21; 63; 65; 96; 
see Mark 4:9!). Renunciation of the world is preached, just as in the Sayings 
Gospel Q (Gas. Thorn. ##21c; 56), but this renunciation now implies the liberation 
of the soul from the body (##29; 87; 112). Here the Gnostic message appears most 
clearly. The author often attaches such phrases as "and the two will become one," 
"they will not taste death," and "they will find rest" to traditional sayings (##4; 18; 
19; 90; cf. 22; 30; 106). In such mystical and spiritualizing interpretations, the 
author goes beyond the traditional admonitions of wisdom theology to recognize 
oneself into Gnostic concepts. This move from wisdom theology into Gnosticism 
appears as a natural progression. It is therefore often difficult to decide whether 
such sayings belong to the original composition of the gospel or are later additions. 
The elect and the "single ones" know their origin and are conscious of their des
tiny: they come from the kingdom of the Father, and they will return to it and find 
rest (##49; 50). This is further radicalized in the ascetic sayings, which reject the 
world as well as the human body (##37; 42; 56; 60; 70; 111). To be a "single one" 
implies participation in the unity of all those who are one with their divine origin 
(##16; 23); only this "single one" will enter into the bridal chamber (#75). His pro
totype is Jesus himself, "who is the one who comes from the one who is always 
the same" (#61), in whose experience as a redeemer the existence in this world as 
a stranger is represented (#28) and in whom the rest and the new world are already 
realized (#51). Sometimes traditional sayings fit well into this message, especially 
the parables, but also sayings of Jesus that reject traditional Jewish piety (##6; 14; 
27; 104) and criticize the Pharisees as the guardians of this piety (##39; 102). But 
later additions are also evident as, for example, in speculations about the biblical 
creation story (redemption as the discovery of the heavenly prototypes, which are 
superior to the earthly Adam; ##83-85) or the saying about the blessedness of the 
lion that a person will eat (#7), which is a metaphor borrowed from later Egyptian 
asceticism. The Gospel of Thomas is thus in its development a witness for the 
trajectory that leads from the earliest spiritualizing interpretation of the sayings of 
Jesus to the full recognition of the Gnostic potential of such understanding of Jesus 
as teacher of divine wisdom. 

(2) The Dialogue of the Savior. A Gnostic interpretation of the sayings of Jesus 
that explores the depth of his words to find divine wisdom, to recognize the divine 
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self, and to gain immortality, appears in at least one other document of the Nag 
Hammadi Library: the Dialogue of the Savior (NHC III, 5). In its original form, or 
in its major source, it must also be dated to the 1 st century. Because of its close re
lationships with the Gospel of Thomas and the Gospel of John, a Syrian origin is 
likely. In its extant form, however, the Dialogue of the Savior exhibits the signs of 
a secondary compilation. The introductory Gnostic sermon, prayer, and instruc
tion (##1-3; 120,2-124,22) contain allusions to the Deutero-Pauline Letters, the 
Catholic Epistles, and the Epistle to the Hebrews. Also some other sections, not 
necessarily of Christian origin, have been interpolated into the original dialogue. 
The composition of this writing, distinguishing the original parts of the dialogue 
and the secondary intrusions, are best presented in the following table of con
tents, which shows that about two-thirds of the extant writing belongs to the orig
inal dialogue (titles of secondary parts in Italics; page and line numbers are given 
in parenthesis): 

Scribal Incipit (120: 1) 
##1-3(120,2-124,22) 
##4-14(124,23-127,19) 
##15-18 (127, 19-128,23) 
##19-20 (128, 23-129:16) 
##21-24; (129,16-131,18) 
##25-34a (131, 19-133,21) 
##34b-35;(133,21-134,24) 
##36-40(134,24-137,3) 
##41-104a(137, 3-146, 20) 
#104b(146, 20-147, 22) 
Scribal Explicit (147:23) 

Title "The Dialogue of the Savior" 
Introduction 
Dialogue, part I 
Creation myth 
Dialogue, part II 
Creation myth, continued 
Dialogue, part III 
Wisdom list 
Apocalyptic vision 
Dialogue, part IV 
Concluding instructions 
Title 

The original writing is a dialogue between Jesus, Judas (=Thomas?), Matthew, 
and Mariam (=Mary of Magdala) and is thus different from the introductory and 
interpolated discourses. The dialogue is not composed as an explication of a co
herent topic, like a philosophical dialogue. It is indeed not related to known genres 
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of Hellenistic dialogue literature. Rather, it is composed of smaller units, of which 
each quotes or alludes to a traditional saying. Questions and answers are usually 
fairly brief, sometimes consisting of just one question from one of the disciples 
and an answer from the Lord. These units resemble many "sayings" of the Gospel 
of Thomas, which are often introduced by a question from one of the disciples. 
Thus this dialogue is an expanded collection of traditional sayings with added in
terpretations, which may lead to more questions resulting in the addition of further 
sayings in many instances. Sometimes the question of a disciple quotes a saying 
while the answer given by the Lord is actually a commentary. The sayings used 
here have parallels in the Gospels of Matthew and John and, more frequently, in 
the Gospel of Thomas. The intention of the dialogue as a whole corresponds to the 
first saying of the Gospel of Thomas, namely, to find the interpretation of the words 
of Jesus and, thus, to overcome death. 

If there is an overall compositional principle, it may be found in the topics of 
the second saying of that gospel (in its original form in which it is preserved in 
the Greek Oxyrhynchus fragment): seeking, finding, marveling, ruling, resting. The 
concentration of sayings about seeking and finding is evident at the beginning 
(##4-9; the topic occurs once more in #20). Significant are also ##25-30, which, 
in their discussion of arriving at the place of light and giving the Gnostic answer 
that one must find it in oneself, present a striking parallel to John 14:2-12. The 
topic of "ruling" appears in ##49-50. The disciples are asked to recognize that they 
have not yet achieved rule and rest but must carry the burden of earthly labor, which 
Jesus himself also shares (##52-53). Here it is Mary who gives the final answer 
by quoting sayings that have parallels in Matt 6:34b; 10:10,24, to which the 
comment is added, "She uttered this as a woman who had understood completely." 
Questions about dying and living (##56-59; parallels in Gos. Thorn. ##11; 17; 90; 
and John 11 :25) lead to the discussion of the "rest" (Dial. Sav. ##65-68), the "path" 
(##73-74), and the "garments" (##84-85; parallels in Gos. Thorn. ##37; 51; John 
14:5-6), with the repeated answer that one must find these things in oneself and 
strip away whatever belongs to the earthly existence. A question about prayer (Dial. 
Sav. ##90-95; cf. Gos. Thorn. #6) receives the answer, "Pray in the place where 
there is no woman," with the added comment, "Destroy the works of womanhood" 
(cf. Gas. Thorn. #114), prompting Mary to ask whether they will ever be obliter
ated. Unfortunately, the remainder of Dial. Sav. #95b and ##96-104 is very poorly 
preserved. At the very end, however, the topic that those who have understood will 
live forever (#104b; cf. Gos. Thorn. #1; John 6:53; 8:51) appears once more. 

With respect to the history of early Christian literary genres, this dialogue is a 
significant document because it shows the further development of the sayings tra
dition into a new genre, which makes its appearance as the "revelation dialogue" 
or "revelation discourse" in the Gospel of John and later in Gnostic revelation writ
ings. In the latter, however, the interpretation of Jesus' sayings is no longer the for
mative literary principle, while the relationship of the Dialogue of the Savior to 
the sayings tradition is still very close; this is also the case in the Gospel of John 
(§ 1O.3a) and perhaps also in parts of the Apocryphon of James (§ 11.1 b). With re
spect to its theological theme, namely, the treatment of the problem of realized es
chatology and its Gnostic consequences, the Dialogue of the Savior is an important 
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witness for a discussion that the Gospel of John continues in its dialogues and dis
courses. In this entire tradition of interpretation, Jesus is remembered as the teacher 
of wisdom, who remains alive in his words and challenges his disciples to discover 
in themselves how the truth has become a reality in their own existence. Only in 
the recognition of the self does the revelation become effective, because here the 
believers become equals of Jesus insofar as they have come to know their origin 
and their destiny. Here lie the roots of Gnostic theology. Paul recognized this in 
his discussion in 1 Corinthians, and the author of the Gospel of John had to come 
to terms with this Gnostic proclivity of the interpretation of Jesus' sayings. 

(c) Order of Life and Organization of the Church 

It is very difficult to obtain any information about the communities of Jesus' fol
lowers who were the bearers of the interpretation of Jesus' words of wisdom. What 
were their community rules and moral principles? The answer is problematic, be
cause it is questionable whether they indeed advocated organized communities 
as they are found in the circle of the Pauline churches. The term "church" (ekkle
sia) never appears in these documents (it is also absent in the Synoptic tradition!). 
The bearers of this message of Jesus' sayings were most likely wandering apostles, 
pledged to the ideal of poverty and frugality, who went from place to place, preach
ing, healing the sick-and then moving on. This is evident from the relevant sec
tions of the Sayings Gospel Q (see especially QlLuke 10:2-12). The ideal of the 
homeless disciple became the epitome of the new existence. In Gos. Thom. #42, 
Jesus says, "Become passers-by." These wandering ascetics rejected marriage, ac
cepted women into their groups (Gos. Thom. ##61; 114) and even assigned a spe
cial place to them (Dial. Sav. #53), denied the world, and scorned normal practices 
of piety such as fasting and almsgiving. 

Real church organizations developed first in Jerusalem and Antioch. The leader
ship in Jerusalem consisted of the "pillar apostles," Jesus' brother James, Peter, and 
John (later James alone). The tradition of the later Jewish-Christian churches an
chors its legitimacy in this brother of the Lord, James the Just, whose authority is 
also somehow recognized by the Gospel of Thomas (#12). This probably implies 
that the jurisdiction of Jesus' brother extended beyond the Jerusalem church and 
included several organized communities. This circle of churches was kept together 
through the dispatching of messengers at certain occasions (Paul reports the arrival 
of "the people of James" in Antioch in Gal 2: 12). It demonstrates that James also 
tried to extend his influence into the Greek-speaking churches outside Palestine. 
In addition, these Jewish Christians later followed the Pauline model of sending 
letters, in which the order of life for these congregations and the moral conduct of 
their members was set forth. 

(1) The Epistle of James. One such writing under the authority of James is 
preserved in the canon of the New Testament, the so-called Epistle of James. The 
authority claimed for this writing is no doubt James, the brother of the Lord, who 
bears the weighty honorary title "Servant of God" in Jas 1: 1 and in a 2d-century 
fragment by the author Hegesippus that is preserved in Eusebius (Hist. eccl. 
2.23.7). No other known person of this name ever had a comparable authority. Of 
course, this letter is not a product of the Aramaic-speaking brother of Jesus. The 
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fluent Greek style ofthe letter as well as the polemic against Paul's doctrine of jus
tification by faith (Jas 2:14-26) make this impossible and assign this letter to the 
generation after Paul and after the death of James in Jerusalem in 62 CEo Never
theless, this letter is an important witness for the continuation of the law-abiding 
tradition of the Jerusalem church in the Greek-speaking world. This group had 
much in common with the believers of Jerusalem: emphasis upon the validity of 
the law (Jas 2:8-13)-although the law is now described in categories that had 
been developed in Hellenistic Judaism ("the perfect law of freedom," Jas 2:8-13)
the ideal of poverty (2:1-7; see the polemic against the wealthy landowners, 
5:1-6), and the eschatological orientation (5:7-11). The address "To the Twelve 
Tribes in the Diaspora" points to a Jewish Christianity that had taken shape in the 
Hellenistic world. At this point, Jewish Christianity, like the gospel preached by 
Paul, had left the confines of the Aramaic-speaking world of Palestine and had be
come a thoroughly Hellenistic phenomenon. 

The Epistle of James is not a true letter but a general circular in the form of pare
nesis. It is essentially a compilation of traditional sayings, admonitions, instruc
tions, and proverbial rules of conduct that are loosely woven together. Thematic 
arrangements combine a number of sayings in each case. The materials are derived 
from the parenesis of Hellenistic Judaism; specifically Christian features are not 
easily detected, although the phrase "the honorable name by which you are called" 
(2:7) probably refers to the name of Christ and "the parousia of the Lord" (5:7) 
refers to his corning. There are also some echoes of sayings that occur in the Say
ings Gospel Q, for example, the blessing of the poor (Jas 2:5; cf. QlLuke 6:20) and 
the saying about humiliation and exaltation (Jas 4:10; cf. QlLuke 14:11). Espe
cially striking is the appearance of the prohibition of oath taking in J as 5: 12 in a 
form that is older than the formulation of Matt 5:35-37. The author of James clearly 
did not know any of the canonical gospels, but was familiar with some early Syn
optic materials, although he never quotes them as sayings of Jesus, which might 
imply that such sayings had not yet been assigned to Jesus as their author. The 
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conclusion of the writing is a short church order (Jas 5: l3-20), which shows that 
the addressees were organized groups of Christians led by presbyters (5:14). The 
Jerusalem authority of Jesus' brother James is invoked in order to reject certain 
conclusions that could be drawn from Paul's proclamation of Christ as the end of 
the law and justification by faith alone without works (2: 14-26). The author wants 
to defend faithful adherence to the law and the Jewish parenetic tradition in a de
veloping worldwide church. But as James understands fulfillment of the law as an 
enlightened conduct, never even mentioning circumcision and the ritual laws, he 
shares this position with the Gospel of Matthew's insistence upon the fulfillment 
of the law (Matt 5: 17-20; see § 1O.2c). At the same time, James also attacks those 
who claim to possess heavenly wisdom: the peculiar rejection of false wisdom in 
3: 13-18 is best understood as a criticism of Gnostic circles. The Epistle of James 
contrasts such claims to the validity of the inheritance of a Jewish diaspora moral
ity, which should be of great value in fostering a Christian life that is pious, intel
ligent, and responsible. 

(2) The Teaching of the Twelve Apostles (Didache). Clear evidence for the at
tempt to erect a barrier against the further spread of religious enthusiasm by means 
of traditional Jewish moral teachings can be found in the adoption of the Jewish 
doctrine of the Two Ways. This Jewish document became a constitutive part of the 
Teaching of the Twelve Apostles, commonly known as the Didache, the oldest extant 
Christian church order, composed some time in the 2d century, but incorporating 
precious materials from the 1st century, most likely from early churches in Syria. 
Although known by name and frequently used in later Christian church orders, it 
was only discovered in the 10th-century Codex Hierosolymitanus and published 
in 1883 (some Greek and Coptic fragments have been published more recently). 
It is a compilation of various older materials; the Two Ways document is used in 
the first section (Did. 1-6), but it is also preserved independently in a Latin trans
lation and was used in the Epistle of Barnabas (Barn. 18-20; see § 12.2c). What 
appears as a description of the way of life is a parenesis based on the Decalogue 
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(Did. 2), admonitions based on catalogs of virtues and vices (3.1-10), rules for the 
community (4.1-4, 12-14), rules about giving and receiving (4.5-8; 1.5-6), and a 
table of household duties (4.9-11). The way of death is simply described in the 
form of an extensive catalog of vices (5.1-2). All materials presented here have 
numerous parallels in Jewish literature and are also adopted by other early Christian 
authors: Paul is quite familiar with some of these traditions, and the Epistle of 
James and the Shepherd of Herrnas (§ 12.1d) drew numerous admonitions from 
the Two Ways doctrine. 

The author of the Didache has placed the Two Ways document into a larger 
context by introducing it with a quotation of the double commandment of love and 
the golden rule (Did. 1.2) and attaching quotations of sayings ofJesus (1.3-4). The 
understanding of the sayings of Jesus is thus tied to the developing Christian cat
echism and denies ascetic and Gnostic enthusiasts the right to use this tradition. 
Moreover, the conclusion of the Two Ways (6.2) is altered so as to ensure that the 
document cannot be misunderstood as a special instruction for the perfect and in
stead is seen as general teaching of morality, which everybody should follow as 
best as possible. The Two Ways has thus become part of a church order, which is 
continued with instructions for baptism (7; the trinitarian formula appears here for 
the first time in Christian literature), prayer (8.2-3, including a full quotation of the 
Lord's prayer in a form closely resembling, but not dependent upon, Matt 6:9-13), 
and instructions and prayers for the Eucharist (Did. 9-10). 

The Eucharist prayers also have their origin in Hellenistic Judaism. Even in their 
pre-Christian form they may have included some spiritualized interpretations (bread 
and wine as symbols of the knowledge of life). In their Christian form they relate 
the cup to the covenant of David and understand the bread as the symbol of the 
oneness of the congregation. There is no attempt to connect wine and bread (in this 
order!) to the death of Jesus. This does not imply, however, that these prayers were 
used only for a common meal that preceded the formal Lord's Supper, for which 
some interpreters have suggested Did. 10.4-6 as the introduction. But there is no 
reason to assume that the communities of Syria, for whom the Didache was written, 
followed the same eucharistic practice and formulae that are attested in 1 Cor 
11 :23-26. Rather, these prayers may well belong to a direct continuation of the fel
lowship meal that Jesus celebrated with his disciples and friends. A similar meal was 
probably celebrated by the community of the Sayings Gospel Q, which also lacks a 
connection of its message to the death and resurrection of Jesus. Although different 
from Paul's Eucharist, these prayers share with Paul three fundamental elements, 
namely, the understanding of the cup as the symbol of the covenant, of the bread as 
the symbol of the unity of the community, and the eschatological outlook. 

The second part of the church order deals with the church offices (Did. 10.7-
15.4). This is essentially a compilation of older rules about apostles, prophets, and 
teachers. Rules about the rights of wandering charismatic apostles and prophets 
are accepted on the whole but their validity is limited. Not only are abuses by wan
dering charismatics criticized, the communities are also advised to free themselves 
from their dependence upon such people and elect from among their own members 
bishops and deacons, who could take over the functions of these itinerant prophets 
and teachers. 
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The last chapter of the Didache (16) is a small apocalypse that has many mate
rials in common with the Synoptic Apocalypse (§1O.1a), demonstrating that the 
author of the Didache draws on the same materials but does not share the expec
tation of the coming of the Son of Man. Most statements are more closely related 
to Jewish apocalyptic views. There is no expectation of the coming of the Lord in 
the immediate future: other events must still take place before that event. The entire 
tone of the Didache seeks to discourage uncontrolled enthusiasm and to institute 
the ideal of regulated Christian conduct in firmly organized communities. Although 
most of the materials incorporated in this writing are derived from the traditions 
of diaspora Judaism, the author does not try to advance anyone particular cause. 
He also avoids appealing to a particular apostolic authority like Thomas or James 
but acknowledges in general the authority of the Twelve Apostles, who thus become 
the regular authority for later Christian church orders (Didascalia, Apostolic Con
stitutions). This Teaching of the Twelve Apostles, however, is still a document that 
reflects the organization of a limited circle of churches, probably closely related to 
the Sayings Gospel Q and not affected by the proclamation of the cross and res
urrection of Jesus that was first fully developed in Antioch and had become the 
basis of the Pauline mission. There is also no evidence for further developments 
of Christianity in western Syria, where this kerygma was closely connected with 
the authority of Peter. 

2. FROM THE KERYGMA OF THE RESURRECTION 

TO THE GOSPELS OF THE CHURCH 

(a) Traditions under the Authority of Peter 

(1) Peter. The point of departure for the preaching of Jesus' resurrection as the 
turning point of the ages was Antioch, the capital of the Roman province of Syria 
(§8.3c). Converted Hellenistic Jews had founded its congregation, which was the 
first to admit uncircumcised Gentiles to its table fellowship. This did not rule out 
conflicts (§9.2a). Jesus' brother James and his associates in Jerusalem maintained a 
somewhat reserved attitude about these developments. Among the leaders in Jeru
salem, Peter must have been more open and supportive. When Paul first visited 
Jerusalem three years after his call, his primary purpose was to visit Peter and open 
up some conversation with him (James is mentioned only in a marginal reference 
in Gall: 18-19). Years later, at the Apostolic Council, Peter was still one of the 
"pillars" in Jerusalem, but he might have been active before that time as a mission
ary outside Jerusalem (§8.3d). In any case, after the council Peter came to Antioch 
and stayed as a member of its church, which was composed of both Jews and 
Gentiles. It is possible that during the conflict in Antioch (§9.2a) Peter's position 
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prevailed over that of Paul. During Paul's last visit to Jerusalem, Peter was no longer 
present; only James is named as the undisputed leader of that church. No record 
exists that could provide reliable information about Peter's ministry and life be
yond the information that he had gone to Antioch. The "party of Peter" in Corinth 
(see "Cephas" in 1 Cor 1: 12) indicates that his influence extended beyond Syria. 
The tradition about his arrival in Rome and martyrdom under Nero is legendary. 

On the other hand, one of the most reliable pieces of information of the early 
Christian tradition is the firm establishment of Peter as a prominent witness of the 
appearance of Jesus after his death; even Paul's tradition names Cephas as the first 
witness (1 Cor 15:5). He also plays a prominent role in the Gospels of the New 
Testament, especially here again as the first resurrection witness (cf. Luke 24:34; 
also Ignatius, Smyrn. 3, where Jesus appears "to Peter and to those with him"). 
Furthermore, he is singled out as the one who first confesses that Jesus is the Mes
siah (Mark 8:29; cf. John 6:68). The story of the transfiguration (Mark 9:2-8) may 
also have been originally a story about the epiphany of Jesus to Peter (John and 
James were added by the later redaction). Moreover, traditions in Peter's name 
were kept alive in Syria. This tradition under Peter's authority is attested in Matt 
16:17-19, where Peter is addressed as the "rock of the church" and is given the 
keys of the kingdom of heaven. The Aramaic address here, "Simon bar Jona," com
bined with the Greek term ekklesia show that this tradition originated in a bi
lingual community in Syria. It establishes the validity of traditions under his name 
(not his or his successor's personal claim to universal leadership!). The same tra
dition is used in the supplement to the Gospel of John, where the address "Simon 
son of John" appears once more (John 21: 15-23), although Peter's authority is here 
superseded by the "disciple whom Jesus loved," in the same way in which the 
authority of James is superseded by Thomas in the Gospel of Thomas (§lO.lb). 
These passages, of course, do not reflect a personal rivalry of these apostles. They 
attest that some time after the death of these apostles various Christian traditions 
were competing with each other under the authority of apostolic names. Oral or 
written traditions under the authority of different apostles may even have been in 
competition with each other in a larger Christian community in such major cities 
as Antioch. 

(2) The Gospel of Peter. It cannot be doubted that Peter was a personal disciple 
of Jesus. But the transmission of Jesus' sayings is never connected with his name. 
Beginning with bishop Papias of Hierapolis, however, the ecclesiastical tradition 
about the Gospel of Mark considered this gospel to be a transcript of Peter's lec
tures-and this gospel may indeed have been written in western Syria (§ 1O.2b). 
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The oldest writing under the authority of Peter himself is the Gospel of Peter. Its 
attestation once more points to western Syria. According to Eusebius (Hist. eccl. 
6.12.2-6), bishop Serapion of Antioch (ca. 200 CE) had been told about a Gospel 
of Peter that was used by the Christians at Rhossus, a city in northwestern Syria. 
Eusebius reports that Serapion at first had no objections to its use, but then stud
ied it more closely and determined that while most of it agreed with the teachings 
of the Savior, it also contained some accretions that revealed a docetic theology. 
Neither Serapion nor any of the church fathers who knew about the Gospel of Pe
ter ever quoted any of its content. In 1886, however, a fragment was discovered in 
Akhmim in upper Egypt. It is a manuscript from the 8th century, and it is gener
ally assumed to be a copy of the gospel that Serapion once read. More recently a 
few lines belonging to the Gospel of Peter were identified in a Papyrus from 
Oxyrhynchus (#2949), which do not add anything to our knowledge of the content 
but show that this gospel was known in Egypt as early as ca. 200 CEo The Akhmim 
fragment contains the major part of the passion narrative as well as the story of 
the empty tomb; it breaks off with the introduction to the post-Easter story of the 
disciples' catch of fishes (cf. John 21:1-14). 

The Gospel of Peter is a remarkable witness for the early development of the 
passion narrative. Although it parallels on the whole the passion narrative as it is 
preserved in the canonical gospels, it contains a number of features that can be 
traced back to a stage that predates the form of the narrative in the Synoptic 
Gospels and in John. Features of the passion narrative that are developed from 
passages of the Old Testament reveal their scriptural origin still more clearly. For 
example, Gas. Pet. 16 says, "Give him gall to drink with vinegar"; this feature is 
developed from Ps 68:22. But Matthew divided this verse from the Psalms into 
two episodes, the first in Matt 27:34 (gall) and the second in Matt 27:48 (vinegar). 
In several other instances, the narrative of the Gospel of Peter demonstrates how 
the narrative was developed in the oral tradition in the process of the interpretation 
of passages from the Psalms and from Deutero-Isaiah. The day of Jesus' crucifix
ion is given in the Gospel of Peter as the day before the festival as in the Gospel 
of John, certainly the correct historical date. In the legend of the finding of the 
empty tomb, only Mary of Magdala is named-most likely the person connected 
with this story in its most original version (Matthew, Mark, and Luke add the 
names of other women, and John introduces Mary in competition with Peter and 
the beloved disciple). The epiphany story of Jesus' resurrection in the Gospel of 
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Peter is, to be sure, replete with secondary legendary features, but it is not a sec
ondary patchwork of pieces drawn from the canonical gospels. Features that were 
secondarily added by Matthew to his presentation of the empty tomb story (Matt 
28:2--4) and used for his apologetic legend of the guard at the tomb (Matt 27:62-
66; 28: 11-15) appear in the Gospel of Peter as constitutive elements of an older 
story of an epiphany of Jesus from the tomb, for which the soldiers of the guard 
are the witnesses. Even if a number of features of this gospel may be due to the 
later legendary growth of a writing not protected by canonical status, its basis 
must be an older text under the authority of Peter that was not dependent upon the 
canonical gospels. If Peter was known as the first and most important witness in 
the oldest tradition of the Syrian churches-Paul attests this because the tradition 
he quotes in 1 Cor 15:3-7 must have come from Syria-it is not surprising that an 
old story about the passion, death, and resurrection of Jesus was first written down 
under Peter's authority. This is confirmed by the passion narratives of the canoni
cal gospels, where Peter is the only disciple whose name appears in this context 
(see the story of Peter's denial). 

(3) The Kerygma of Peter. Another document under the authority of Peter, the 
Kerygma of Peter (to be distinguished from the Kerygmata Petrou, one of the 
sources of the Pseudo-Clementines; see § lO.4c), was probably written ca. 100 CEo 

This writing is preserved in a few fragments quoted by Clement of Alexandria 
(Strom. 6.5.39--41,43,48; 6.5.128). Its theme is once more the passion of Jesus, 
but it is introduced as an apologetic discourse, beginning with the confession of 
the invisible God and a polemic against pagan idol worship and Jewish worship 
of angels. The Christians are distinguished from Greeks and Jews as people of the 
new covenant (with reference to Jer 31:31-34) and as the third race. As elected 
apostles, the disciples are first sent to Israel, then to the nations. The apologetic 
principle of the interpretation of Jesus' death is fully developed. The disciples have 
recognized that Jesus is mentioned in the books of the prophets, partly in parables, 
partly literally: "his death, the cross, and all the other torments which the Jews in
flicted upon him, his resurrection and assumption into the heavens, before 
Jerusalem was judged." The writing continues: "For we know that God really com
manded these things, and we say nothing without [the testimony of] scripture." 
This principle of the scriptural testimony is visible in the development of the pas
sion narrative, for which the Gospel of Peter is the earliest witness. At the same 
time, the apologetic introduction of Kerygma of Peter testifies that the authority of 
Peter was made fully serviceable to the purposes of the Gentile mission. 

(4) Other Writings under Peter's Authority. Among later writings under the 
authority of Peter only the Apocalypse of Peter was probably written in Syria. 
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Other writings that claim Peter as their authority belong to the major ecclesiasti
cal developments that lead to the establishment of what has been called "early 
catholicism." The First Epistle of Peter is dependent upon the Pauline corpus and 
the second epistle under Peter's name raises some concerns with respect to Paul's 
letters (§ 12.2f); both do not originate from Syria, nor can Syrian origin be assumed 
for the Acts of Peter (§ 12.3b). Thus one part of the Syrian tradition of Peter merged 
with the larger movement of Gentile Christianity, which is also apparent in Rome's 
claiming Peter's authority for itself. The Letter of Peter to Philipp (NHC VII, 2) is 
a Gnostic document from the end of the 2d century that contests the claim of Pe
ter's authority by the catholic church. At the same time, Jewish-Christian sects of 
the subsequent centuries contend that they had preserved Peter's true teachings 
(§lO.4c). There Peter is closely allied with James and, together with him, he up
holds the cause for the faithful observance of the law, while Paul becomes the arch
enemy of the true faith. Direct connections may have existed between the early 
Petrine traditions of Syria and later anti-Pauline Jewish Christianity. In that case, 
Petrine literature influenced by Paul could be understood as a polemical answer to 
these Jewish-Christian claims upon the authority of Peter. 

(b) The Oldest Gospel of the Church: The Gospel of Mark 

In the apostolic and early postapostolic period, various and independent devel
opments in Syria resulted in the establishment of written traditions of considerable 
variety. They mirrored the various types of piety, theology, and practice of indi
vidual churches or circles of churches. The written passion narrative stems from 
churches in which the proclamation of the cross and resurrection of Jesus was the 
focus of the religious experience and where passages from Scripture about the 
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suffering righteous had provided the language for the story that belonged to the 
ritual practice of the Eucharist. A very different religious orientation appears in 
the communities in which the sayings of Jesus were understood as the invitation 
of heavenly wisdom. Another orientation is visible in the reference to the sayings 
of Jesus as apocalyptic prophecy, where the expectation of the coming of the Son 
of Man in the near future was proclaimed, which resulted in the production of 
apocalyptic pamphlets that called for preparedness and endurance. Further devel
opments of each of the different traditions and their writings could eventually result 
in a narrowing of perspective and in sectarian isolation. On the other hand, the re
ception of Hellenistic-Jewish moral teachings and the development of church or
der were important instruments of ecumenical unification of ecclesiastical practice, 
which proved to be more significant than the resolution of theological conflicts. 

Yet another and quite distinct propagation of the new message must have orig
inated in Syria at a very early period: the propaganda of Jewish-Christian mis
sionaries, who proclaimed a new covenant and reinforced their preaching through 
powerful deeds and miracles. As they cultivated their own type of Jesus traditions, 
they must have been responsible for the earliest collections of Jesus' miracles sto-

Bibliography to § 1O.2b: Studies 

William Wrede, The Messianic Secret (Library of Theological Translation; Cambridge: Clark, 1971). 
First published in German 1901, it set the stage for research on Mark until today. 

Willi Marxsen, Mark the Evangelist: Studies on the Redaction History of the Gospel (Nashville, TN: 
Abingdon, 1969). 

Etienne Trocme, The Formation of the Gospel According to Mark (Philadelphia: Westminster, 1975). 
James M. Robinson, The Problem of History in Mark and Other Marean Studies (Philadelphia: 

Fortress, 1982). 
Burton L. Mack, A Myth of Innocence: Mark and Christian Origins (Philadelphia: Fortress, 1988). 
Heikki Raisanen, The 'Messianic Secret' in Mark (Studies of the New Testament and Its World; Ed

inburgh: T&T Clark, 1990). 
Heinz-Wolfgang Kuhn, Altere Sammlungen im Markusevangelium (SUNT 8: GtiUingen: Vanden

hoeck & Ruprecht, 1971). 
Paul J. Achtemeier, "Toward the Isolation of Pre-Markan Miracle Catenae," JBL 89 (1970) 265-91. 
George W. Nickelsburg, "The Genre and Function of the Markan Passion Narrative, " HTR 73 (1980) 

153-84. 
Egon Brandenburger, Markus 13 und die Apokalyptic (FRLANT 134; Gtittingen: Vandenhoeck & 

Ruprecht, 1984). 
Demetrios Trakatellis, Authority and Passion: Christo logical Aspects of the Gospel According to Mark 

(Brookline, MA: Holy Cross Orthodox Press, 1987). 
Howard C. Kee, Community of the New Age: Studies in Mark (Philadelphia: Westminster, 1977). 
Mary Ann Tolbert, Sowing the Gospel: Mark's World in Literary-Historical Perspective (Minneapo

lis: Fortress, 1989). 
Adela Yarbro Collins, The Beginning of the Gospel: Probings of Mark in Context (Minneapolis: 

Fortress, 1992). 

Bibliography to § 10.2b: Mark and Secret Mark 

Helmut Koester, "History and Development of Mark's Gospel: From Mark to Secret Mark and 
'Canonical' Mark," in Bruce C. Corley (ed.), Colloquy on New Testament Studies: A Time for 
Reappraisal and Fresh Approaches (Macon, GA: Mercer University Press, 1983) 35-58. 

Philip Sellew, "Secret Mark and the History of Canonical Mark," in The Future of Early Christianity: 
Essays in Honor of Helmut Koester (ed. Birger A. Pearson; Minneapolis: Fortress, 1991) 242-57. 



§ 1O.2b From the Kerygma of the Resurrection to the Gospels of the Church 171 

ries as manuals for their activities. Jesus here plainly appears as the divine man, 
and the demonstration of divine power, in which "the Christ" is present, assumes 
the character of a binding message. A controversy with these missionaries and their 
message surfaced in Paul's letters now collected in 2 Corinthians (§9.3d). For Paul, 
as we have seen, this is nothing more than a "Christ according to the flesh" (2 Cor 
5:16), whom he confronts with his thesis that Jesus was not the most powerful of 
all human beings but the one who failed on the cross, and whose resurrection has 
now become power for the weak and freedom for the despised. Paul had countered 
the letters of recommendation, of which the opponents had boasted, with his para
doxical apology of weakness in his missionary activity. But the debate of the are
talogical tradition about Jesus with the proclamation of Jesus as crucified, which 
was meanwhile fixed in written passion narratives, remained a task that early post
Pauline Christianity had still to solve. 

The author of the Gospel of Mark took on this task. That Mark was written in 
Rome, which has been assumed in the tradition because of its several Latinisms and 
its relationship to Peter, is very unlikely. At this early period, Peter's authority was 
probably more dominant in Syria than in Rome, and Latinisms could occur at any 
place where a Roman garrison was stationed and Roman administration of a 
province was established. Moreover, the convergence of various Jesus traditions 
suggest a major metropolis of the east like Antioch as the place where Mark was 
written. If the catastrophe of the Jewish War was a catalyst for the composition of 
Mark, the Syro-Palestinian realm would then be preferred anyway. 

The earliest attestation for Mark comes from the two gospels that used his 
gospel, namely, Matthew and Luke; the likely places of writing of these two gospels 
are again in the eastern part of the Roman empire, and since at least Matthew was 
composed well before the end of the 1st century (§1O.2c), Mark must have been 
written no later than in the years immediately following the Jewish War, that is, 
between 70 and 80 CEo The next external attestation for the Gospel of Mark, in
cluding for the first time information about the author's relationship to Peter, comes 
from the writings of the Phrygian bishop Papias of Hierapolis (ca. 100-150). He 
writes that his informant, whom he calls a "presbyter," had told him that Mark was 
the amanuensis of Peter and that he recorded the words and the deeds of the Lord 
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accurately as far as he could remember them from Peter's preaching, but not in the 
correct sequence. Papias adds that Mark could not be blamed for proceeding in this 
way since he had never heard the Lord himself (Eusebius Hist. eccl. 3.39.15). The 
reliability of these "presbyter traditions" is questionable, especially as Papias val
ues more highly than written gospels whatever he was able to learn from the mem
ory of these presbyters (people who had supposedly still known the disciples of 
the apostles) about the words of Jesus. He then applies this artificial schema to 
the written gospels. But even for Mark, the oldest gospel writing, this view is not 
appropriate because Mark wrote primarily on the basis of written materials, while 
oral traditions incorporated into his gospel have been formed in the life of the 
community and are not informed by the memory of an eyewitness like Peter. On the 
other hand, Peter's dominant role in the Gospel of Mark reflects Peter's continu
ing authority for the traditions of the Syrian churches. 

The most important source of the Gospel of Mark is a written passion narrative, 
which presented in a continuous narrative the events from Jesus' entry into Jerusalem 
(Mark 11: 1-10) to the finding of the empty tomb (16: 1-8). The passion narrative of 
the Gospel of John derives from the same or a similar source. Closely related to the 
"signs source" of the Gospel of John (§ 1O.3a) are two catenae of miracle stories used 
in the first part of Mark's composition. Parallels include the feeding of the multitudes 
(Mark 6:32-44; also 8: 1-10; John 6: 1-13), the walking on the sea (Mark 4:35-41; 
also 6:45-52; John 6: 15-21), and the healing of a blind man (Mark 8:22-26; John 
9: 1-7). Mark probably also found his exorcism stories in a written collection (Mark 
1 :21-28; 5: 1-20; 9: 14-29). The sayings of Jesus play only a secondary role in 
Mark's work. Some of the sayings have parallels in the Sayings Gospel Q (compare 
Mark 8:34-38 with QILuke 14:26-27; 17:33; 12:8-9) but it is not likely that Mark 
used Q as a source. Such sayings, as also the apophthegms of Jesus (Mark 2:23-28; 
3:1-6,22-30; 11 :27-33; 12:13-37), could have come to Mark through the oral tra
dition, probably already organized into smaller collections. Only in two cases is it 
possible to be certain about the use of written sources for sayings materials: in the 
parable collection in Mark 4 and in the Synoptic Apocalypse in Mark 13 (§ 10.1 a). 

It is justified to ask whether the text of Mark that is preserved in the manuscripts 
of the New Testament is identical with the original text of this gospel. In a num
ber of instances Matthew and Luke agree in the presentation of passages that have 
been drawn from Mark, while Mark's extant text differs. It is likely that they have 
preserved an earlier text of Mark whenever this is the case. Moreover, a major sec
tion of Mark (6:45-8:26) is not reproduced at all by Luke. But precisely this section 
contains a number of doublets, especially the story of the feeding of the multitudes 
that had already been told in Mark 6:30-44, but appears once more in a slightly 
different version in Mark 8: 1-10. Did an older version of Mark not yet contain this 
entire section? The question of the original text of Mark is further complicated 
through the discovery of a previously unknown, but probably genuine letter of 
Clement of Alexandria, which quotes sections from a Secret Gospel of Mark. This 
gospel, which was used by some of the Christians in Alexandria, on the whole agrees 
with canonical Mark. But it contained some additional materials, especially the 
story of the raising of a young man that was inserted after the third prediction of 
the passion (Mark 10:32-34). The story continues by telling that this young man 
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then came to Jesus, dressed only with a linen cloth, in order to be initiated into the 
mystery of the kingdom. This may be a later expansion of the original story, which 
is evidently a variant of the story of the raising of Lazarus in John 11, however in 
a more original form that is free of all typical Johannine elements. Whatever the 
source of this story, it is certainly an insertion into the original Markan text. While 
this insertion occurs only in the Secret Gospel, it raises the question, whether sim
ilar additions or alterations survive even in the canonical text. This may be the case 
in two instances. The first appears in Mark 9:14-29, a very long and complex heal
ing story that ends with the possessed boy falling down as if dead and Jesus taking 
his hand and raising him. Matthew and Luke, however, agree in presenting instead 
a short and simple story of an exorcism-most likely the version of the story that 
they found here in Mark's Gospel. The second instance occurs in the account of 
Jesus' arrest, where only Mark reports that there was a young man with Jesus, dressed 
in but a linen cloth, whom they wanted to apprehend, but the young man let go 
of the linen cloth and fled naked (Mark 14:51-52). Again, Matthew and Luke show 
no traces of this incident in their reproductions of Mark. Both instances may come 
from the same redactor, who inserted the story of the raising of the young man. 
This would mean that the canonical text of Mark, which is not attested in manu
scripts until the middle of the 3d century, is actually derived from the Secret Gospel 
of Mark, from which only the problematic story of the raising of the young man 
and his secret initiation had been deleted. If that was the case, also other minor 
agreements of Matthew and Luke in their reproduction of Markan passages may 
have preserved Mark's original text, while the text extant in all manuscripts shows 
the hand of the redactor who had produced the Secret Gospel of Mark. Even that 
does not mean that the text of Mark then remained stable. While Mark's original 
text ended with the story of the empty tomb and the remark that the women fled 
from the tomb "because they were afraid," a number of later manuscripts have tried 
to eliminate this awkward ending and added a story of Jesus' appearance before 
the disciples-an ending to which later scribes affixed further improvements (see 
Codex Washingtonianus, § 7 .2c). The text of the gospels, especially the text of Mark, 
remained unstable for a long time-particularly in the first decades, which is shown 
most clearly by Matthew and Luke, who did not hesitate to replace Mark with their 
own improved versions. 

Unlike the first edition of the Sayings Gospel Q, Mark's work is not simply a 
continuation of the oral tradition in written form. Mark has subjected all available 
written and oral materials to a new concept, namely, the writing of the story of Je
sus' from the beginning of his ministry to his death. In this way, he has produced 
a special type of "biography," although the biographical outline has nothing in com
mon with the actual career of the historical Jesus (which is no longer accessible 
for us). The guiding principle in the writing of this story is the passion narrative, so 
that Mark's Gospel could be characterized as a passion narrative with a biographi
cal introduction. The traditional passion narrative is, of course, closely related to 
the kerygma of Jesus' suffering, death, and resurrection, which Paul calls "gospel" 
in 1 Cor 15:1. Yet, Mark was not aware that he was now writing a "gospel," nor do 
Matthew, Luke, and John designate their works as gospels. "Gospel" still remained 
the word for the oral proclamation (even in Mark 1:1 !). Only in the middle of the 2d 
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century are such writings more commonly called "gospels." The genius of Mark's 
literary design is visible in the way in which he uses the passion narrative. Death and 
resurrection become the climax of a dramatic development, in which the one who is 
called by a heavenly voice to a prophetic ministry (Mark 1: 10-11; note that the heav
enly voice here addresses Jesus and not the crowd!) must experience in the conduct 
of his office the vicissitudes of earthly life even to suffering and death. In this design, 
Mark follows in the footsteps of a venerable literary genre of Scripture, namely, the 
biography of the prophet as it is extant in Jeremiah and especially in the story of the 
suffering servant of Isaiah 40-56. This type of biography differs fundamentally from 
the Greco-Roman philosophical biography, which is primarily interested in the psy
chology, development of moral character, and achievement of victory over passions 
and emotions. The prophetic biography is exclusively interested in the conduct of 
office and the adversities and obstacles that face the divinely authorized servant in 
this world; enmity and suffering are therefore always part of the prophetic biography. 

Mark has divided his writing into two different parts: the first part is building up 
to the confession of Peter at Caesarea Pilippi (8:27-30); the second begins with 
the first prediction of the passion (8:31) and ends with the burial of Jesus (15:42-
47). In the first part, Jesus' ministry is characterized by powerful preaching, mas
terful defeats of his opponents in debates, driving out demons, healing the sick, 
and even demonstrating his powers over nature. Jesus is here constantly on the 
move, one event follows upon the other "immediately" (this word is used in Mark 
1-8 more than thirty times!). Early on, however, there are hints of his eventual suf
fering and death. After a healing on a Sabbath, the Herodians and Pharisees are 
plotting Jesus' death (3:6). Mark then brings the scribes from Jerusalem to Galilee 
to give them the opportunity to accuse Jesus of being possessed by Beelzebul 
(3:22,30). There is also a strange sense of mystery in which the activity of Jesus 
is clothed. It has been called the "messianic secret," which is expressed in three 
ways: in the commands to the demons not to reveal Jesus' identity publicly (1:34; 
3:12; etc.), in the lack of understanding among the disciples (6:52; 8:16-21), and 
in the view that his parables should not be understood by those outside (4: 10-12; 
33-34). These features warn the reader that there will be no simple answer to 
the question of who this Jesus is and what all his powerful preaching and miracle 
working reveals about his identity. The climax is reached when Jesus discusses 
with his disciples what people say about him. It is evident that the answers (he is 
John the Baptist, or Elijah, or one of the prophets) are inadequate (8:27-28). But 
then Peter's confession that he is the Christ (that is, the Messiah; 8:29) is strangely 
followed by a command, with which he has heretofore only threatened the demons, 
namely, that they should not tell anyone about him (8:30). 

Mark now introduces a fundamental shift in the description of Jesus' ministry 
with the first prediction of the passion that the "Son of Man" has to suffer and to 
die (8:31), which is repeated in 9:30-32 and 10:32-34. The mystery ofJesus' iden
tity is thus enhanced. That the title Messiah/Christ is the correct response to Jesus' 
powerful teaching and miracle working is not questioned. But the title Son of Man 
is set over against this title, and when Peter tells Jesus that suffering and death are 
inappropriate experiences for the Messiah, Jesus refutes him, even calling him 
Satan (8:32-33). From here on the reader will look in vain for another use of the 
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title Messiah for Jesus, until the high priest asks him in his trial, whether he is the 
Messiah (14:61), to which Jesus responds that he will see the "Son of Man" en
throned at the right hand of the Power and coming on the clouds of heaven (14:62), 
and in the remainder of the gospel, the title "Christ" is used only by those who mock 
Jesus (15:32). Mark sets forth a new vision of discipleship: those who want to fol
low Jesus have to take up their cross (8:34-9: 1). When the disciples try to emulate 
Christ by the performance of a miracle, they fail badly (9:14-29). The section of 
the gospel, from the confession of Peter to the entry into Jerusalem, is dominated 
by the perspective of Jesus' suffering, death, and resurrection. Most of the teach
ing in the first part of the gospel was directed to the crowds; now it is dominated 
by the instruction of the disciples, for which Mark uses many traditional church 
order materials: about rank in the community (9:34-37), about offenses and excom
munication (to cut off the member of the body that is offending, 9:42-48), about 
divorce (10: 1-12), acceptance of children (10: 13-16), about the dangers of wealth 
(10:17-31), about the obligation ofleaders to serve (10:35-45). "Son of Man" (not 
"Messiah") is the title that Jesus claims for himself, as he has come to serve and 
to give his life as a ransom for many (10:45; Mark has here introduced this title 
into the traditional saying). Jesus' Jerusalem ministry, from the cleansing of the 
Temple (11:15-19)-hardly a historical event-to his successful debates with the 
leaders of the people (11 :27-12:40), demonstrates his mastery in the interpretation 
of Israel's Scriptures and the superiority of his teaching over the scribes and Phar
isees; and probably reflects debates with Judaism at the time of the writing of 
Mark's Gospel. Mark's narration of the trial and passion of Jesus, however, does 
not blame "the Jews" for the death of Jesus, but in true prophetic fashion, only the 
leaders of Jerusalem. It is still clear that the Roman governor was ultimately re
sponsible for this miscarriage of justice. 

Various competing christological concepts, especially Messiah/Christ for the 
miracle-working Savior, Son of Man for the one who comes on the clouds of heaven, 
are combined by Mark in such a way that one cannot doubt the messianic power 
of the earthly Jesus nor his coming in power as the Son of Man, but must accept 
that as the Son of Man Jesus is first of all the one who must suffer in the fulfill
ment of his ministry. The presentation of the ministry of Jesus in the genre of the 
prophetic biography makes it possible that the church can define discipleship in 
terms of Jesus' way to his death in Jerusalem. The church should not understand 
itself as the power that works miracles, nor should the church listen to a radicalized 
apocalyptic propaganda; not even the Son of Man knows the time of the parousia 
(13:31-32). Neither should the disciples listen to miracle-working apostles nor to 
a radicalized apocalyptic prophecy. Rather, they should stand with the Gentile 
centurion, who confesses at the cross when Jesus dies, that this one was truly the 
Son of God (15:39). The Gospel of Mark ends with the story of the empty tomb 
(16: 1-8), which is not told in order to demonstrate the reality of the resurrection
this is the case only when Matthew elaborates this story as an apologetic legend. 
Rather, the story of the finding of the empty tomb rejects the worship at the tomb 
of a hero-such hero worship was widespread in Israel at that time (cf. Matt 
23:29)-and points the community to the future, "He is going ahead of you to 
Galilee; there you will see him" (Mark 16:7). 
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(c) Jesus' Teaching and Ministry as the Canon 
of the Church: The Gospel of Matthew 

§1O 

The Gospel of Mark was designed to unify various churches and their tradi
tions, a legacy that Matthew further developed. Mark, in creating the genre of the 
gospel, endeavored to unify conflicting traditions of a divided Syrian Christianity. 
Matthew's design is even more ecumenical and fully exploits the potential for ec
clesiastical unification provided by the genre of the gospel: Jesus' life, teaching, 
ministry, and suffering should become the canon of a universal church. Tradition 
identifies the author of this gospel with the Matthew mentioned as a tax collector 
in Matt 9:9; but it is not certain that the author wanted to present himself in this 
pericope. Papias of Hierapolis (see above § 1O.2b) says about Matthew that "he 
collected the sayings in the Hebrew language, and each translated them as best he 
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could" (Eusebius Hist. eccl. 3.39.16). This remark has been the beginning of a long 
ecclesiastical tradition assuming that Matthew was originally written in Hebrew 
(or Aramaic) and later translated into Greek, an entirely mistaken assumption that 
has been repeated from the time of Jerome until today. Whatever fictitious and er
roneous apologetic notions about the Hebrew original of Matthew have been or 
may yet be proposed, there should not be the slightest doubt that the Gospel of 
Matthew was originally written in Greek on the basis of two Greek sources, namely, 
the Greek Gospel of Mark and the Greek Sayings Gospel Q. If Papias knew any
thing about a Hebrew or Aramaic Matthew, this cannot refer to a Hebrew original 
of the extant first gospel of the New Testament, but must refer to another document 
under the authority of Matthew. 

It is tempting to understand Papias's remarks as a reference to an Aramaic orig
inal of the Sayings Gospel Q, especially since Papias speaks about the collection 
of "sayings." That is, however, problematic because the Sayings Gospel was orig
inally composed in Greek, although some of its materials were most likely translated 
from Aramaic writings or traditions. If one can infer that such earlier materials were 
transmitted under the authority of Matthew and that the Sayings Gospel Q pre
served this traditional authority, Papias's remarks about "Matthew" might rest on 
reliable historical information, namely, that the Sayings Gospel Q was circulating 
under the authority of Matthew. In this case, the author of the Gospel of Matthew, 
when he incorporated the Sayings Gospel into the framework of Mark's prophetic 
biography of Jesus, might have continued its apostolic authority for his own writ
ing. Matthew and Thomas would then have been the two earliest apostolic au
thorities for the transmission of the sayings of Jesus. It is perhaps no accident that 
these two apostles appear side by side in several lists of the disciples of Jesus (Mark 
3: 18; Matt 10:3; Luke 6: 15). In any case, the use of the Sayings Gospel, as well as 
the fact that the authority of Peter is even enhanced, locate the author of the Gospel 
of Matthew in western Syria. Evidence for a controversy with early rabbinic Ju
daism as it began to be constituted after the catastrophe of the Jewish War requires 
a location not too far away from Palestine as well as a date before the end of the 
1 st century. 

Although Matthew used the framework of the Gospel of Mark, the composition 
and outline of his gospel differ fundamentally. The passion narrative no longer 
dominates, and the ministry of Jesus is more than a prelude to the passion. As 
Matthew begins his gospel with the narrative of Jesus' birth, the stories of Jesus' 

Bibliography to § 10.2c: Bibliography and History of Scholarship 

Graham Stanton, "The Origin and Purpose of Matthew's Gospel: Matthean Scholarship from 1945 
to 1980," ANRW2.25.3 (1985) 1889-1951. 

Joachim Lange (ed.), Das Matthiius-Evangelium (WdP 525; Darmstadt: WissenschaftIiche Buchge
sellschaft, 1980). 

Alexander Sand, Das Matthiiusevangelium (EdF 275; Darmstadt: WissenschaftIiche Buchgesellschaft, 
1991). 

Giinter Wagner, An Exegetical Bibliography o/the New Testament: Matthew and Mark (Macon, GA: 
Mercer University Press, 1983). 

Janice Capel Anderson, "Life on the Mississippi: New Currents in Matthaean Scholarship," CRBS 3 
(1995) 169-210. 



178 Palestine and Syria §1O 

birth and death become the external framework for his ministry. The ministry itself 
is highlighted as a teaching ministry, which thus becomes the foundation of the 
church. There is less emphasis on Jesus' miracle-working activity in favor of his 
teaching, which Matthew presents essentially, but not exclusively, in five major dis
courses. In composing these discourses, he fully utilizes the materials drawn from 
the Sayings Gospel Q, in addition to sayings drawn from Mark and from a special 
source: the Sermon on the Mount (chaps. 5-7), the discourse on the sending of the 
Twelve (9:35-11: 1), the parable discourse (l3:1-53), the discourse on the order 
of the community (18: 1-19: 1), and the eschatological discourse (24:1-26:1). Each 
of these discourses concludes with the sentence, "and it happened when Jesus had 
finished these words .... " The last speech, however, is concluded with the sentence, 
"and it happened when Jesus had finished all these words." This is immediately 
followed by the hierarchs' council of death (26: 1-2). 

All five discourses are compositions of Matthew, for which he used traditional 
materials that were often already collected as smaller units of sayings. About 30 per
cent of the Sermon on the Mount already formed a unit in Q, which is essentially 
preserved in Luke's "Sermon on the Plain" (Luke 6:20-49). The discourse on the 
sending of the disciples (Matt 9:35-11:1) connects the small corresponding speech 
from Mark 6:7-11 with several units from Q (=Luke 10:1-12; 12:2-9,51-53; 
14:26-27) and special materials (Matt 10: 17-25). Most of the material for the 
parable discourse is derived from Mark 4, though Matthew adds several parables. 
The order for the community (Matthew 18) is based upon materials from Mark 
9:33-48 but is mostly a Matthean composition. The eschatological discourse re
produces Mark l3 in its first part; in the second part Matthew adds more material, 
especially eschatological parables. In addition to these five major discourses, there 
are a number of smaller units of sayings, which Matthew reproduces from his 
sources without major changes: the speech about John the Baptist from Q (Matt 
11 :2-19 = QlLuke 7: 18-35), the sayings about clean and unclean from Mark 
(Matt 15:1-20 = Mark 7: 1-23), the sayings about suffering and discipleship, also 
from Mark (Matt 16:21-24 = Mark 8:43-9:1), and the speech against the Phar
isees from Q (Matt 23: 1-36 = QlLuke 11 :37-52). 

In addition to the materials drawn from Mark and Q, Matthew has appended the 
following special materials at various points of his writing: 

1:18-25 
2:1-23 

11:28-30 
l3:24-30, 36-43 
l3:44 
13:46 
13:47-50 
l3:52 
16:17-19 
17:24-27 
18:23-35 

The birth of Jesus 
The visit of the magi, flight to Egypt, and murder 
of the innocent 
The comfort for the heavy-laden 
Parable of the tares and its interpretation 
Parable of the hidden treasure 
Parable of the pearl 
Parable of the fishnet 
Parable of the learned scribe of the kingdom 
The keys of the kingdom for Peter 
The Temple tax 
The parable of the unmerciful servant 
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21:28-32 
23:2-3,5,8-10,15-21,28 
25: 1-13 
25:31-46 
27:3-10 
27:24-25 
27:51b-53 
27:62-66; 28:2-4 
28:11-15 
28:16-20 

Parable of the two sons 
Many materials in the speech against the Pharisees 
Parable of the ten virgins 
Parable of the last judgment 
The death of Judas 
Pilate washing his hands 
The signs at the death of Jesus 
The guard at the tomb 
The bribing of the soldiers 
Appearance in Galilee and command to baptize 

In the description of the course of Jesus' ministry, Matthew usually follows Mark, 
and most of the redactional connections that Mark had introduced are reproduced 
by Matthew, including information about times and places. Nevertheless, the re
sulting portrait of Jesus' ministry is quite different. This is mostly due to the fact 
that Matthew has removed most of the miracle stories from their origina110cation 
in Mark and has gathered them in one particular section, Matthew 8-9, together 
with one miracle story from Q (Matt 8:5-18). Only a few miracles stories remained 
in their original Markan context: the healing of the withered hand, a Markan apoph
thegm (Mark 3: 1-6) that Matthew has transformed into a school discussion (Matt 
12:9-14), the Canaanite woman (Mark 7:24-30 = Matt 15:21-28) and the epilep
tic boy (Mark 9:14-29 = Matt 17: 14-21)-both stories have become in Matthew 
example stories for true faith-and the healing of the blind man before the entry 
into Jerusalem (Mark 10:46-52 = Matt 20:29-34). The result is obvious: Jesus is 
no longer a wandering miracle worker who demonstrates his divine power by his 
deeds. Rather, he is the Lord and redeemer, in whose ministry the mercy of God is 
made present, so that the prophecy of Isaiah is fulfilled: "He took our infirmities 
and bore our diseases" (Isa 53:4 = Matt 8: 17). Matthew has also edited the miracles 
stories thoroughly, usually by shortening them drastically and concentrating on the 
central features; the healing of the Gerasene demoniac (Mark 5: 1-20), for example, 
has been cut from its original twenty verses to just seven (Matt 8:28-34). Only the 
descriptions of the encounters of sick people with Jesus have occasionally been 
amplified: they worship Jesus and address him with honorific titles, such as "Son 
of David" and "Lord." 

Mark had used the passion narrative as the hermeneutic principle for the un
derstanding of Jesus' mission, demonstrating in this way that the criteria of Hel
lenistic propaganda were not capable of defining Jesus' identity. Jesus' actions as 
a "divine man" and Messiah became a paradox in the perspective of his suffering 
and death as the Son of Man. Matthew, however, removes Jesus' entire life, teaching, 
and actions from the categories of the divine man, as he raises Jesus' biography con
sistently above the level of human and even superhuman existence. Already in his 
earthly ministry Jesus is always the "Lord," so that such criteria as divine charisma, 
inspiration, and power are no longer applicable. The miracles are ascribed to the 
unique and unrepeatable mission of Jesus, while miracle-working disciples of Jesus, 
if they do not do what Jesus has commanded, will be subject to the verdict that they 
are "workers of lawlessness" (Matt 7:21-23). In this way, the story of Jesus and his 
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disciples mirrors the story of the Lord and his church. The story of the stilling of 
the tempest (Mark 4:35-41) becomes in Matthew's Gospel the story of the Lord 
who rescues his church from the eschatological tribulations (Matt 8:23-27). 

At the same time, Matthew maintains the biographical framework and even 
enlarges it, beginning his gospel with the genealogy of Jesus, which makes him a 
true son of Abraham (Jesus is truly from Israel), and with the birth narrative, which 
Matthew binds closely into the Scriptures of Israel. The hermeneutic principle that 
Matthew uses here is drawn from an apologetic scheme, which argues that the 
divinity of an event can be demonstrated by its agreement with ancient predictions 
in divine oracles. Matthew not only occasionally inserts scriptural references into 
traditional materials or enhances sayings of Jesus by adding sentences from Scrip
ture (e.g., 9:13; 12:5-7,40; 21:16), he repeatedly points explicitly to the fact that 
reported events fulfill divine prophecy by introducing such sentences with the words, 
"This happened in order to fulfill what had been said [by the prophet)." These so
called formula quotations highlight particularly the birth narrative, in which four 
references to the fulfillment of prophecy have been inserted (l: 11; 2: 15, 17, 22), 
and the passion narrative, which includes three more of them (21 :4; 26:56; 27:9). 
In the narrative of Jesus' ministry, they are used more sparingly as they highlight 
important moments: at the beginning ofJesus' preaching (4: 14), for Jesus' healing 
activity (8: 17), at the healing of the multitudes, ending with the sentence, "And in 
his name the Gentiles will hope" (12:17), and underlining the rejection of those 
from whom the parables are hidden (13:14). The scriptural texts quoted with this 
formula are not drawn from the Septuagint, but are the result of the learned scribal 
activity of people who knew both Hebrew and Greek, the "School of St. Matthew." 
Such scholarly endeavors may have played some role in the controversy with learned 
rabbis, but they are primarily addressed to the pagan world in order to show that 
Jesus' birth, ministry, and death belong to a comprehensive eschatological plan of 
God that is documented in Israel's Scriptures and is now fulfilled and has become 
a message that concerns all nations. 

As the gospel is thus bound to the Scriptures, Matthew also insists that the heart 
of the revelation to Israel, namely the law, remains fully valid. The Sermon on the 
Mount leaves no doubt that Jesus has not come to dissolve the law but to fulfill it, 
and it binds the disciples to its fulfillment-although their righteousness must be 
better than that of the Pharisees (5: 17-19). In order to explain this "better righteous
ness" Matthew formulated the antitheses of the Sermon on the Mount (5:21-48), 
which contrast "what has been said to those of ancient times" with Jesus' own "but 
I say to you." What is at stake in each case is a radicalization of the demands of the 
law. Not only is murder forbidden, even hatred and evil words are prohibited; not 
only is the act of adultery sin, the design is already sinful; the commandment to love 
one's neighbor is radicalized to the request to love also one's enemy. Matthew es
tablishes these radicalizations of the law as a new righteousness that can be the cat
echism of the church. These are not ethics for an elite, nor eschatological ethics that 
are impossible to fulfill. These ethical teachings take into account the realities of the 
world; for instance, divorce is permitted in the case of adultery (5:23). Praying, fast
ing, and almsgiving are required exercises of piety (note their rejection in the Gospel 
of Thomas), but their observance must differ from the "Hypocrites." In fulfilling the 
ethics of the new community, all its members become "perfect" (only Matthew 
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employs this term, which is missing in the other Synoptic Gospels). Like the other 
discourses of Matthew's Gospel, the Sermon of the Mount is church order (didache; 
parallels to the Teaching of the Twelve Apostles are obvious), not a prescription for 
the perfection of individuals. Twice Matthew refers to commandments with the re
mark that they comprise the whole law and the prophets: the first time to the "golden 
rule" (7: 12), the second time to the double commandment oflove of God and of one's 
neighbor (22:37-40). Both of these commandments stand at the beginning of the way 
of life in the Teaching of the Twelve Apostles (Did. 1.2). The "better righteousness" 
is conduct fitting for all members of a new world religion that fulfills whatever the 
law of Israel demanded. That circumcision and the ritual observances of the law 
are not even mentioned certainly distinguishes this better righteousness according 
to the law of Israel from the program of the heirs of the Pharisees, Matthew's 
neighbors, who were at that same time trying to reorganize Israel at Yavneh, whom 
Matthew bitterly attacks in Jesus' speech against the Pharisees (Matt 23). 

Also in the other discourses Matthew is primarily concerned with establishing 
education for the entire community. The instruction for the apostles is supplemented 
by general advice for all members in the case of persecution (10: 17-42). The 
church order regulations (18: 1-19: 1) emphasize the election of the weak and the 
duty of forgiving those who have failed, underlined by the parable of the unmer
ciful servant (18:23-35). Striving for individualistic perfection is excluded (note the 
addition to the discussion of rank in the community, 18:4). Excommunication is 
requested when someone scandalizes the "little ones" in the church (18:6-9). De
mocratic principles of procedure are clearly recommended: the assembly of all 
members has the final authority (18:17). The speech against the Pharisees (23:1-36) 
is not simply a polemic against their assumption of piety in the observation of the 
law; it is directed against any and every pretense of individualistic fulfillment of 
the law. It is not a speech against the "Jews" or against Israel, because Matthew 
writes his gospel from the perspective of a law-abiding Israelite. Unlike Luke, 
Matthew does not yet distinguish between "Jews" and "Christians." Matt 23:2-3 
and 8-10 are addressed to people who claim the privilege of office in the congre
gations for which Matthew is writing. The criticism of such church officers reveals 
one decisive difference with the Didache: Matthew does not promote any particular 
office but sees the disciples always as representatives of all members. Although 
Matthew elevates the authority of Peter (16: 17-19), there is no concept of a suc
cession. The tradition in the name of Peter is valid, but the responsibility for the ful
fillment of the law of the better righteousness is assigned to the whole community 
without any limitations. 

That Matthew highlights five speeches of Jesus may indeed recall the five books 
of Moses, but Jesus is not designated as the new Moses. Rather, Jesus is an inter
preter, who radicalizes the law of Moses and demands a more perfect obedience, 
even though such demand should not be seen as a difficult obligation. Jesus is also 
"Wisdom," who invites people to take his easy burden (11 :28-30). The community 
that accepts the obligation of the better righteousness is not obedient to a legislator 
but to a revealer (11 :25-27), who himself, as a wise and righteous man, has taken 
upon himself the fate of the suffering righteous. Among the materials that Matthew 
has added to Mark's passion narrative, the scene of Pilate's washing his hands in in
nocence (Matt 27:24-25) has been singled out as a hateful anti-Jewish polemic. It 
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is certainly a step in the effort of shifting the blame for the death of Jesus away from 
the Roman authorities, not to the "Jews" but to the leaders in Jerusalem and the 
people led astray by them (see 27:20!). Matthew here continues the polemic against 
the leaders of the people that began in the prophetic tradition of Israel and was par
ticularly developed in the Jewish wisdom movement. From this same tradition 
Matthew also drew the polemic against the murderers of the prophets (23:34-36), 
clearly a piece of Israel's wisdom tradition (cf. Luke 11 :49). Just as in the sect of 
the Essenes, "Jerusalem" is the symbol for the murderers of the messengers of God 
(Matt 23: 37-39). This was all written in retrospect, after the destruction ofJ erusalem 
in the Jewish War. Matthew was not alone (see 4 Ezra) in seeing the fall of Jerusalem 
as divine retribution for the acts of the official leaders of Israel (see the allegorical 
interpretation of the parable of the wedding feast, 22:6-7). 

The enigma and, at the same time, the eventual success of the Gospel of Matthew 
is visible in the way in which the author indicates that the relationship of Jesus and 
the new community to Israel is a vexing problem. Jesus is certainly the son of 
David (1:1,20) and the king of the Jews (2:2)-but Gentiles come to worship the 
child. He is still hailed as "king" and "son of David" when he enters Jerusalem 
(21 :5, 9; both titles are missing in the Markan version of the story!); but the last 
debate with the Pharisees (22:41-46; the Pharisees are not mentioned here in Mark!) 
questions the adequacy of the designation "son of David," and when Pilate asks 
Jesus whether he is the king of the Jews, Jesus answers, "You say so" (27: 11). This 
title finally is used in contempt, when the soldiers mock him (27:29) and when Pi
late puts it into the inscription on the cross (27:37). Who this Jesus really is, who 
suffered the same fate as many prophets and righteous people in Israel before him, 
is stated by the Gentile centurion and the soldiers with him when Jesus dies, "Truly, 
this man was God's Son" (27:54). In the proclamation of Matthew's law-abiding 
community, Jesus has broken the boundaries of the tradition of Israel and ended 
the vicious cycle of the killing of God's messengers-the dead saints rise from their 
tombs when Jesus dies (27:51-53). Women are the recipients of an epiphany when 
they come to Jesus' tomb (28:2-4; this is another addition of Matthew to the text 
of Mark's Gospel). Galilee, not Jerusalem, is the place where the disciples are 
commissioned to preach to all nations (28:10, 16). But for him the new commu
nity of Jesus' disciples knows that Jesus is the Lord over all, who will be with them 
until the end of the world (28: 16-20). The disciples are instructed to teach the na
tions everything that he has taught them, that is, that they must abide by the better 
righteousness that fulfills the law. How Jesus will be present when he returns is ex
plained in the parable of the last judgment (25:31-46), which shatters once more 
all established criteria of piety and morality according to the law: whatever anyone 
did (whether Christian, Jew, or Gentile) to the least of Jesus' brothers and sisters 
(the hungry, the thirsty, the naked, those in prison), was done to Jesus himself. 

3. THE JOHANNINE CIRCLE 

(a) The Development o/the lohannine Tradition 

The Gospel of John is the product of a special tradition that should be located 
in Syria, but it presupposes a development of communities independent of other 
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Syrian churches, at least in its beginnings. In the course of its evolution, contacts 
with other (Petrine) circles of Syria become evident, especially in the appropri
ation of the miracle stories and the passion narrative. A dependence upon the 
Synoptic Gospels is only possible in the very last stage of the redaction of the 
Gospel of John. Characteristic for the Johannine tradition is the material that re
sulted in the formation of the dialogues and discourses, which reflect the particu
lar Johannine christology and soteriology. The large discourses of the Gospel of 
Matthew are compositions of older units of sayings ultimately formed in the oral 
tradition; their history and development can be reconstructed with great accuracy 
through form-critical analysis; but a different process of growth must have taken 
place in the formation of the discourses of the Gospel of John. Rudolf Bultmann 
proposed the hypothesis that John used a (non-Christian) Gnostic discourse source 
for their composition. Although this hypothesis has been widely criticized-and 
the assumption of the use of a non-Christian source is highly problematic-Bult
mann may well have been correct with his notion that the Johannine discourses are 
indebted to a debate with Gnostic materials and were formulated in the context 
of that debate. The discovery of the Nag Hammadi Library has made a number 
of writings accessible that assist in the reconstruction of the evolution of such 
discourses. 

(1) Dialogues of Jesus. The dialogue gospel that is preserved in the Dialogue 
of the Savior(§ lO.lb) demonstrates how dialogues of Jesus with his disciples have 
been developed in the process of the interpretation of sayings of Jesus. The com
position of longer discourses, only occasionally or not at all interrupted by ques
tions of the disciples, may have proceeded along the same lines. If the Johannine 
discourses and dialogues belong to the trajectory of the development of Jesus' say
ings, they emerge as genuine gospel materials. That older sayings are embedded 
in these discourses has become more evident as hitherto unknown sayings were 
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discovered in the Nag Hammadi Library, especially in the Gospel of Thomas. In 
addition to sayings, also proverbs, kerygmatic formulae, scriptural interpretations, 
and theological traditions have been used in their formation. The author of the 
Gospel of John did not compose these discourses de novo, but utilized and ex
panded older existing discourses. 

The discourse in John 3 (the Nicodemus dialogue) can serve as an example. It 
begins in John 3:3 with the quotation of a saying about rebirth that appears in a 
more original form in Justin Martyr in the context of his discussion of the liturgy 
of baptism (1 Apol. 61.4-5). The author of the Nicodemus dialogue appropriated 
this saying from the baptismal liturgy, but changed the traditional "to be reborn" 
into "to be born anew" (="to be born from above") and he replaced the traditional 
"enter into the kingdom of God" (which is still preserved in the repetition of the 
saying in 3 :5) with "see the kingdom of God." The sentence juxtaposing spirit and 
flesh (3:6) is a theological maxim also known to Ignatius of Antioch (Phld. 7.1), 
perhaps derived from the same liturgical context. This is further illustrated by a 
traditional wisdom saying about the wind ("spirit"), which one can hear, but whose 
origin one does not know (3:8). Nicodemus's repetition of the question (3:9) is an
swered by a communal confessional statement, quite unexpectedly given by Jesus in 
the first-person plural ("We speak what we know ... "; 3: 11). Traditional materials 
are also employed in what follows. John 3: 13 is a reference to the descent and as
cent of the revealer. Then an exegesis ofNu 21:8-9 (Moses raising the snake in the 
wilderness, John 3: l4a) is interpreted as an oblique reference to the crucifixion 
("the Son of Man must be raised up," i.e., on the cross; 3:l4b), and a theological 
statement about God giving his son is added and interpreted. 

Similar analyses of other discourses of the Gospel of John show how many say
ings and other traditional materials are embedded in them. The Gospel of Thomas 
is especially important in the effort of discovering the core sayings of the Johannine 
dialogues and discourses. Numerous passages in them have parallels in the Gospel 
of Thomas, and in all instances the latter undoubtedly preserves the more original 
form of such sayings. Only a few examples can be cited here. Jesus' statement about 
himself, that one may seek him but cannot find him (John 7:33-34), appears as a 
saying in Gos. Thom. 38. A parallel from Baruch, an unknown wisdom book that is 
quoted in Cyprian's Testimonia (3.29), demonstrates that this saying was originally 
a statement of heavenly Wisdom about herself, saying that she would be among 
human beings only for a short time and then return to her heavenly abode (cf. also 
John l6:l6ff.). The words about the light in John 11:9-10 and 12:35-36 are par
alleled in Gos. Thom. 24b. John 8:52, "Whoever keeps my word will not taste 
death," is a variant of Gos. Thom. 1 and is quoted as a saying of Jesus in Dial. Sav. 
#104 (147, 18-20). The Dialogue of the Savior also provides independent infor
mation about sayings used in John; John 16:24 (to ask-to find-to rejoice) is 
attested as a word of Jesus in Dial. Sav. #20 (129, 14-16). Occasionally another 
dialogue gospel from the Nag Hammadi Library, the Apocryphon of James, pro
vides a parallel to a saying in the Gospel of John; the blessing of those who have 
not seen and yet believe (John 20:29) appears in Apoc. Jas. 12,31-13,3. The dis
ciples' statement that Jesus is now speaking openly and no longer in parables (John 
16:29) appears as a saying of Jesus in Apoc. Jas. 17, 1-6. 
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The Gospel ofThornas, moreover, presents several sayings of Jesus in the I-style, 
which are rare in the Synoptic Gospels but occur frequently in John. They belong 
to a branch of the sayings tradition that developed in a direction different from that 
of the Sayings Gospel Q. Gos. Thorn. 77a ("I am the light that is above them all)" 
has a parallel in John 8: 12 ("I am the light of the world"). Gos. Thorn. 108 ("Who
ever drinks from my mouth") is used in a dialogue in John 7:38 ("Let anyone who 
is thirsty come to me"). The style of the revelation speech of Gos. Thorn. 28, in which 
the savior speaks about his coming and his mission in the world in terms that are 
analogous to the speech of Wisdom in Jewish wisdom literature, is paralleled in 
several speeches of Jesus in the Gospel of John. In a typical pattern of this speech 
of Wisdom, she introduces herself, which is followed by an invitation, a call to 
conversion or a request for faith, and a promise. To this one can compare John 6:35, 
"I am the bread of life, whoever comes to me shall not hunger, and whoever believes 
in me shall never thirst." As we shall see, however, the typical "I am" sayings of 
the Gospel of John have few parallels elsewhere, especially not in Gnosticizing 
sayings of Jesus, where the emphasis is placed on the finding of light and life in 
oneself. John's "I am" sayings, on the other hand, signal that life, light, and resur
rection can only be found in Jesus and therefore require faith in Jesus and his di
vinity rather than recognition of one's own divine self. 

The dialogues and discourses of the Gospel of John presuppose more than just 
sayings, as they can be found in such writings as the Gospel of Thornas. They are 
developed in a controversy with Gnostic interpretations of Jesus' sayings in the form 
of dialogues. The most striking example for this is the dialogue in John 14:2-12, 
which has a close parallel in Dial. Sav. ##27-30 (132, 3-9). There the question 
about seeing the place oflife is answered by Jesus' statement that seeing is know
ing oneself and that everyone who knows himself will do works out of his own 
goodness. In John 14, however, the question about the way to the heavenly abode 
is answered by Jesus saying, "I am the way," and by the statement that seeing the 
father is knowing and believing Jesus and then doing the works that Jesus is doing. 
Countering the Gnostic interpretation of Jesus' call to self knowledge, the Gospel 
of John calls for faith in Jesus. It is out of this perspective that John has developed 
the "I am" sayings of Jesus. 

(2) Traditions of the lohannine Church. It appears from this close relationship 
of the Johannine dialogues to the Gnostic interpretation of Jesus' sayings that a 
significant part of the traditions of his gospel consisted of debates about the under
standing of the heritage of Jesus' words. Also for the Gospel of John, the word of 
the earthly Jesus is the voice of the heavenly revealer, who calls human beings into 
a new existence determined by the spirit. Baptism is rebirth into this new spiri
tuallife, not an act of incorporation into an eschatological community. If the words 
about the bread of life and the true vine (John 6:26ff.; 15: Iff.) are interpretations 
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of the Eucharist, bread and wine are understood as symbols of the participation in 
Jesus' heavenly message, representing his words that give life; they are not sym
bols of the messianic banquet, for which Jesus will return in the future, nor are 
they directly related to his fate of suffering and death, as is the case in the Pauline 
understanding. 

The Gospel of John is therefore an important witness for the early development 
of a Gnostic understanding of the tradition of Jesus' sayings and a spiritualized 
interpretation of the sacraments. Can the Gospel of John also provide some infor
mation about the location of such developments? To be sure, most of John's state
ments about the places of Jesus' ministry appear in redactional materials of the 
gospel, but there are some interesting pieces of information coming from the dia
logues themselves. Jesus is known as a Galilean, and one of the objections raised 
in the dialogues is that a prophet does not come from Galilee (7:52). Even if this 
reflects nothing more than the knowledge of his actual origin, the accusation "You 
are a Samaritan" is striking (8:48). In the narrative and dialogue of Jesus and the 
Samaritan woman, the location in Samaria must have been part of this tradition from 
the very beginning (John 4:4ff.). The land "on the other side of the Jordan" is re
ferred to several times as the setting of John the Baptist's and Jesus' sojourn (1 :28; 
3:26; 10:40-41). Whether or not such information rests on older tradition, it may 
indicate that the Johannine communities were at home in Palestine, but outside the 
jurisdiction of the Jerusalem sanhedrin. It is impossible to know, however, whether 
John the son of Zebedee, who was once one of the "pillars" in Jerusalem and who 
must have left Jerusalem like Peter before Paul's final visit, is in any way related 
to the formation of the early "Johannine" churches because there is no attestation 
for the name "John" in this tradition. 

(3) Papyrus Egerton 2. Controversies about the interpretation of Scripture, deal
ing particularly with the question of the authority of Abraham and Moses, played a 
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major role in the formation of the Johannine tradition. There is a piece of evidence 
for such controversies that has not received enough attention, namely, Papyrus 
Egerton 2, which was published first in 1935 under the title Fragments of an Un
known Gospel. It consists of two damaged pages from a codex, a fragment of a 
third page, and scrap of a fourth page with only one readable letter. More recently 
Papyrus Koln Nr. 255, containing five lines, has been identified as belonging to the 
same gospel fragment. The style of the handwriting leads to a date not later than 
ca. 200 CEo In addition to the story of the healing of a leper, a controversy about 
paying taxes, and the beginning of a miracle on the Jordan, the manuscript con
tains two units that are very closely related to the Gospel of John. The first is a 
controversy of Jesus with "the rulers of the people," which presents sentences 
agreeing almost verbatim with John 5:39 ("Search the Scriptures ... "), 5:45 ("there 
is one who accuses you, Moses ... "), 9:29 ("We know that God has spoken to 
Moses ... "), and 5:46 ("Because if you had believed Moses ... "). Although one 
might call the language "Johannine," typical Johannine terms are missing (e.g., 
Pap. Eg. 2 says "life" where John has "etemallife") and phrases are used that are 
never found in the Gospel of John, for example, "rulers of the people" (John's en
emies are always "the Jews"), "unbelief," "Jesus answered and said." Moreover, 
the dialogue in Papyrus Egerton 2 is more compact and shows no signs of the more 
elaborate Johannine parallels. The second unit that is relevant here is the report 
that the rulers tried to arrest Jesus but were not able to lay hands on him. It appears 
that John knew this report and used parts of it on three different occasions (John 
7:30; 10:31,39) in order to create the impression of repeated attempts upon Jesus' 
life. 

It is hard to imagine that Papyrus Egerton 2 could have patched its text together 
from half a dozen passages of the Gospel of John-and, in addition, from several 
Synoptic Gospels. With its language, which contains Johannine elements but re
veals a greater affinity with the language of the Synoptic Gospels, this document 
must belong to a stage of the tradition that preceded the canonical gospels. It thus 
reflects early controversies of the followers of Jesus with other influential groups 
within Palestinian Judaism at a time when the opponents were not yet stereotyped 
as "the Jews," as is the case in John's Gospel. This raises the probability that other 
dialogues of the Gospel of John dealing with the authority of Abraham and Moses 
(7: 19,22-23; 8:33ff.; cf. 3: 14) are also elaborations of a source similar to, oriden
tical with, The Unknown Gospel of Papyrus Egerton 2, of which we possess un
fortunately only a small fragment. 

(4) The Passion Narrative. In the course of their history, the Johannine com
munities had to come to terms with other churches of Syria and their traditions. 
The most striking piece of evidence for this encounter is the acceptance of the pas
sion narrative. As it was accepted by the Johannine communities, it agrees in its 
essential outline and in many details with the passion narrative used by the Gospel 
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of Mark. The following table will show the similarities and differences and thus 
also highlight the secondary elements in the two versions of the narrative: 

The passion narratives of Mark Mark 11:1-16:8 John 12, 13, 
and John 18-20 

Entry into Jerusalem 11:1-10 12:12-19 
Cursing of the Fig Tree 11:12-14,20 
Cleansing of the Temple 11:15-19 (2:13-17) 
Discourses and Debates in Jerusalem 11:22-12:44 
Apocalyptic Discourse 13:1-37 
Conspiracy of the high priests 14:1-2 11:47-53 
Anointing in Bethany 14:3-9 12:1-8 
Betrayal of Jude 14:10-11,18-21 6:70-71; 

13:21-30 
Finding of the Room for the Passover 14:12-16 
Lord's Supper 14:22-25 13:1-20 
Peter's Denial Predicted 14:27-31 13:36-38 
Fare-well discourses 14:1-17:20 
Walk to the Mount of Olives 14:26 18: 1 
Jesus in Gethsemane 14:32-42 
Arrest of Jesus 14:43-52 18:2-11 
Jesus before the Sanhedrin/ 14:53-79 18:12-27 

Peter's Denial 
Mocking by the servant's 14:65 
Jesus delivered to Pilate 15:1 18:28 
Trial before Pilate 15:2-5 18:29-38 
Jesus or Barabbas 15:6-14 18:39-40 
Flagellation of Jesus 15:15 18:1 
Mocking by the Soldiers 15:16-20a 19:2-3 
Discourse of Jesus and Pilate 19:4-15 
The Way to Golgotha 15:20b-21 19:16-17a 
The Crucifixion 15:22-24a 19:17b 
Dividing Jesus' Garments 15:24b 19:23-24 
Inscription on the Cross 15:26 19:19 
Debate about the Inscription 19:20-22 
Crucifixion with two Criminals 15:27 19:18 
Mocking of Jesus Crucified 15:28-32 
Jesus' Call of Despair 15:33-35 
Jesus is Given a Drink of Vinegar 15:36 19:28-29 
Jesus dies 15:37 19:30 
Prodigies at the Death of Jesus 15:38 
The Centurio's Confession 15:39 
Women at the Cross 15:40-41 19:25-27 
Jesus' Side Pierced 19:31-37 
Burial of Jesus 15:42-47 19:38-42 
The Empty Tomb 16:1-8 20:1-13 

~ , 
l 

I 
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In both cases the story begins with Jesus' entry into Jerusalem, or with the anoint
ing in Bethany (John, or perhaps Mark, may have reversed the sequence) and ends 
with the discovery of the empty tomb. The name of Peter is fixed even more firmly 
in the Johannine version; in Mark's story of the discovery of the empty tomb, Pe
ter appears (Mark 16:7) only as an afterthought. We are certainly dealing with the 
same basic narrative of the passion, which was perhaps circulated under the au
thority of Peter and which was also used in the Gospel of Peter. Some of the fea
tures in John's version are more original, especially the dating of Jesus' death on the 
day before Passover (John 18:28). The story of the finding of the room for the Pass
over in Mark 14: 12-16 is secondary. Neither Mark's source nor John presents Jesus' 

\ . 
last meal as a Passover meal. Rather, Jesus' last meal must have been an ordmary 
meal with bread and wine, and that Jesus was crucified before the beginning of 
Passover is most probably historical. In the story of the discovery of the empty tomb, 
the name of Mary of Magdala is the original name connected with this story-Peter 
and the "other disciple" are secondary intrusions-and her appearance as the first 
one to whom the risen Jesus appears could rest on a very old tradition. Other fea
tures, however, have been added by the Johannine redaction: an unnamed second 
disciple appears in John's account ("the other disciple"; John 18: 15-16; cf. 20:2; "the 
disciple whom Jesus loved"; 19:26-27). Secondary is also a stronger martyrological 
coloring of the story and the tendency to put the blame for the death of Jesus on the 
Jews and to exonerate Pilate. The reason for this tendency is possibly found in 
the experience of persecution by "the Jews," not to mention the excommunication 
from the synagogue on the basis of the confession of Christ (9:22; 16:2). 

(5) The Source of Signs. Another complex of materials used by the author of the 
Gospel of John is a tradition of miracle stories, which is closely related to sources 
of the Gospel of Mark. It has been designated as the Source of Signs (Semeia 
Source) because of the term "sign" (semeion) used for miracles in John's Gospel 
(2: 11; 4:45; etc.). The following stories are drawn from this source: John 2: 1-11; 
4:46-54; 5:1-9; 6:1-21; 9:1-7; 11:1-44. Its conclusion is preserved in 20:30-31. 
This source is a collection of stories from the Hellenistic propaganda in which 
Jesus is proclaimed as the divine man. But since the language points to an Aramaic 
milieu, the stories must have been developed in the missionary activities among 
Aramaic-speaking Jews and Gentiles; they were written down in Greek in a bilin
gual community. It is characteristic of religious syncretism in the areas of Syria and 
Palestine that one of these miracle narratives, the wine miracle at Cana (2: 1-11), 
derived its main features from the cult of Dionysus. In all stories, the miraculous 
power of Jesus is even more enhanced than in the Markan parallels. Jesus here be
comes the god walking on earth, endowed with a divine power that can even call 
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the dead from their tombs (John 11). Perhaps, also other traditions used by John 
were already connected with this source, especially the story of Jesus' encounter with 
the Samaritan women (John 4), in which Jesus appears as a prophet possessing su
pernatural powers (4: 16-19). Although the language of these stories is in general 
"Johannine," the author of the Gospel of John exhibits a very critical attitude with 
respect to such miracles as a basis of faith. 

(6) Eschatological Traditions. The eschatological expectation of Jesus' return as 
the Son of Man or Messiah was not unknown to the Gospel of John but was critically 
received and appropriated by the author. Both titles are used-Son of Man is even 
enhanced (John 1 :51 )-but unequivocal predictions of the future parousia and the 
accompanying apocalyptic events are missing (John 5:28-29 and 6:39b, 40b, 44b 
are later interpolations). The farewell discourses (John 14-17) interpret Jesus' re
turn as the coming of the spirit. Baptism is not an act of sealing for the eschato
logical time, but rebirth through the spirit (3:3-8). Passages that allude to the Eu
charist (6:26-51; 15:1-10) do not contain any eschatological components (John 
13: 1-38 also lacks any words of institution). Eschatological terms like "judgment" 
and "eternity" are current, but are always understood as gifts or events of salvation 
that are taking place in the present. Thus while eschatological terminology and 
concepts are well-known, they are always interpreted in accordance with a piety 
and theology that is based on altogether different christological and soteriological 
presuppositions. The author of the Gospel of John rejected the Gnostic understand
ing of Jesus' words by binding their interpretation to the passion narrative without 
resorting to an apocalyptic eschatology. The result of this effort is a new and quite 
independent theological concept. 

(b) Exaltation on the Cross as Gospel: The Gospel of John 

The author of the Gospel of John is deeply rooted in the special traditions of the 
Johannine communities, which he tries to reconcile with the more dominating Syr
ian traditions present in Mark's and Matthew's Gospels. This attempt must have 
been accomplished before the end of the I st century since the writing can no longer 
be dated as late as the middle of the 2d century, as was often assumed in earlier dis
cussions. The discovery of Papyrus Rylands 457 (=sp52), a small fragment with some 
verses from John 18 that was found in Egypt, has been dated to ca. 125 CEo Thus 
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the Gospel of John must have been brought from Syria to Egypt at the beginning of 
the 2d century, where it remained popular. Among the Egyptian papyri it is better 
attested than any other gospel, although all of these papyri are fragmentary: 1P90 

(2d century), 1P66 (ca. 200), 1P75 (early 3d century). On the other hand, the tradi
tion that the Gospel of John belongs to Ephesus is attested relatively late. Polycarp 
of Smyrna (first half of the 2d century; see § 12.2h) knows nothing of the Gospel 
of John, although he may have been familiar with the prophet John who wrote the 
Book of Revelation. Also Papias of Hierapolis is silent about John's Gospel. But 
by the end of the 2d century, the two "Johns"-the author of the gospel and the 
prophet of Revelation-were united into the one "John of Ephesus" (Irenaeus; Acts 
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of John). Even less historical is the modem legend that John moved to Ephesus 
with Jesus' mother Mary; the entire ancient tradition is unanimous in the assertion 
that Mary died in Jerusalem. 

It is questionable, however, whether the extant manuscripts preserve the origi
nal text of the Gospel of John. The narrative about Jesus and the woman taken in 
adultery (7:53-8: 11) is certainly a late interpolation; it is not only missing in the 
older papyri but also in the uncial manuscripts of the 4th century (the Ferrar group 
of manuscripts place this story after Luke 21:38). John 21: 1-35, though present in 
all extant manuscripts, is also widely recognized as a later addition; John 20:30-31 
is the original ending of the gospel, which is repeated in an exaggerated version in 
John 21:25. The original gospel had reached the climax of its story with the Jesus' 
appearance before Thomas (20:24-29), and Thomas's confession "My Lord and 
my God" and the blessedness of those who believe though they have not seen. John 
21:1-14 with its story of the miraculous catch of fishes (cf. Luke 5:1-11) is un
motivated, and the following discussion of Peter's rank in comparison with that of 
the "beloved disciple" (21: 15-23) belongs to a later discussion of competing 
claims of apostolic authorities. The authority of the tradition of Peter is here con
firmed in the leadership ofthe ecclesiastical organization ("Tend my sheep!" John 
21:15,16,17). In contrast, the authority of the disciple whom Jesus loved, described 
with the mysterious words, "It is my will that he remain until I come," underlines 
the authority of the special tradition of this gospel as the report of an eyewitness 
(21:24). 

The redactor who added chapter 21 apparently added some other materials to 
the original text of John's Gospel. The comment about the reliability of the eye
witness in 19:35 closely resembles the statement in 21 :24. A number of obviously 
interpolated remarks about the future resurrection of the dead (5:28-29; 6:39b, 
40b, 44b) and the future judgment (12:48b) contradict the Johannine proclamation 
of the presence of judgment and resurrection in Jesus himself and in his words 
(5:24-26; 11 :25-26); they may have been interpolated by the same redactor. Fi
nally, the verses speaking about the physical eating of Jesus' flesh and drinking of 
his blood (6:51b-59)-an interpretation of the Eucharist as magic food and drink
are certainly a later interpolation into the discourse about Jesus as the bread from 
heaven. It interrupts the context of Jesus' statement that he is the bread that has 
come down from heaven (6:51a), which the disciples interpret as a harsh word 
(6:60) to which Jesus responds with the question, "[What will you say] when you 
see the Son of Man ascending to where he has been before?" (6:62). What the dis
ciples should understand is that the bread from heaven is present in Jesus' words, 
which are spirit and life (6:63). The magical understanding of the Eucharist be
longs in the early 2d century, where it is attested by Ignatius of Antioch (§ 12.2d). 
Some scholars have suggested that also some other verses showing an almost ver
batim agreement with passages in the Synoptic Gospels (John 1:27; 12:8) do not 
belong to the original text of John; but such agreements may result simply from 
the use of closely related sources. 

Peculiar and still unresolved problems of the Johannine text relate to the se
quences of several units of passages as they are presented in all manuscripts. John 
3:31-36 is not appropriate as a continuation of the words spoken by John the Bap
tist (3:22-30); this passage belongs to the discourse of Jesus that ends in 3:21. In 
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John 6: 1, Jesus is quite unexpectedly found in Galilee although he was still in 
Jerusalem at the end of chapter 5. Should 6:1-71 and 7:1-13 be placed after 4:43-
54? There the Galilean locale is still presupposed. Most puzzling is the conclusion 
of the first section of the farewell discourses with the words, "Rise, let us go hence" 
in 14:31, which leads directly into the scene of the arrest of Jesus in 18:1ff. With 
15:1-17:26, however, the farewell discourse continues. In this case there should be 
no doubt: 15:1-17:26 must be placed elsewhere, probably after 13:38 and before 
14:1. This misplacement as well as that of 6:1-71 could be explained as an acci
dental exchange of leaves in an early copy of the gospel. Such explanation, how
ever, cannot be used as an argument for the rearrangement of smaller units (this had 
been proposed by Rudolf Bultmann). A better solution is the suggestion that some 
parts of the Gospel of John were never completed in its intended final form but re
mained drafts and collections of materials designed for further elaboration. In 
4:43-54 a miracle story is told setting the stage for a major discourse about the prob
lem of miracles and faith (4:48!)-but no such discourse follows. Moreover, the 
many fragments of discourses and dialogues in John 7 and 8 suggests that the gospel 
contains various materials that the author never composed into coherent discourses. 
Also John 17, the so-called high-priestly prayer of Jesus, is a Gnostic discourse that 
has not been subject to the critical interpretation of the author of the Fourth Gospel. 

These, however are minor disorders. On the whole, the outline of the Gospel 
of John is clear and well designed. The first part (chaps. 2-11) was composed on 
the basis of the Signs Source. Larger discourses and dialogues follow upon each 
of the miracle stories (except 4:43-54), or they are inserted into the story itself as 
in John 11. The framework of the second part is provided by the passion narrative 
(chaps. 12-20), beginning with the anointing at Bethany and the entry into Jerusalem 
(12: Iff.) and ending with the death and burial of Jesus and the finding of the empty 
tomb (18: 1-20: 10). Into the passion narrative, the author has inserted the farewell 
discourses (13: 31-17 :26). The external frame of the entire gospel is a tripartite in
troduction consisting of the prologue, the testimony of John the Baptist, the calling 
of the disciples (1: 1-51), and a tripartite conclusion consisting of the appearances 
of Jesus to Mary, to all disciples, and to Thomas (20:11-29). Thus the following 
schema of the composition emerges: 

1:1-51 INTRODUCTION 
1: 1-18 Prologue 
1:19-34 John the Baptist 
1 :35-51 First disciples 

2:1-11:54 THE REVELATION TO THE WORLD (source: miracle stories) 
2:1-12 First Epiphany (Marriage Feast at Cana) 

2: 13-25 First Jerusalem appearance (Cleansing of the Temple) 
3:1-21 Jesus and Nikodemus-discourse 

3:22-4:3 Materials about the Baptist 
4:1-42 The Samaritan Women-discourse 

4:43-54 Healing of the son of a royal officer 
6:1-7:13 Feeding of 5000 and Tempest-discourse 

5:1 + 7:14-52 Second Jerusalem appearance 
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5:2-47 Healing at the pool of Bethzatha-discourse 
8: 12-58 Materials consisting of short discourses 

9:1-41 Healing of the blind man-discourse 
10:1-39 discourse of the Good Shepherd 

10:40-54 Second Epiphany (Raising of Lazarus) 

§1O 

11:55-19:42 THE REVELATION TO THE DISCIPLES (source: passion 
narrative) 

11 :55-12:50 Anointing at Bethany and Entry into Jerusalem-discourse 
13:1-14:31 Last meal and original farewell discourse 
15: 1-16:33 Second draft of farewell discourse 

17: 1-26 Unedited Gnostic revelation speech (High-priestly prayer) 
18: 1-19:42 Arrest, trial, death, and burial-(discourse with Pilate) 

20:1-31 EPILOGUE 
20: 1-18 Empty tomb and appearance to Mary of Magdala 
20: 19-23 Appearance to the disciples 
20:24-29 Appearance to Thomas 

The language of the Gospel of John is strikingly different from that of the other 
gospels. Terms missing or rare in the Synoptic Gospels are dominant in this gospel, 
while other terms that are overwhelmingly present in the former rarely occur in 
John's Gospel. The following comparison of some important terminology makes 
this quite clear: 

John's special terminology 
Matt Mark Luke John 

love, to love (uYU1tll, uya1tav) 9 6 14 44 
truth, true (uATj8Ela, UA1l8Tj~, 

UA1l8tv6~) 2 4 4 46 
to know (YlVo)crKElV) 20 13 28 57 
life (SooTj) 7 4 5 35 
world (K6crJ.1o~) 8 2 3 67 
witness (J.1ap'tup£tv, J.1ap't1)pta, 

J.1ap'tuplOv) 4 6 5 47 
light (<1>~) 7 7 23 
to believe (1tlcr't£UElv) 11 10 9 102 

kingdom (~acrlA£ia) 57 20 46 5 
repentance, to repent (J.1£'tUVOta, 

J.1£'tavo£tv) 7 3 14 0 
prayer, to pray (1tpocr£uxTj, 

1tpocr£uX£cr8at ) 19 13 22 0 
gospel, to proclaim (£uaYYEAlOv, 

£uaYY£AtS£cr8at, KllPUcrcrEl v) 14 19 19 0 
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The Gospel of John has its origin in a very different linguistic environment. This 
is already signaled in the prologue of the gospel (1: 1-18), which speaks about the 
"Logos" as creator and savior in a hymn, which must have been at home in the 
Johannine churches. The author of the Gospel has added several comments to this 
hymn in order to make it more compatible with the message of his writing (1 :8-6, 
15; cf. 1: 19-34; also 1: 17; see 5:39-47; 9:28-29; 19:7). In the form in which this 
hymn was appropriated by the author of the gospel, it was certainly a hymn of 
John's community. But it is altogether dependent upon Jewish wisdom theology 
(§5.3e) although the term "wisdom" (sophia) has been replaced by the Greek term 
"word" (logos), which has also happened in the writings of the Jewish philosopher 
Philo of Alexandria under Greek influence. Like Wisdom, the Logos is preexistent 
with God, who creates the world through him. He appears in the world as the re
vealing light, is not understood, but gives to those who accept him the right to be 
called God's children. Up to this point nothing has been said that goes beyond the 
scope of wisdom theology. A typical Christian confession does not appear until 1: 14 
in the sentence about the Logos becoming flesh, and then in the praise of the glory 
of God that has appeared in the form of a human being, now formulated in the 
credal style of the first-person plural (1: 14b, 16). These latter statements are un
doubtedly Christian, although they also belong to the hymn that the author of the 
gospel is quoting here. The Johannine community has here appropriated concepts 
from Jewish wisdom theology, but it also confessed the incarnation of the heav
enly Logos, thus repudiating a Gnostic understanding of the event of revelation, for 
which the radical rejection of the earthly and human sphere would have been the 
criterion of salvation. The anti-Gnostic stance, which appears in the hymn, is pro
grammatic for the entire gospel, although the author frequently uses mythical lan
guage that is closely akin to the language of Gnosticism. 

It is debated whether the description of the activity of John the Baptist (1: 19-34) 
in the second part of the introduction of the gospel implies a polemic against still
existing circles of John's disciples. John 1 :6-8, interpolated by the author into the 
hymn of the Logos, patently rejects the claim that John the Baptist is the savior; 
also 3 :22-30 belongs to the polemic against Baptist circles. In any case, the tradition 
used in John's Gospel knew about conflicts between the two groups, Jesus' fol
lowers and the Baptist's followers, and also remembered that some of Jesus' dis
ciples had come from among the disciples of the Baptist (1 :35-42). Note also that 
the Gospel of John does not report Jesus' baptism! On the other hand, the primary 
interest of the entire section, including the report of the calling of the disciples, lies 
in a discussion of traditional titles of dignity for Jesus (Prophet, Messiah/Christ, 
Son of God, King ofIsrael; see 1:20-25, 34,41,49), in order to introduce the title 
that, provisionally, in addition to the title "Son," describes Jesus' divinity most ad
equately: the Son of Man (1:51). 

The first major part of the gospel (chaps. 2-11) is composed in order to discuss 
traditional criteria for the recognition of the revelation. This discussion is intro
duced by the description of the peoples' reaction to the miracles of Jesus and in the 
criticism of Jesus by the "Jews." Criticism of the miracles and polemic against the 
Jews are, to be sure, topics already provided by the tradition. John, however, uses 
this tradition for the discussion of a more fundamental problem, namely, the dilemma 



196 Palestine and Syria §10 

of the visible documentation of divine presence that is easily accepted, because it 
confirms already existing religious desires and prejudices; or that is rejected, be
cause it does not agree with preconceived theological criteria. Not only the rejec
tion of the presence of revelation, but also its cheerful acceptance is seen by John 
as the judgment of the "world," which cannot listen to the word of the revealer. The 
"world" cannot understand that true revelation comes by words of the revealer and 
in an appearance of the revealer that does not agree with established and traditional 
religious criteria. This concept of revelation is derived from the Gnostic understand
ing that John has inherited from the sayings and dialogues of his tradition (§ 10.lb; 
lO.3a). According to this Gnostic concept, the word of the revealer can only be 
understood by those who are not "from the world" but "from God" (8:47) or "from 
the truth" (18:37). This Gnostic determinism, however, has been modified and, at 
the same time, radicalized in John's interpretation. First of all, not just the word of 
the revealer but also his very presence is an answer to a really existing human need, 
namely, to the question of true life that is at the basis of all quests of humanity. To 
this quest Jesus responds with the frequently repeated "I am" statements. These 
statements of the Johannine Jesus are not traditional but most likely designed by 
the author of the gospel, since they differ fundamentally from the "I am" state
ments in which divine figures introduce themselves with their name, their dignity, 
or their accomplishments. In contrast, in the Johannine formula Jesus states that 
here, in his presence, has come all that human beings ultimately want, hope for, 
and most deeply desire. This formula has therefore rightly been called a "recogni
tion formula" because in the acceptance of Jesus' word and person the hearer rec
ognizes the fulfillment of genuine human hope. The word of the revealer thus does 
not, as it would in Gnosticism, appeal to the ultimate-though still not yet real
ized-knowledge of divine identity of the hearer; rather it engages the yearnings 
and expectations that derive from human experience in the world. 

The Gnostic concept is radicalized yet in another respect, namely, in the em
phasis upon the fact that all this fulfillment is now present in the human person 
Jesus of Nazareth, and especially insofar as the full divine presence in the human 
Jesus comes to its consummation only in his suffering and death on the cross. At 
this point, the Gnostic schema of revelation has been altogether discredited. John 
has accomplished this by recourse to the church's proclamation of Jesus' suffering 
and death as the event of salvation and has applied it as the bracket to bind the two 
major parts of his work together. As early as John 2:18-22 the author refers to Je
sus' death and resurrection as the key for the understanding of Jesus' ministry. The 
exaltation no longer designates, as it would in Gnosticism, the return of the revealer 
to his heavenly abode, untouched, as it were, by the sphere of earthly humanity; 
rather, his exaltation is identical with his death, the glorification on the cross (3: 14; 
8:28; 12:32-34). As this Johannine theology radically breaks with Gnosticism, it 
also contradicts the theology of the divine miracle worker. It is exactly the last and 
greatest miracle of Jesus, the raising of Lazarus, that is the immediate cause for the 
decision of the sanhedrin to put Jesus to death (11 :46-52). The paradox of John's 
Gospel is evident at this very point. Jesus is drawn radically into the sphere of hu
manity but, at the same time, the hearer is challenged to recognize that exactly the 
word of this human Jesus is already the presence of judgment and life for those 
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who are willing to risk to believe in Jesus. John's reinterpretation of the traditional 
future-oriented eschatology into a realized eschatology-passing through the final 
judgment and entering into eternal life can be obtained now by believing in Jesus' 
words-makes the claim of the presence of the revelation in the human Jesus even 
more paradoxical. This is further explored in the farewell discourses that John has 
inserted into the passion narrative. 

John has thus split the passion narrative into two parts. The anointing in Bethany 
and the entry into Jerusalem (in this order! 12:1-8 and 12:9-19) precede the fare
well discourses (chaps. 13-17), which are set into the scene of the last supper
containing the unique foot-washing scene but not reporting any words of institution. 
This should not lead to the conclusion that John did not know, or that his commu
nity did not observe, the celebration of the Lord's supper. The terminology used in 
the discourses about the bread of life (6:26-65, without the vv. 5Ib-59) and about 
the vine (15: 1-8) reveal a terminology that resembles the eucharistic prayers of the 
Didache (§ 10.1 c). It is also probable that John deliberately avoided a materialistic 
understanding of the Eucharist as it appears in his younger contemporary, Ignatius 
of Antioch (§ 12.2d). He is concerned with "the bread that remains for eternal life, 
which the Son of Man gives" (6:27), namely, the words of Jesus (6:63). 

The farewell discourses provide the basis for the understanding of the exaltation 
on the cross as the consummation of Jesus' work of revelation. As he goes back to 
the Father, so will his return as the Paraclete (NRSV: "Advocate") guarantee the 
lasting presence of the revelation in the community. John composed the farewell 
discourses, like the other discourses of his gospel, on the basis of older Gnostic 
interpretations of sayings and units of dialogue, which he recast into critical dis
cussions of Gnostic understandings of Jesus' words and, at the same time, of the 
futuristic understanding of the eschatology of the church. Gnostic theological con
cepts appear frequently but especially in the last of these discourses in chapter 17, 
such as the emphasis that the disciples are "not from the world" (17: 14) and the 
definition of eternal life as "recognition of the true God and his messenger" (17:3). 
Elsewhere, the criticism of the Gnostic concept of obtaining the kingdom of God 
by recognizing one's divine origin is more pronounced. In 14:1-14, this is rather 
plain by comparison with the parallel dialogue in Dial. Sav. 27-30 (§1O.lb). John 
makes clear that "knowing the way" is not knowledge of oneself but believing in 
Jesus who says "I am the way, the truth, and the life," that "seeing the Father" is 
not a beatific vision but knowing Jesus, and that the works the disciples do are not 
the result of their own goodness but of believing and loving Jesus and thus doing 
the works that he does. Although Jesus came from the Father and is returning to 
him as he leaves the world (16:38, etc.), the disciples are not asked to follow him 
on this way (13:33) but they will remain in the world and he will return to them as 
the Paraclete or the "Spirit of Truth" to guide them in their sorrow, suffering, fear, 
and experience of the hostility of the world (13:36-38; 15:18-25; 16:20-24,32-33). 
All the disciples are asked to do is to keep the "new commandment" to love each 
other, which will distinguish them from the world (13:34-35; 14:12, 15; 15:9-10). 

The radicalization of the eschatological expectation is not only presented as an 
alternative to Gnosticism, it attacks also the apocalyptic concept of a future event of 
salvation. John insists upon demythologizing traditional eschatology. The parousia 
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of Jesus after his exaltation is not an apocalyptic but an ecclesiological event as Je
sus returns to the disciples as the spirit that is given to the church (14: 15-17,25-26; 
15:26; 16:7-15). The Paraclete as the "Counselor," "Defender," also called the 
"Spirit of Truth," is originally an angelic figure, as shown by the texts of Qumran. 
In John, this angelic figure is identified with the parousia of Jesus as he becomes pre
sent again among the disciples. This parousia is not described in mythological 
terms as the apocalyptic conquest of the powers of evil, but as the response to the 
prayers of the community, which is continuing the earthly ministry of Jesus in its 
own work (14:12-14). Jesus has already conquered the world (16:33) and his as
cension is nothing other than the assurance of peace for the community, not the be
ginning of the apocalyptic labor pains (14:27-31). If the disciples have sorrow as 
Jesus is leaving them, this only points forward to the clarity of understanding that 
they will achieve after Jesus has gone (16:16-24). Jesus will appear to the world as 
the exalted Lord, but only insofar as the obediepce of the church to his command
ments demonstrates to the world who Jesus really is (14:21-24). Through the ful
fillment of the commandment of love the disciples are the witnesses for Jesus in the 
world as the Paraclete, through whom Jesus has returned, guides them in all they 
do and say (15:9-26). In this way the farewell discourses discuss all important 
topics of traditional eschatology. All that is conventionally expected to come to 
pass at some future time now defines the community in its present existence. 

As is visible in the comparative chart above (§ 1O.3a.4), in the Johannine ver
sion of the passion narrative, all elements that are clearly secondary in the Synop
tic account are missing: the finding of the donkey in the preparation for the entry 
into Jerusalem (Mark 11: 1 b-6), the finding of the room for the Passover (Mark 
14: 12-16), the elaborate preparation of the betrayal ofJudas (Mark 14:10-11; see 
also Matt 27:3-10), Jesus in Gethsemane (Mark 14:32-42; it is doubtful whether 
John 12:27 shows a knowledge of this story), Jesus before Herod (Luke 23:6-12), 
the two criminals (Luke 23:39-43), and the guard at the tomb (Matt 27:62-66). 
This confirms that John relies on a more original version of the passion narrative, 
which has also preserved the correct designation of the day of Jesus' crucifixion 
as the day before Passover (John 18:28) and the historically correct information that 
Jesus' last meal was not a Passover meal but a regular meal with bread and wine. 
The most important Johannine additions to the passion narrative appear in the trial 
of Jesus before Pilate (18:29-19: 15). Only a few verses in this section derive from 
John's source (18:33, 39-40; 19:1-3, 13-14). Everything else has been composed 
by the author of the gospel. The scene does more than to absolve Pilate from all 
gUilt in the death of Jesus. The tendency to shift responsibility from the Roman 
authority to the Jewish sanhedrin was most likely already present in John's source. 
The discourse of Pilate and Jesus contrasts for the last time Jesus as the revelation 
of divine truth with the "world," which is here represented by the world's govern
ing authority, and demonstrates that a government is guilty when it wants to retreat 
to a neutral position in the confrontation with the "truth." 

The three appearances of Jesus after his resurrection, to Mary, the disciples, and 
Thomas, form the conclusion of the gospel (20: 11-29). They do not point forward 
to a future understood in terms of an apocalyptic expectation, nor to the parousia. 
Their message is instead that Jesus can no longer be grasped in human terms, that 
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his presence and authority is now given to the disciples in the gift of the spirit, and 
that true faith is independent of "seeing." Easter, Pentecost, and parousia are thus 
one and the same event. It was left to the further development of the Johannine tra
dition to test whether this radical and ingenious new interpretation of traditional 
Christian concepts with the help of categories derived from Gnostic language could 
succeed or even survive. 

(c) The Ecclesiastical Reception of the Johannine Tradition 

The further developments show that the writing of the Gospel of John marked 
an important turning point in the history of the separated Johannine communities. 
The gospel itself, soon after its appearance, was subjected to a revision that moved 
it more closely to the theology of the majority of Syrian Christianity. This was done 
specifically through the recognition of the authority of the tradition in the name 
of Peter (John 21), and through the interpolation of a doctrine of the sacrament and 
eschatological views that were more in keeping with concepts of the Syrian churches. 

(1) The First Epistle of John is an important witness for this development. Its 
author's theological position is still closely related to that of the author of the 
gospel. It may even be assumed that the author of this epistle was identical with 
the redactor of the gospel. In any case, the author belongs to what may be called 
the "school of St. John." The epistle is perhaps attested even earlier than the gospel 
(in Papias of Hierapolis; Eusebius Hist. eccl. 3.39.17). Its text is well preserved; the 
trinitarian section in 1 John 5:7-8, however, is an interpolation. It appears for the 
first time in late editions of the Vulgate and in a few very late Greek minuscules; 
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through the third edition of Erasmus's Greek New Testament (the first editions did 
not include the section) it made its way into many modem translations. The final 
section, 1 John 5:14-21, gives the impression of an appendix that was added later, 
after the conclusion in 5:13, though its language and content would still argue for 
the same author. 

1 John is not a true letter-prescript and postscript are lacking-but a polem
ical treatise that seeks to intervene in the controversy about the interpretation of 
the Johannine tradition and the Gospel of John. Even if the author of that gospel 
had clearly distanced himself from Gnosticism, there is evidence (see below and 
§ 1O.5b.3) that Gnostic theologians were quite comfortable in citing the gospel as 
a witness for their position. 1 John tries to draw a sharp line between those people 
and his own position and defines this line also in terms of ecclesiastical policy. He 
identifies the opponents as people who deny the validity of the creed of the com
munity (1 John 4:2-3) and enters into a controversy with them. According to his 
characterization of the opponents, they must have been members of the Johannine 
circle (it is of no use to try to identify them with anyone particular heretic known 
to later church fathers, such as Cerinthus), since they read the Gospel of John and 
appealed to it, claiming that the Jesus of that gospel fully supported their Gnostic 
theology. They boasted of their knowledge of God (2:4; 4:8), their love of God 
(4:20), their sinlessness (1:8-10), and their walking in the light (2:9). Like Jesus 
himself, they claimed to have come "from God" and to speak in the voice of the 
spirit (4:2-6). But they denied that Jesus had come in the flesh (4:2), and denied 
the identity of the heavenly Christ and the earthly Jesus (2:22). 

The author of 1 John refutes this Gnostic foreshortening of the Johannine Gospel, 
to which he himself also appeals with good reason. He belongs to the same tradi
tion, speaks the same language as the author of the gospel, and he states explicitly 
in the prologue of his writing (1 John 1: 1-4), which paraphrases portions of the 
prologue of the gospel (John 1: 1-18), that he has the gospel on his side. In agree
ment with the gospel, he argues that love of God without the love of brothers and 
sisters is impossible (1 John 4: 16-17, 20); the special reference to almsgiving 
(3: 17) reveals a pastoral motivation. It is exactly in the mutual love of the members 
of the community that victory over death and the entrance into a new life become 
a present reality (3: 14). But if the presence of divine salvation can be documented 
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in the life of the community, it is also necessary to insist upon the identity of the 
Son of God with the earthly Jesus who came in "water" and "blood" (5:5-8; it is 
in this passage that the reference to the Trinity was later interpolated), which means 
that Jesus shared human experience from his baptism to his death. With his credal 
formula that Jesus came "in the flesh," however, the author does not quite recapture 
the meaning of the sentence in the gospel's prologue that "the Logos became flesh" 
(compare 1 John 4:2 with John 1:14). 

1 John goes beyond a simple defense of the Gospel of John against a Gnostic 
interpretation; he expands Johannine theology by appropriating other concepts that 
were current in Syrian Christianity and also in the communities ofthe Pauline mis
sion. Among these are the expectation of the parousia and the last judgment as fu
ture events (1 John 4: 17; 3:2), as well as the coming of the "anti-Christ," which is 
turned against the Gnostic opponents (2: 18, 22; 4:3). While the radical realized es
chatology of the Gospel of John is here softened, the understanding of Jesus' death 
as a sacrifice for the expiation of sin (2:2; 4: 10) and the concept of the purification 
through his blood (1 :7) have no foundation in the Fourth Gospel, but correspond 
to a widespread understanding in the developing early catholic theology. 1 John not 
only emphasizes the necessity to forgive sins repeatedly (1 :8-10), but also gives 
instructions in the form of a church order for such forgiveness (5:16-17) and warns 
of the seduction of the world (2: 15-17). Clearly, the writer of this epistle is a church 
politician from the Johannine circles, who argues in his writing for the practical 
aspects of a continuation of the Johannine heritage. Through his efforts the Johan
nine tradition, and especially the Gospel of John, would eventually become ac
ceptable to the church at large. 

(2) The Third Epistle of John. The writings transmitted in the New Testament 
as 2 John and 3 John also belong to the Johannine circle, as is clearly shown by 
their language and theology. Both letters claim to be written by the "Presbyter" or 
"Elder," but only 3 John is a true letter. Various attempts have been made to re
construct the situation to which this letter belongs, but the circumstances that 
prompted the writing of this letter are enigmatic. We do not know who the Elder 
was, nor the Gaius to whom he writes, nor Diotrephes whom the author accuses, 
nor the places where the Elder and Diotrephes resided. Since the Elder charges 
Diotrephes with love of power and lack of willingness to cooperate, but does not 
accuse him for any theological reasons (3 John 9-10), one must assume that the 
conflict was about matters of church organization or missionary activities. The 
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Elder seems to commission and supervise wandering missionaries, while Dio
trephes (a bishop?) wants to maintain control over his own church and apparently 
expels everyone who does not obey him. Was Diotrephes suspicious because the 
Johannine tradition was too closely associated with wandering Gnostic apostles? 
Perhaps the letter was written at a time when the Johannine communities had not 
yet separated themselves clearly from their Gnostic friends. 

(3) The Second Epistle of John was written later than 1 John and 3 John, because 
it borrows from both writings. It is not a true letter, but a rather superficial compi
lation of Johannine sentences in the form of a catholic epistle; the "elect lady" 
of 2 John 1 is the church in general. From the Third Epistle of John the author 
of 2 John draws the title of the "Elder," and from the First Epistle he copies the 
confession that Jesus Christ has come in the flesh (2 John 7), which he propagates 
as right teaching (didache, 2 John 9-10). 2 John is important because it demon
strates how Johannine Christianity, following in the footsteps of 1 John, becomes 
an advocate of anti-Gnostic theology. 

(d) The Gnostic Inheritance of John 

There are indeed attestations for a Gnostic continuation of the Johannine tradi
tion, against which 1 John and 2 John struggled at the beginning of the 2d century. 
Such writings, however, which were rejected by the church, have been preserved 
only in fragmentary form or in later editions. The most important document is the 
Acts of John, a history of the apostle John in the form of a romance. A number of 
Greek manuscripts and translations have preserved various parts so that the re
construction of anything like an original text, which might have been written some 
time during the 2d century, is burdened with immense difficulties. Several pieces 
may be assigned with some degree of certainty to this original Acts of John, or 
identified as portions of sources used by the later author. The most significant 
pieces are the so-called Gospel Preaching of John (chaps. 87-105) and a long hymn 
(chaps. 94-96), which is the oldest tradition preserved in that section. This hymn 
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must once have been used in the Johannine community as a liturgical song with 
responses. Its terminology is closely related to the language of the prologue of the 
Gospel of John. In both instances the terms Father, Logos, grace, and spirit occur 
(94.1-2; note the trinitarian formula Father-Logos-Spirit at the end of the hymn, 
96.51), as well as the contrast light/darkness (94.3) and a number of themes that 
are important elements in the Johannine discourses: house, place, way (95.21-22, 
27; cf. John 14:2-6), door (95.26; cf. John 10:9). The sentence, "Who I am, you will 
recognize when I leave," is a fitting summary of the theme of the farewell discourses 
of John's Gospel. It is not certain that this hymn depends upon the text of the Fourth 
Gospel; references to the gospel's special interpretations are not evident, and it is 
not impossible that the hymn comes from Johannine circles whose materials the 
author of the gospel used. The basic Gnostic message of the hymn is evident, al
though an elaborate Gnostic mythology is missing. The revealer is not the one who 
he seems to be (96.39), but the believer recognizes himself in the person of the 
revealer: "If you follow my dance you will see yourself in me who is speaking" 
(96.28-29). This hymn is the prototype of the "Hymn of the Dance" that has be
come popular in American spirituality. 

The docetism that appears in the hymn is further elaborated in the Gospel 
Preaching of John. It is a gospel that the author ("John") tells in the I-style (note 
the I-style in the Gospel of Peter, § 10.2a). This section is clearly dependent upon 
the Gospel of John. In addition to such titles of Jesus as Logos, door, and way, which 
may be pre-Johannine, also "Resurrection," "Life," and "Truth" appear as well as 
a clear reference to the passion narrative of John (97; 101; cf. John 19:34). At the 
same time, other canonical gospels are used: Mark 1: 16-20 for the calling of John, 
James, Peter, and Andrew; Mark 9:2-8 for the story of the transfiguration; and 
Luke 7:36 for the narrative of a meal. Like 1 John, this author also utilizes mate
rials that were current in the circles of the early catholic church in Syria and Asia 
Minor. Moreover, the author identifies "John" with the son of Zebedee, the brother 
of James, and he accepts the transfer of the locale of John's activities to western 
Asia Minor. At the time this was written, probably late in the 2d century, both the 
ecclesiastical as well as the Gnostic traditions of John had moved well beyond 
the confines of its original Syrian home base. 

The primary purpose of the gospel section of the Acts of John is the validation 
of docetism against ecclesiastical attacks upon Gnostic docetic christology. This 
is cast into a narrative of the earthly semblance of Jesus, who appears in constantly 
changing shapes, sometimes as a small boy, sometimes as a beautiful man, then 
again as bald-headed man with a long beard, while James perceives him as a youth 
with a pubescent beard; sometimes Jesus' body is soft or immaterial, in other in
stances it is as hard as a rock-and when he walks he leaves no footprints. While 
all this is extremely docetic but not necessarily "Gnostic," in the passion narrative 
the author emphasizes the difference between the heavenly Lord, who speaks with 
the voice of the revealer from the cross of light separating this world and the tran
scendent realms, and the earthly phantom that the people hung on the wooden 
cross. This extreme and certainly Gnostic docetism, which separates radically the 
divine Logos from the earthly shell Jesus in which he appears, still struggles with 
the bold statement of the Johannine prologue that the Logos became flesh. This 
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struggle appears at the end of the passion narrative in the quotation of a formulated 
tradition: "recognize me as ... the piercing of the Logos, the blood of the Logos, 
the wounding of the Logos, the hanging of the Logos, the death of the Logos. . . . 
First therefore recognize the Logos, then you will recognize the Lord, and third 
you will recognize the human being and its sufferings" (Acts of John 101). 

By the end of the 2d century, John, the son of Zebedee, had received a new home 
in Ephesus, where also his tomb was placed, assimilating the traditions from the 
Synoptic Gospels and becoming identified with the John of Revelation. In the West, 
however, especially in Rome, John's letters and gospel were still debated at that 
time. On the other hand, Egyptian Christianity accepted John very early, and it must 
be assumed that Gnostic Christians were responsible for the introduction of John 
to Egypt, where the Gospel was fully at home in the second half of the 2d century. 
The first commentary on the Gospel of John-probably the first commentary ever 
written on any book of the New Testament-was written on the gospel's prologue 
(a fragment is quoted in Irenaeus Adv. haer. 1.8.5-6). It is a Gnostic document as 
is also the commentary on this gospel by the Valentinian Heracleon, of which frag
ments are quoted in Origen's Commentary on John. That the tradition of John lived 
on in Egypt is also evident in the Apocryphon of John, an Egyptian document pre
served in the Nag Hammadi Library (see § 1O.5b.3). 

4. JEWISH CHRISTIANITY 

(a) The Fate of the Jerusalem Church 

1 The term "Jewish Christianity" is problematic. A~early apostles ~n~E1i~~iQD
~ries of the new message of Jesus came from Israel, although not necessarily from 
those Palestinian circles that emerged as "rabbinic Judaism" after the destruction 
Of the Temple; indeed, many like Barnabas and Paul and others came from the 
yreek-speaking diaspora. For all of them, the Scriptures of Israel, the law, and the 
prophets (only much later called the "Old Testament") were Holy Scripture, and 
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this Scripture as well as the tradition of its interpretation-both in its Palestinian 
form (attested in part in the early rabbinic Jewish materials) and in the diaspora 
version (present in Philo of Alexandria) provided the matrix, the categories, and 
the reference points for the understanding of the message from and about Jesus. The 
categories for the formation of theology and christology as well as the codes of 
moral conduct were formed here (see the Two Ways, §10.lc) and became binding 
also for the development of community structures. Moreover, the Scriptures of Is
rael would continue to determine later Christian theology and ethics for centuries 
to come, well into the present time. With very few exceptions, Christianity has 
never severed these roots and it will remain a religion with the legitimate claim to 
be a continuation of the religion of Israel. When one speaks of the phenomenon 
of Jewish Christianity in the narrower sense, one is dealing with a very special 
development within the formation of congregations of followers of Jesus, who 
interpreted the law of Moses in a fashion that was not shared by the majority of 
Gentile Christians. 

Typical for what we shall call Jewish Christianity is the commitment to the 
ritual observance of the law of Moses, including circumcision and the ~i!Y and 
~lie!~Y laws. Such observance was characteristic of the Jerusalem community, ,,:" 
and it first appears in the world of Gentile converts among the missionaries of . 

! Galatia, who are usually called today "JJJ.Qill?;s;.~::.(§9.1d, 3b). Specifically "Jewish-
Christian" here referred to the acceptance of circumcision as well as the observance 
of other portions of the Mosaic law. Missionaries insisting upon such practice were 
found outside Jerusalem, which is demonstrated not only by Paul's letter to the '.» 

Galatians (note also Philippians 3). It is difficult, however, to obtain any informa- ~~. 
tion about the formation of such Jewish-Christian communities for the early pe-
riod other than the Pauline polemic against such propaganda. For a description of 
the beginnings of Jewish Christianity it is therefore advisable to begin with the 
community in Jerusalem. 

Some information about this community is instructive because, at least at the time 
of Paul, it was committed to the observance of the ritual law of Israel, especially 
the law of circumcision. When Paul came to Jerusalem for his last visit, bringing 
the collection from the Gentile churches, the Jerusalem church was continuing its 
observance of the law and participated in the ritual of the Temple. Difficulties in 
the collection's delivery were related to this attitude of ~he Jerusalem church (§9 Ab ), 
which was then under the leadership of Jesus' brother James, who was the stalwart 
advocate-for a continuing observance of the law. F<?r a further development of such 
law-abiding-Jewish Christianity, Jerusalem would without any doubt have played 
a ieading role. Several events, however, prevented such a development. During a 
vacancy in the Roman procurators hip, James was murdered in Jerusalem in the 
year 62 CE, and the Jerusalem community left the city shortly before the beginning 
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of the Jewish War (§8.3a). Eusebius says that a prophecy had prompted their em
igration to Pella oIl"the east side of the Jordan (Hist. eccl. 3.5.3). This recalls the 
prophetic sayings about the future coming of Jesus as the Son of Man, which have 
been incorporated into the final edition of the Sayings Gospel Q (§ lO.1a. 2 and 3), 
through which the followers of Jesus in Palestine distanced themselves from the 
propaganda that resulted in the Jewish War. 

There are a few scattered pieces of information indicating that the Jerusalem 
community, now in exile east of the Jordan, continued to exist, but they do not per
mit a coherent picture to be drawn. It is said that Simeon, son of Clopas, a cousin 
of James and Jesus, was elected as James's successor (Eusebius Hist. ecc!. 3.11.1). 
The community apparently wanted to stay with leaders who were descendants of 
David, as were Jesus and James (see "descended from David according to the flesh," 
Rom 1:3; also the genealogies of Matt 1 :1-17; Luke 3:23-38). There is more infor
mation about relatives of Jesus in connection with the Jewish-Christian community. 
Eusebius reports Vespasian's search for descendants of the house of David (Hist. 
eccl. 3.21.1), and he produces a report from Hegesippus that says that Domitian 
arrested two grandnephews of Jesus, grandsons of his brother Judas, because they 
were from the house of David, and then released them when it appeared that, 
though Christian, they were nothing other than simple farmers (Hist. eccl. 3.19 and 
3.20.1-7). Thus even in the later history of the church that had once been based in 
Jerusalem, members of Jesus' family may have played a part after the death of James 
and his cousin Simeon. But it is questionable whether there is any connection be
tween the remnants of this community and the later history of Jewish Christianity. 
One would look therefore with some suspicion on Eusebius's report that Simeon's 
successor as bishop of Jerusalem was a convert named Justus and on the list of 
another fifteen names of Jerusalem bishops down to the time of Hadrian (Hist. 
eccl.4.5). 

The only possible relationship of later Jewish Christianity to the Jerusalem early 
church appears in the name Ebionites = "the poor," which some of these groups 
later used as a self-designation. One or several sects with this name were known 
in the 2d century CEo The church fathers were unable to understand this name. Paul, 
however, knows that the Jerusalem church of his time called itself "the poor" (Gal 
2: 10), and it is possible that they used this self-designation because they identified 
themselves with the elected poor, the people of God who were the recipients of the 
promises of the messianic time. It is therefore likely that the later Jewish-Christian 
Ebionites preserved a memory of their ultimate derivation from the Jerusalem com
munity. On the other hand, there is no indication that these sects possessed tradi
tions that were independent of, or older than, the writings and traditions of other 
Christian churches. 

(b) Jewish Christianity as a Branch of the 
Development of the Catholic Church 

(1) The Jewish-Christian Gospels. Among the important witnesses for Jewish 
Christianity are the so-called Jewish-Christian gospels, of which fragments are 
quoted by a number of church fathers. Sorting out these fragments and assigning 
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them to one or several pieces of literature has been bedeviled by the assumption 
that Jewish-Christian communities still preserved and used copies of the Aramaic 
original of the Gospel of Matthew. One source of this assumption was the report 
ofPapias that Matthew had composed the sayings in Hebrew (Eusebius Hist. eccl. 
3.29.16; see §1O.2c). On the bases of this and other pieces of information Jerome 
produced the claim of only one Jewish-Christian gospel, assigned all known quo
tations of Jewish-Christian gospels to this one document, the "Gospel According 
to the Hebrews," identified it with the original Hebrew or Aramaic Matthew, and 
finally claimed that he himself had still found this gospel in use among some Chris
tians in Syria. This hypothesis has survived into the modem period; but several 
critical studies have shown that it is untenable. First of all, the Gospel of Matthew 
is not a translation from Aramaic but was written in Greek on the basis of two 
Greek documents (Mark and the Sayings Gospel Q). Moreover, Jerome's claim 
that he himself saw a gospel in Aramaic that contained all the fragments that he 
assigned to it is not credible, nor is it believable that he translated the respective 
passages from Aramaic into Greek (and Latin), as he claims several times. Rather, 
Jerome found a number of these quotations in the writings of other church fathers 
(e.g., Origen and Eusebius) and arbitrarily assigned them to his "Gospel Accord
ing to the Hebrews." It can be demonstrated that some of these quotations could 
never have existed in a Semitic language. Furthermore, it is impossible to assign 
all these quotations to one and the same writing. It is more likely that there were 
at least twC?, probably even three different Jewish-Christian gospels, of which only 
one existed in a Semitic language. 

(2) The Gospel of the Nazoreans. A gospel in Aramaic or Syriac was in use 
among Jewish Christians in Syria as early as the 2d century in a group that called 
itself "Nazoreans." It is therefore best designated as the Gospel of the Nazoreans, 
since we do not know its actual name. Hegesippus, a 2d-century Palestinian 
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(probably of Jewish origin), from whose work Eusebius has preserved some frag
ments, is the first to report about that gospel (Eusebius, Hist. eccl. 4.22.8). It is 
also independently attested by Eusebius and Epiphanius, and was probably the 
only Jewish-Christian gospel that Jerome ever saw. Furthermore, textual readings 
from this gospel have been preserved in marginal notes of a number of medieval 
manuscripts of Matthew, all of which derive from a gospel edition made in 
Jerusalem before 500 CEo An additional number of medieval quotations may also 
be assigned to this Gospel of the Nazoreans. An investigation of the roughly thirty
six passages and readings belonging to this gospel demonstrates that it was an 
Aramaic translation of the Greek Gospel of Matthew. In the process of this trans
lation, Matthew's text was repeatedly expanded, annotated, and illustrated, and new 
materials were occasionally inserted. In each instance, however, the Greek text of 
Matthew holds the priority. No heretical alterations can be identified in the Gospel 
of the Nazoreans, which seems to have produced the entire text of Matthew, in
cluding the birth narrative. These Jewish Christians evidently did not deny the 
divine birth of Jesus from the virgin Mary. On the contrary, they must'have been 
quite in agreement with the general development of early catholic theology-in 
fact, they were dependent upon it. It is not known whether they used any other 
New Testament writings in addition to their Aramaic translation of Matthew. But 
nothing indicates that they maintained any special Jewish-Christian doctrines or 
practices. 

(3) The Gospel of the Ebionites. This Jewish-Christian gospel, from ~hich quo
tations are preserved by Epiphanius, was a writing of a different character. Irenaeus 
is the first to refer to this writing as the Gospel of the Ebionites, so named since it 
was used by the sect of the Ebionites. Its actual name is not known, though it was 
possibly called "Gospel of the Twelve." The Ebionites were Greek-speaking Jew
ish Christians, and their Gospel was written in Greek. It was composed on the 
basis of both Matthew and Luke, and possibly also drew materials from Mark. In 
some instances, the extant quotations show similarities to the gospel harmony of 
the 2d-century apologist Justin Martyr (§12.3e). Insofar as the few preserved quo
tations permit a conclusion, there are no traces of extracanonical materials. This is 
striking since the Ebionites were considered as a heretical Jewish-Christian group. 
They are reported to have rejected the virgin birth, and their gospel therefore 
omitted the birth narratives. They assumed that the spirit came down upon Jesus 
and entered into him at his baptism-a concept that has parallels in Gnostic texts. 
They rejected the sacrificial cult; in one of their sayings, Jesus said, "I have come 
to do away with sacrifices, and if you do not cease to sacrifice the wrath of God 
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shall not cease from you." They also practiced vegetarianism. Apart from the 
name "Ebionites," the position they assigned to the twelve apostles is also Jewish
Christian: they were elected as the representatives of the twelve tribes of Israel. 
Not much more can be learned from the extant fragments, nor do we know whether 
the Ebionites had any connections to other Jewish-Christian groups. 

While these two Jewish-Christian gospels were at home in the area of Syria and 
Palestine, the third ofthese gospels, the so-called Gospel of the Hebrews, belongs 
to Egypt. Since there is no relationship between this and the other two Jewish
Christian gospels, it will be discussed below in the treatment of early Egyptian 
Christianity (§ll.lc). 

( c) The Fight against Paul 

The preceding discussion of the Jewish-Christian gospels has shown the diffi
culties of finding signs of an independent Jewish-Christian tradition. Indeed, it 
seems to be the case that the formation of later Jewish Christianity did not have its 
roots in the continuing tradition of the Jerusalem church but was formed in a con
stant controversy with Gentile Christianity and its claims of freedom from law and 
circumcision-a controversy that began as early as the founding of the Pauline 
communities. Whatever survived of the Jerusalem community and of other inde
pendent Jewish communities of followers of Jesus was apparently absorbed by 
mainstream Gentile Christianity (see the story of the Sayings Gospel Q) or by the 
Gnostic movement (as the Gospel of Thomas) or by the later anti-Pauline, but 
Greek-speaking Jewish Christian groups. 

(I) The ludaizers. The effort to defend the law, especially its ritual observances 
and circumcision, was triggered by Paul's proclamation of freedom from the law. 
The challenge was clear: it was necessary to compete with Paul in the mission to 
the Gentiles. The agreement that Paul had reached with the Jerusalem authorities 
at the Apostolic Council may have seemed satisfactory at the time. If the Lord was 
expected to come soon, Peter could proclaim the gospel to the Jews, while Paul 
would go to the Gentiles, and there should be no reason that they would get into each 
other's way-which, however, happened soon thereafter in Antioch (§9.2a). More
over, there were the people in Jerusalem, whom Paul calls "the false brothers" (Gal 
2:4), who apparently insisted that all of Israel, including all converted Gentiles, 
should be circumcised so that they could enjoy fully the benefits that the obser
vance of the law would bring to its adherents. Wh~th.ertbisJerusalem group, who 
disagreed with both James and Paul, was identical withthose,who began to preach 
circumcision ill the Pauline~hurches, or whether they only referred to them as 
their authority, the Jewish-c::hristian mission in G&latia. and in Philippi was an 
anti-Pauline movement.Jt.was."however, a missionary movement, directed to the 
conversion of the Gentiles, and it fully belongs in the Greek-speaking world of 
Ro.w~. 
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Paul's refutation of the so-called Judaizers did not do away with this movement. 
In the Letter to the Colossians, a student of Paul issued a general warning regard
ing dangers of Jewish practices. He pictures a Jewish-Christian propaganda with 
thoroughly syncretistic features, namely, observation of the Jewish festivals and 
dietary regulations as instruments of initiation into the cosmic realities (§ 12.2a). 
Somewhat later Ignatius of Antioch, writing to churches in western Asia Minor, 
attacks "Judaizers" as well as Gnostics (or docetists) in such a way that it is not 
clear whether he addresses two separate groups or just one single group (§ 12.2d). 
Ignatius refers to the fact that his opponents appeal to the "Archives" (= the Scrip
tures) as authorities (Phld. 8) and acknowledges that their arguments might impress 
many Christians much more than his own Paulinism, which stands at a consider
able distance from the Scriptures ofIsrael and their interpretation. Around the year 
100, a teacher with the name of Cerinthus was active in Asia Minor; he advocated 
a Gnostic-type teaching, but seems to have been a Jewish Christian who insisted 
upon circumcision. However uncertain the scanty available information about 
Cerinthus may be, the Jewish Christianity that appears in all these witnesses must 
have been a syncretistic phenomenon, in which speculative interpretation of the 
law went hand in hand with insistence upon the ritual law. It is not unlikely that 
the opponents of the Book of Revelation also belong here; see especially such 
references as "those of the synagogue of Satan who say that they are Jews and are 
not" (Rev 3:9; see further §12.1c). 

(2) The Book of Elkasai. All these scattered references belong to Asia Minor 
and show that a syncretistic Judaizing missionary movement was here competing 
with the heirs of the message of Paul. But Syria remained the home of Jewish 
Christianity. Jewish Christians could still be found here in the early Byzantine 
period. One of the important witnesses for the formation of Jewish Christian 
groups in Syria is the Book of Elkasai. This book, whose author called himself 
Elkasai (="Power of God") and appeared in the year 1 ° 1 CE (according to his own 
statement in the third year of Trajan), is preserved in fragments by Hippolytus and 
Epiphanius. The sect founded by Elkasai is attested several times during the fol
lowing centuries, but received little attention until the recent publication of an au
tobiography of Mani, the founder of the Gnostic world religion of Manichaeism. 
This writing reveals that Mani's parents were Elkasaites and that he himself received 
his first religious impressions as a member of this sect. This assigns a special sig
nificance to Syrian Jewish Christianity in general and to Elkasai in particular. 

The extant fragments of the book testify to a renewal of apocalyptic prophecy. 
The eruption of a battle of godless angelic powers of the north is predicted for the 
third year after Trajan's Persian campaign. Elkasai, as did the Shepherd of Hermas 
(§ 12.1 d), connects with his message the announcement of a second repentance, but 
also the granting of a second baptism for the forgiveness of sins. The book's primary 
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concern was the preservation of cuI tic purity through precepts that rely on scriptural 
law and emphasize the necessity of repeated baths for purification. Syncretistic el
ements are evident in such rites as the invocation of the "seven witnesses" (heaven, 
water, holy spirits, angels of prayer, oil, salt, and earth) and the warnings of evil 
stars and of the moon, which reveal cosmic speculations. The command to tum 
one's face toward Jerusalem in prayer shows Jewish influence. Elkasai is connected 
with the Ebionites in his rejection of sacrificial rites. Typical for the development 
of heretical Jewish Christianity is also the distinction between true and false peri
copes of Scripture, use of the canonical gospels, and rejection of the letters of Paul 
(attested for the Elkasaites by Origen in Eusebius Hist. eccl. 6.38). The same char
acteristics are found again in the most important testimony for Jewish Christianity 
in Syria, the Jewish-Christian sources of the Pseudo-Clementines. 

(3) The Pseudo-Clementines and the Kerygmata Petrou. The Pseudo-Clementines 
is a romance centering around Clement of Rome. The story tells of his religious 
development, especially his experiences as a disciple of Peter, whom he accom
panied on his missionary journeys. The romance is preserved in two recensions, 
the Greek Homilies and the Latin Recognitions, which were both written in the 
4th century CEo Their common source, which is lost, must have been composed 
early in the 3d century. Unquestionably this source in turn used extensive earlier 
written materials, but there is no agreement in scholarship about their character and 
extent. Nevertheless, some probability can be assigned to the identification of one 
of these sources, the Kerygmata Petrou, which can be dated to the 2d century. This 
hypothesis is the most plausible explanation for the appearance of large sections 
in the Pseudo-Clementines, of which the Jewish-Christian character is totally ob
vious. These Kerygmata Petrou consist of Peter's letter to James of Jerusalem, a 
"Contestatio" (James's testimony about the recipients of the letter), and lectures 
and debates of Peter. Though distinguished by their Jewish-Christian commitment, 
the Kerygmata Petrou depend upon the general tradition of the Syrian church, 
especially in their appeal to the authority of Peter and their use of the Gospel of 
Matthew (some quotations seem to come from a gospel harmony related to that 
of Justin Martyr). 

Laying claim on the authority of Peter for a law-abiding Christianity is a most 
important phenomenon. In several ways, this claim is prefigured by the Gospel of 
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Matthew, where it is also Peter who is the rock on whose tradition a law-abiding 
church is built, and where Gentile missionaries who do not obey the law are re
jected. The Kerygmata Petrou go a step beyond Matthew in denying the right of 
an appeal to Peter for those who assert that Peter was Paul's successor in the Gen
tile mission free from the law (§ 12.2f). Although it is recognized that Peter indeed 
followed Paul in the Gentile mission, the theory that the second in any pair of two 
is always the superior one (see below on the teaching of the syzygies) establishes 
Peter's precedence. Peter is always presented as the champion of a law-abiding 
mission to the Gentiles, which is thus superior to Paul's mission. The Kerygmata 
Petrou explicitly rejects the idea that Peter could ever have taught the abolishment 
of the law. Peter's true teaching, which is recorded in his lectures, is thus submitted 
to James of Jerusalem in Peter's letter, and in the "Contestatio" it is formally ap
proved by James. James is the undoubted authority for a law-abiding Christianity. 
The appeal to James is described as an act of legal ecclesiastical sanction (this is 
not a novelistic motif). In the lectures and debates of Peter, it is Paul who is actu
ally attacked whenever Peter refutes Simon Magus. The doctrine of the law that is 
held against Paul is thoroughly Jewish, especially in its emphasis upon ritual rules 
of purification-an element that is missing in Matthew's teaching about the con
tinuing validity of the law-and while Matthew never explicitly names Moses or 
connects Jesus with Moses, the Kerygmata Petrou conjoin Moses and Christ in such 
a way that they both appear as revelations of the true prophet. The "gnosis" that is 
mediated through Jesus is presented as identical with the law of Moses. There are, 
however, false pericopes that have been interpolated into the Scriptures of Israel, 
since Moses did not write the law himself, and the Jews did not always prove 
reliable in their transmission. But from the true prophet as he appeared in Jesus 
one can learn to identify the true pericopes. 

This concept of the repeated incarnation of the true prophet shows some rela
tionship to Gnostic teaching, which becomes even more obvious in the Kerygmata's 
teaching of the syzygies. In the creation of the world and of human beings in pairs, 
the first member of the pair is always the stronger one (heaven and earth, man and 
woman). But in the history of humankind, which also proceeds in syzygies, the 
inferior members always come first. This is demonstrated in the pairs from Cain 
and Abel to Paul and Peter. In this explanation of the world and of history, the uni
versalistic claims of the Kerygmata's Jewish Christianity appear in their clearest 
form. The law is not just a prescription of certain rituals and observances; rather, 
it is the critical principle through which the revelation and the universe can be bet
ter understood than through the preaching of Paul, who has foolishly thrown away 
the right to appeal to either the law or the teachings of Jesus. 

5. SYRIA, THE COUNTRY OF ORIGIN OF CHRISTIAN GNOSTICISM 

(a) Summary of Previous Observations 

In the course of the discussion of the development of early Christianity in Syria, 
it was necessary to refer repeatedly to Gnosticism. Gnostic concepts, terms, hymns, 
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and sayings traditions have been mentioned frequently. Not to do so would make 
the history of early Christianity in Syria an impenetrable puzzle. To portray the his
tory of Syrian Gnosticism in its own right, however, is burdened with difficulties. 
The definition of "Gnosticism" is debated anyway. The term has been used here for 
a particular phenomenon that is characterized by the discovery of the divine self in 
the individual and, at the same time, a radical rejection not only of the "world" in 
all its physical realities, but also of the body, the social fabric of the society, and of 
all its institutions-regardless of the presence or absence of any elaborate Gnostic 
mythology (see also §6.5f). Such Gnostic tendencies do not appear as independent 
movements; rather they are part of a process of interpretation of biblical materials, 
traditions, and sayings. As such they are visible in the spiritualizing of realized es
chatology, denial of the earthly and physical reality of the appearance of the reve
lation, and the lack of interest in building viable community structures. 

The history of Gnosticism in its early stages during the period of early Chris
tianity cannot be written as the history of a tangible sociological phenomenon. 
"Gnostic churches" with a membership that was clearly distinguished from the 
early catholic churches or from Jewish-Christian churches never existed. Where 
communities with incipient organizational structures began to be developed, they 
were repeatedly disturbed or altered by wandering charismatics. Such wandering 
charismatics would not necessarily identify themselves as followers of Jesus. 
Among them the most famous and most notorious was Simon Magus, a Samari
tan and contemporary of the apostles, who worked in Syria and Palestine and came 
to Rome at the time of the emperor Claudius (41-54 CE). Although most of the in
formation about him is problematic because it comes from Christian authors (see 
especially Acts 8:9-25; Justin 1 Apol. 26.1-3; Irenaeus, Adv. haer. 1.23.1-4) who 
presented him as the father of all heretics, often relying on data drawn from Si
mon's students and followers, it is still evident that Simon was a representative of 
an early pre-Christian Gnosticism of the Syrian type. Worshiped as the first god or 
as the supreme power by his followers, he called himself "he who stands," thus de
scribing the unshakable presence of the divine world in his own person. As a 
charismatic preacher, he traveled together with a woman called Helena, whom he 
allegedly bought from a brothel in Tyre and in whom he found the persecuted "first 
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thought" (ennoia), who had to be liberated from her captivity in ever-changing 
bodies, beginning with Helen of Troy. The Simonian Gnosticism that was devel
oped by Simon's students incorporated many Christian elements-a typical ex
ample of the syncretistic milieu in which Gnosticism developed. 

The names of various apostles guaranteed the authority of particular traditions, 
but the challenge was their interpretation and reformulation. Continuity in a theo
logical position was by no means a matter of course. This was most clearly visible 
in the history of the traditions under the name of the apostle "John" (§lO.3a-d). 
The history of Gnosticism was part of such developments and can therefore be 
described only as the history of particular tendencies and aims that appear in the 
interpretation of traditional materials. Gnosticism is a hermeneutic principle in 
the process of interpretation. 

In the tradition of the sayings of Jesus, Gnosticism appears in the emphasis upon 
wisdom sayings and the spiritualizing of eschatological sayings. The Gospel of 
Thomas offers such interpretation under the authority of the apostle Thomas, a 
tradition that continued under the name of this apostle in communities of Syria. 
In the early 2d century this is evident in the Book of Thomas (NHC II, 7; falsely 
often called the Book of Thomas the Contender). A hundred years later the same 
tradition reappears in the Acts of Thomas, which continues this same Syrian Thomas 
tradition but also draws the aretalogical tradition of the apostles' miraculous deeds 
into the process of Gnostic interpretation: individual miracle stories become de
scriptions of the encounter of the heavenly world and its messenger with the lower 
world of demons and transitoriness. Within the circle of the Johannine churches, 
Gnostic interpretation was again tied to the sayings of Jesus, which were used for 
the development of dialogues in which Jesus speaks about the presence of escha
tological salvation, mediated through himself as he has come from the Father who 
resides in the home to which all shall return if they can hear his voice. The hymn, 
used by the author of the Gospel of John for the prologue, demonstrates the inti
mate connection between the myth of Wisdom and the Gnostic understanding of 
revelation. A fully developed Gnostic christology, however, does not appear until 
later among the opponents of I John and in the Acts of John, where it took shape 
in an explicit controversy with the Gospel's attempt to bind the concept of the heav
enly revealer to the kerygma of the suffering and death of the earthly Jesus. 

The history of Jewish Christianity again indicates how viable Gnosticism was 
as a possibility of interpretation within the tradition of Christian (or Jewish) com
munities. To be sure, that the opponents in Galatia were "Gnostics" can be doubted 
with good reason. Nevertheless, they ascribed a cosmic dimension to the power of 
the law, and the perfection preached by the Judaizing opponents of Philippians 3 
has obvious Gnostic overtones. It was especially in their christology that Jewish 
Christians used mythological constructs that are unequivocally Gnostic. This is the 
case when the Gospel of the Ebionites speaks of the descent of the "person" of the 
spirit and of his unification with Jesus in baptism. The Kerygmata Petrou, in order 
to defend the lasting validity of the law, used the Gnostic concepts of the repeated 
manifestations of the heavenly figure of the true prophet and distinguished between 
true and false pericopes in the law, a distinction that later appears in the Gnostic 
Letter to Flora by Valentinus's student Ptolemy. The appearance of Gnostic ideas 
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Page from Codex \I of the Nag Hammadi Library 
Page 97 of Codex II shows the beginning of the 
Hypostasis of the Archons (note the colophon in the 
lower middle of the page) and the ending of the 
Gospel of Philip. The last line of the text of the 
Gospel of Philip is filled up with a decoration. 
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in Jewish Christianity in Syria is one factor among others that has led to the sug
gestion that roots of Gnostic thought might be found in heretical Judaism. A suit
able milieu for the development of Jewish Gnosticism was the area of Palestine 
and Syria. Investigation ofthe texts from the Nag Hammadi Library tends to sup
port this assumption. Some of these texts, though found in Egypt, originated in 
Syria, and they show that Gnosticism owed much to Jewish influence. 

(b) The Texts from Nag Hammadi and Syrian Gnosticism. 

The first chapters of the biblical Book of Genesis played a decisive role in the 
development of Gnostic cosmogonies. Allusions to the biblical story of creation 
are found even in the pagan Gnosis of the tractate Poimandres of the Corpus Her
meticum (§6.5f). Alongside this interest in the biblical creation story, these texts 
are preoccupied with the primeval figures of Genesis. This once more moves the 
origins of Gnosticism into the close neighborhood of Jewish apocalypticism that 
flourished in Palestine up to the end of the 1st century CE (§§5.3c and 6.6f), espe
cially with respect to the topic of chaos and creation. It is quite apparent that sev
eral of the writings from Nag Hammadi drew much of their inspiration and some 
of their materials from Jewish sources in Palestine, which includes some writings 
that occasionally exhibit Christian features. 

(1) Christian features are completely lacking in the Apocalypse of Adam 
(NHC V, 5). Its basis is an apocalyptic interpretation of the stories of Adam, Seth, 
and Noah. Just before Adam's death, Seth receives the knowledge of the future 
from his father in the form of a testament. This Jewish apocalypse has then been 
revised by a Gnostic interpreter so that it speaks, in its extant form, about the re
peated acts of salvation for the children of the true transcendent God, or of the 
coming of the "illuminator of knowledge" (76, 9-10), who is recognized solely 
by the generation without a king (82, 19-20). This illuminator is a typical Gnostic 
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redeemer figure. Through him those who are redeemed receive "the words of im
perishability and truth" (83, 13-14). The community from which this writing orig
inated apparently practiced baptism with water, which was understood as rebirth 
through the word (84, 24ff.). Since this book contains no reference to specific 
Christian names, themes, or traditions, it should be assigned to a Gnostic baptismal 
sect with Jewish roots. Seth is the recipient of the revelation, which classifies this 
writing as a representative of "Sethian Gnosticism" and argues strongly for the 
Jewish roots of this type of Gnostic religion. It is likely that other Gnostic tractates 
of the Sethian type derive from Syria or Palestine, especially those which show no 
Christian influence, such as Zostrianus (NRC VIII, 1) and The Three Steles of 
Seth (NRC VII, 5). 

(2) The Hypostasis of the Archons, better designated as The Reality of the Rulers 
(NRC II, 4) belongs in this context, since it also contains references to Sethian 
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speculations. In its extant form, it has received a secondary Christian framework, 
possibly at a later date, once it had been brought to Egypt in the 2d or 3d century 
CEo This later introduction quotes "the great apostle" (=Paul; Coli :13; Eph 6:12; 
cf., Hyp. Arch. 86,21-25), and the conclusion (97, 17ff.) alludes to Christian con
cepts of salvation. Apart from this secondary framework, the writing altogether 
lacks Christian elements. The first part (87, 11-93, 2) presents a Gnostic exegesis 
of Genesis 1-6, which often quotes biblical texts verbatim. Its purpose is to show 
that Adam and Eve actually belong to the heavenly world, while only their forms 
of earthly semblance are under the power of the evil rulers. These earthly sem
blances are driven out of paradise by the rulers and tortured by the flood. But Seth 
and his sister Norea, "the man through God" and "the virgin whom the forces did 
not defile," arise as the incorporation of the heavenly true "human being" (anthro
pos) and the prototypes of salvation (91,30-92,3). The second part of the book is 
a discourse of the heavenly angel Eleleth with Norea-a later addition to the Gen
esis interpretation of the first part (92, 3-96, 17). It is a narrative of the Gnostic 
myth of the fall of Sophia. Even if this second part were of Christian origin, it re
flects the milieu of a Semitic language. The names of the evil creator Samael ("god 
of the blind"), Sakla ("fool"), and Yaldabaoth ("the one born from chaos") are all 
Semitic, and Sabaoth certainly has its origin in the Bible. A direct connection to 
Jewish exegesis is evident in the name "Norea"; it is an artificial fabrication from the 
first letter of the Hebrew name Na' ama (Gen 4:22) and the Greek equivalent in the 
Septuagint oreia (=beautiful). 

(3) The Apocryphon of John. In some cases Gnostic writings are transmitted un
der an apostolic name, which may indicate the conscious resumption of a particu
lar apostolic tradition. This is apparently the case with the Apocryphon of John, a 
work that also belongs to Sethian Gnosticism. Since it was known to Irenaeus, it 
was composed no later than the middle of the 2d century CEo The work is preserved 
in two shorter (NHC III, 1; BG 8502, 2) and two longer versions (NHC II, 1; IV, 1). 
The introduction reports the appearance of Jesus to John, in which Jesus first looks 
like a youth, then again like an old man, which is reminiscent of the Acts of John 
(§ 1O.3d), and is in any case not unique in Gnostic literature. The content of the 
work is a coherent narrative of the fall of Sophia, the creation of the lower world 
by Yaldabaoth, including the creation of the human race, and the final salvation 
through Christ, which is accomplished through his descent to the lower world, even 
to Hades, and through his call. The writing draws on an abundance of materials 
from Jewish apocalypticism and angelology, a number of mythological names (of
ten no longer understood and hence distorted), and mythological and astrological 
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lists, which must have found their way into this Gnostic document and its mythol
ogy via Judaism. Citation and exegesis of the first chapters of Genesis again play 
an important role. But despite the name "John," nothing points to a continuation 
of the tradition of the Johannine communities. The popularity, however, of the 
Gospel of John among later Gnostic writers may indicate the path by which Syr
ian Gnostics once took these materials under apostolic authority, together with the 
Gospel of John itself to Egypt at an early date in the 2d century. (see also § 11.1 b). 

(4) The First and Second Apocalypse of James. These two writings from the 
Nag Hammadi Library continue the tradition of Jewish-Christian Gnosticism from 
Syria. The appearance of the name of Jesus' brother James as an authority for 
Gnostic writings is intriguing. Even more indicative of the close relationship of 
Jewish Christianity and Gnosticism is the connection of the names of James and 
Peter in another Gnostic writing from Nag Hammadi, the Apocryphon of James 
(also called the Epistula Jacobi, NHC I, 2). The First Apocalypse of James (NHC 
V, 3) introduces James the brother of Jesus as the recipient of a revelation of the 
"Lord" (addressed by James as "Rabbi"). It discusses primarily questions of suf
fering and the ascent of the soul. A number of features point to a Jewish-Christian 
origin: the name of God, "He Who Is," is derived from Exod 3: 14 (see also the 
play on the same passage in Gos. Thom. #61); the discussion of the weaker female 
principle presupposes the same doctrine of syzygies that also appears in the Keryg
mata Petrou of the Pseudo-Clementines (§ 10.4c.[3]), to which is also related the 
statement that the Bible contains only partial truths and requires Jesus' revelation 
in order to be fully understood. The designation of Sophia as "Achamoth" is Ara
maic. A Syrian origin is finally indicated by the mention of Addai, known later as 
the apostle of Edessa, to whom James is instructed to transfer these teachings. The 
theology of the writing is Gnostic, including the traditions used in the writing of 
the hymn to the revealer (28, 7-26) and a catechism of answers to the questions 
of the cosmic guardians (33, 11-34: cf. Gos. Thom. #50). The Second Apocalypse 
of James (NHC V, 4) is based upon a report of the martyrdom of James that is es
sentially identical with the report of Hegesippus preserved by Eusebius (Hist. eccl. 
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2.23.4ff.)-a report that also comes from a Palestinian tradition. A number of 
Gnostic hymns have been inserted into this report. The conclusion contains a 
prayer of petition of James, in the face of death, which is in keeping with the bib
lical psalms of lamentation. These two writings have preserved in their hymns and 
songs a genre that Syrian Gnosticism cultivated as a biblical inheritance. 

(c) Gnostic Hymns and Songs 

(1) Prologue of John's Gospel and Hymn of the Dance. A large number of 
hymns and songs have been preserved from Syria, or through the tradition of Syria, 
that are either of Gnostic origin or reveal the influence of Gnostic terms and im
agery. It is difficult to determine the dates for the composition of such poetry, but 
it is reasonable to assume that many of these pieces were created between 40 and 
150 CEo All these hymns and songs belong to the genre of Semitic poetry; their pro
totypes are the psalms of Scripture, the Psalms of Solomon, and the Thanksgiving 
Hymns (Hodayot) from Qumran. The oldest preserved Christian hymn is quoted 
by Paul in Phil 2:6-11 and shows that the prototype was a hymn to Wisdom that 
came from the Jewish wisdom movement. Complex mythological speculations are 
absent from these hymns, but myths are told and mythical metaphors appear, not 
as pieces of theological doctrines but as expressions of the piety and devotion of the 
believer. Christological statements are central and religious concepts can be iden
tified, though they are translated into the metaphorical language of poetry. Many 
hymns are dominated by the first-person singular, representing either the voice of 
the revealer or the voice of the believer-in fact, sometimes they flow together into 
the voice of the redeemed redeemer. But the savior can also be addressed in the 
second person, or his coming and deeds are told in the third person. Occasionally 
the "we" of the confessing community appears. 

Some of these hymns have already been mentioned. The hymn that is used in 
the prologue of the Gospel of John describes the action and the coming of the Lo
gos in the third person, but concludes with a confession of the community in the 
first-person plural. Theological terms are used abundantly: light, darkness, life, 
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father, only-born son, glory, grace, and truth. The Hymn of the Dance in the Acts 
of John (94-96) begins with the "we" of the congregation ("We praise you, Fa
ther"), but then the revealer speaks about himself in the first-person singular. Every
thing he says, however, expresses the believer's hope of salvation ("I want to be 
saved"). Cosmological concepts are used: "The Ogdoad sings praises ... the 
Twelve (=the Zodiac) are dancing up on high." Metaphors that are characteristic 
of Gnosticism dominate the language (the revealer is light, mirror, door, way). The 
believer is once more included in the description of suffering. In the summons to 
recognize the revealer, which is identical with the summons to recognize oneself, 
the person of the revealer and the believer flow together into one. 

(2) Hymns in the Apocalypses of James. In the hymn of the First Apocalypse of 
James (28, 7-27), the poet speaks to the revealer in the second person: "You have 
come with knowledge, that you might rebuke their ignorance." In the conclusion, 
the believer speaks about himself in the first person, clearly distinguished from the 
revealer: "There is in me a forgetfulness, yet I remember." In the hymns of the Sec
ond Apocalypse of James (55, 15-56, 14; 58, 2-24), doxological predications of 
the revealer are used that only rarely contain Gnostic terminology. In the first 
hymn, the revealer is called illuminator and savior, is admired for his powerful 
deeds, blessed by the heavens, and called the Lord. In the second part, however, the 
poet speaks in Gnostic language about those who are to be saved: they will receive 
the call, find the rest, rule, be kings. The second hymn is a doxology, speaking 
about God in the third person: he is life, light "the one who will come to be ... an 
end for what has begun and a beginning for what is about to be ended .... Holy 
Spirit and the Invisible One ... virgin." The conclusion is a typical Gnostic addi
tion: "I saw that he was naked, for there was no garment clothing him." 

(3) Hymns in the Acts of Thomas. A Gnostic orientation is evident in the hymns 
of the Acts of Thomas. The book itself, to be sure, cannot be dated earlier than the 
beginning of the 3d century. But its hymns and songs are older. Acts Thom. 6-7 
is a bridal song modeled upon popular prototypes. The beauty of the bride is de
scribed, but the description is soon interrupted by allegorical sentences ("truth 
rests upon her head"), although later on the "thirty-two who praise her" are noth
ing more than her perfect teeth. The second stanza, however, speaks about the queen 
of heaven. The seven best men are the planets, the twelve servants the signs of the 
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zodiac. The bridegroom thus becomes the corporate image of the redeemed, who 
are attending the heavenly wedding feast. The second song of the Acts of Thomas, 
the Hymn of the Pearl (108-113), is even less related to congregational hymns than 
the bridal song. It is instead an allegorical poem, based upon a fairy tale about a 
prince who went into far lands in order to snatch a precious pearl from a dragon, 
expecting to become coregent as a reward. This fairy tale was used by the author 
to describe the journey of the soul from its heavenly home into foreign terrestrial 
realms and its subsequent salvation through the celestial call. Features alien to the 
original fairy tale can be easily detected: the prince leaves his shining garment be
hind in the Persian homeland, dresses in the dirty garments of Egypt, and falls into 
sleep and forgetfulness (in the original fairy tale, it was probably told that he served 
the king of Egypt). A letter-the Gnostic motif of the heavenly letter-awakens 
him, and he recognizes in this letter what is written in his heart; the radiant garment 
sent to meet him is the mirror of his own true self. 

(4) The Odes of Solomon. A whole collection of community hymns has been pre
served in the Odes of Solomon. Until the beginning of this century nothing was 
known about them except their name, which occurred in an ancient canon list and 
in a quotation in Lactantius. This hymnbook, originally written in Greek, was dis
covered in 1909 and 1912 in two Syriac manuscripts, containing Odes 3-42 and 
Odes 17.7-42, respectively. Odes 1,5,6,22, and 25 were subsequently identified in 
a Coptic translation in the Gnostic writing Pis tis Sophia, and Ode 11 was discovered 
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in its Greek text in Pap. Bodmer Xl. A search for one particular author of these 
Odes of Solomon is just as futile as a determination of a specific date for their com
position. Some of them may have been written as early as the hymn of the pro
logue of the Gospel of John; but a date in the 2d century is just as likely. There is 
no reason to assume that they were all written at the same time and by the same 
author. Many of the songs are closely modeled upon psalms from Scripture and 
are direct continuations of Jewish psalm poetry. Ode 5 is a thanksgiving psalm for 
the protection from persecutors. Ode 14 is a psalm of confidence. Odes 22 and 25 
are hymns praising God for his victory over his enemies, especially over death and 
hell. Ode 29 praises Christ for the gift of his word, through which the believers are 
victorious. 

The language of the Odes of Solomon is rich with images and metaphors, in
cluding many that are familiar from Gnostic texts. Such statements as "the Lord is 
the crown of truth on the head of the believer" (Ode 1), however, do not necessar
ily imply a Gnostic meaning. Nor does the image of the community as the plant
ing in paradise (Ode 11, 18ff.), or the comparison of the gift of God with the milk 
from the breasts of the Father who is milked by the Holy Spirit, even though the 
continuation (the virgin conceived in her womb from this milk) might not quite 
agree with our sense of good taste (Ode 19). Clearly Gnostic, however, are the im
ages of the Lord as the mirror (Ode 13) and of gnosis as a mighty stream of water 
(Ode 6; cf. 11.6-7; 30). The christological statements contain many sentences that 
formulate generally accepted Christian beliefs. The praise of the appearance of the 
Lord in human form (Ode 7) is by no means typical for Gnosticism, nor are the 
hymns of the praise for the eschatological victory of Christ over the lower world 
(Ode 24), the enumeration of the deeds of the Lord with the request to listen to 
them and to hold to them (Ode 8; cf. 9), and the Hellenistic missionary sermon 
(Ode 24). It is noteworthy, however, that in those Odes that are formulated in 
the I-style, the person of the revealer often flows together with the person of the 
believer. The possession of immortality and the activity in the world can therefore 
be described as referring to both redeemer and believer at the same time (Ode 10), 
and sometimes it is impossible to distinguish between the one who works the sal
vation and the one who receives it (Ode 17). Through rebirths, the redeemed be
comes identical with the redeemer (Ode 36), is one and the same with the suffering 
Christ in his own suffering (Ode 28; cf. 31), and even becomes the redeemer as he 
descends with Christ into hell (Ode 42). 

Finally, there are a number of verses and portions of these psalms that are direct 
reflections of Gnostic piety. Sometimes individual sentences in a context otherwise 
not informed by Gnostic thought betray a Gnostic understanding of the whole 
song, such as in the hymn of praise in Ode 26: "It is enough to have gnosis and 
to find rest" (26.12). Putting off the earthly garment and putting on the heavenly 
garment of light (Ode 1l.10-11; cf. 15.8) is as Gnostic as the description of the 
heavenly journey of the soul (Ode 35), the description of the lower world as an 
empty illusion (Ode 34), the praise of the truth as the pathfinder in the ascension 
(Ode 38), and of Christ as the guide over the abyss of the hostile waters (Ode 39). 
The Odes of Solomon may indeed not deserve the title of a "Gnostic Hymnbook," 
but the Gnostic origin and character of a considerable portion of its imagery and 
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metaphorical language cannot be doubted. Yet, this probably means nothing more 
than that Gnostic images and terms were very welcome in order to express the in
dividual's religious aspirations and hopes for resurrection and anticipation of a 
future life in communities that were by no means committed to a Gnostic theology. 
This early Christian hymnal may simply be a witness for the way in which Gnos
ticism very deeply affected the piety and spirituality of Christianity in general. 



§11 

EGYPT 

I. THE BEGINNINGS OF CHRISTIANITY IN EGYPT 

(a) The Problem of Sources and Evidence 

Egypt was a country with unusual political, social, and economic structures that 
were fundamentally different from all other regions of the Greco-Roman world. 
Its one major city, Alexandria, was the second-largest city of the Roman empire 
and one of its most significant cultural and economic centers. The rest of the coun
try was mostly rural, with a few major settlements like Oxyrhynchus, Arsinoe, and 
Hermoupolis. These towns, although they were not organized as Greek "cities," 
had some share in civic culture and offered some of the amenities of civic life, but 
could not be compared with other major cultural and economic centers elsewhere 
in the Roman world. The contrast between Alexandria and the Egyptian hinterland 
was sharpened by differences in language and education. Alexandria boasted a 
thoroughly Hellenized Greek-speaking population, including a large Jewish com
munity, while the native population of the rural areas continued to speak several 
vernacular Egyptian dialects and was mostly illiterate. The Christian mission ap
parently began to reach the Egyptian countryside only as late as the end of the 2d 
century. The beginnings of Christianity were thus more or less limited to Alexan
dria and a few settlements that had some Greek-speaking inhabitants, but would 
have been unlikely to develop a church life independent of the history of Alexan
drian Christianity-not until a new writing system for the Egyptian dialects was 
developed on the basis of the Greek alphabet, which took place upon the initiative 
of Christian missionaries during the 3d century (this is the Egyptian language that 
is known today as Coptic). Discoveries of Greek papyri in places like Oxyrhynchus 
can therefore be considered representative of Alexandrian Christianity. Alexan
dria, on the other hand, because of its large Greek-speaking popUlation of various 
ethnic origins, would offer ample opportunity for the simultaneous development 
of several competing Christian groups. 

Unfortunately, there is no direct evidence for the beginnings of Christianity in 
Egypt, although there should be little doubt that the Christian mission reached 
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Alexandria during the 1 st century CEo One must therefore attempt to draw conclu
sions from various pieces of later information. This can be hazardous, as is already 
evident in the case of the ancient church historian Eusebius of Caesarea, who wrote 
in the early decades of the 4th century CEo In agreement with other ecclesiastical 
traditions, Eusebius names Mark as the first Christian preacher in Egypt, founder 
of the church of Alexandria and its first bishop and martyr. In order to give more 
life to the picture of the earliest Alexandrian community, Eusebius borrows the 
description of the Therapeutai from the Jewish philosopher Philo of Alexandria 
(De vita contemplativa; §5.3t) and concludes, quite consistently with Philo's report, 
that the first Christians of Egypt were a group of ascetic philosophers (Eusebius 
Hist. eccl. 2.16.2). This information, of course, has no value whatsoever; neither 
has Eusebius's list of bishops of Alexandria, who followed upon Mark, nor the in
formation about their years in office: Annianus, twenty-two years; Abilius, thirteen 
years; Cerdo, eleven years (?); Primus, twelve years-and at this point the reader 
has already arrived at the third year of the emperor Hadrian (120 CE). The contin
uing list of bishops for the following seventy years is surprisingly fragmentary 
(Justus, Aggripinus, Julian), until the first tangible historical figure appears with 
Demetrius, who became bishop of Alexandria in the year 189 CEo 

It is indeed unthinkable that the Christian mission should have bypassed Alex
andria for decades. One or several communities must have existed there as early 
as the second half of the 1 st century. That Mark appeared as the patron saint of 
Alexandria may well have some roots in history; the Acts of Mark make their first 
appearance in the 4th century but certainly used much older stories. Why did a 
famous episcopal see like Alexandria not choose a more famous apostle as its 
founder? It is also not unlikely that the Christian message was brought to Rome 
from Alexandria no later than the forties of the 1 st century. Acts 18:24 reports, af
ter all, that Apollos, the fellow worker of Paul, was an Alexandrian Jew. Among 
the writings of the Apostolic Fathers, there are two for which an Alexandrian origin 
has been claimed: the Epistle of Barnabas, because of its "Alexandrian" exegesis 
of Scripture (§12.2b), and 2 Clement, because of the relationship of one of its 
gospel quotations to the Gospel of the Egyptians (§ 11.2b). Although such judgments 
are not completely misguided, and in the latter case even persuasive (§ 11.3a), they 
do not explain why the information about the earliest period of Christianity in 
Egypt is so scanty, while the Christian traditions from Syria, Asia Minor, Mace
donia, and Greece, though incomplete, are still rich and diversified enough to al
low at least a hypothetical reconstruction of their history and development. 

In his book Orthodoxy and Heresy in Earliest Christianity, first published in 1934, 
Walter Bauer provided an answer to the astounding absence of reliable sources for 
the Christian beginnings in Egypt. Seen from the perspective of the later catholic 
church, Bauer argues, the beginnings of Christianity in Egypt were "heretical," and 
therefore Christian writings composed in Egypt in the early period were not pre
served, while other pieces of information were suppressed or not admitted to the 
treasure of ecclesiastical tradition. What Eusebius is able to report indicates that 
the traditions available to him were either silent about early Christian history in 
Egypt or, more likely, conflicted with his historical construct of orthodox beginnings 
everywhere. Here the modern historian has some advantage over Eusebius. On the 
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one hand, several church fathers, especially Clement of Alexandria and Origen, 
have preserved more than Eusebius was willing to include into his historical work; 
on the other hand, manuscript discoveries in Egypt have brought to light a great 
deal of valuable information, among them many writings that Eusebius would have 
refused to admit. In addition to a large number of Greek and Coptic papyri from 
Egypt (§6.2b), the most significant discovery is the Coptic Gnostic Nag Hammadi 
Library (§§lO.lb; 1O.5b). It is especially the writings from this library that lead 
directly to the question of a very early Syrian origin of Egyptian Christianity. 

(b) Syrian Traditions in Egypt 

Missionaries from Palestine or Syria must have brought Christianity to Egypt. 
We do not know their names, but it is possible to form some impressions of their 
preaching and teaching. The two oldest manuscript discoveries of Christian books 
from Egypt point to the Gospel of John. The fragment of the Gospel of John in 1P52 

and the Unknown Gospel of Papyrus Egerton 2 (§ 1O.3a.3) were both written in the 
2d century, the former possibly at the beginning of that century. Thus both the 
Gospel of John and a gospel that probably served as one of its sources were known 
in Egypt at an early date. Later witnesses prove that John was a favorite book among 
Egyptian Gnostics. Christians who were later called Gnostics may well have been 
the first Christians in the country of the Nile. There are further testimonies to 
confirm this hypothesis. Three fragments of different copies of the Greek original 
of the Gospel of Thomas have been found in Egypt (Pap. Oxyrh. 1, 654, 655; see 
§ 10.lb); at least one of these manuscripts was written before the year 200, the oth
ers not much later. Although the accidental nature of such manuscript discoveries 
must be kept in mind, it is difficult to avoid the conclusion that these two gospels, 
those of John and of Thomas, were well known in Egypt during the 2d century, 
while there is no manuscript attestation of the Gospels of Matthew, Mark, and Luke 
before the year 200, although we know from Clement of Alexandria that they were 
known and read in Alexandria during his stay in that city (180-200 CE). However, 
they were by no means the only gospels known to Clement and Origen (see below). 

The evidence of a Secret Gospel of Mark from a recently published letter of 
Clement of Alexandria is very intriguing (§1O.2b). At the time of Clement this 
gospel was used among the "perfect" Christians in Alexandria, but Clement also 
reveals that the Gnostic sect of the Carpocratians used a version of this Secret 
Gospel of Mark, which may have arrived in Egypt even before its abbreviated ver
sion was produced, which was then admitted into the canon of the New Testament. 
The Secret Gospel gives evidence of a secret initiation rite: Jesus spends a night 
with the young man he had raised from the dead; he comes to Jesus dressed only 
in a linen cloth, and Jesus teaches him the mystery of the kingdom of God. This 
fits well with what is otherwise known about secret rites of initiation among Gnos
tic circles of Egypt. Some of these writings preserved in the Nag Hammadi Library 
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apparently originated in Syria and were then brought to Egypt as secret books; for
mulae designed to guarantee the secrecy occasionally occur (cf. the conclusion of 
the Apocryphon of John). 

(c) Egyptian Jewish Christianity 

(1) The Gospel of the Hebrews. A number of fragments of the Jewish-Christian 
gospels (§ WAb) should be assigned to a gospel that was used in Alexandria and 
was known under the name Gospel of the Hebrews. The two Jewish-Christian 
gospels discussed above were dependent upon the Synoptic Gospels of the New 
Testament, the Gospel of the Nazoreans being a version of the Gospel of Matthew 
and the Gospel of the Ebionites a harmony of the Synoptic Gospels. The Gospel 
of the Hebrews, jUdging from the few extant fragments, had a different character. 
Although it was composed in Greek, the Spirit is called "the mother of Jesus," 
which would fit a Semitic language, where the word "spirit" is a feminine noun. 
Mary is introduced as the earthly appearance of a heavenly power (Michael). In 
baptism the "whole fount of the Holy Spirit" descends upon Jesus and rests upon 
him, saying, "My Son, in all the prophets I was waiting for you that you should 
come and I might rest in you. For you are my rest; you are my first-begotten Son 
who reigns forever." This concept is derived from the Jewish wisdom myth; the 
Spirit in this gospel speaks like personified Wisdom, who comes into the world re
peatedly, appearing in prophets and divine messengers, seeking her rest (Wis 7:27; 
Sir 24:7). The Gospel of the Hebrews uses here a motif from Jewish theology, but 
no special relationship to the Kerygmata Petrou is discernible. 

The authority of James, however, is emphasized in this gospel. In its story of the 
resurrection, Jesus appears to his brother James and breaks bread with him. Paul 
records a tradition that names James explicitly as one of the witnesses to whom 
Jesus appeared (1 Cor 15:7) but no such story has made its way into the canonical 
gospels. As the Gospel of the Hebrews reports the story of such an appearance, it 
should be considered as an independent parallel of the canonical gospels. Contrary 
to the canonical accounts, where only the Twelve are present at the last meal of Je
sus, the Gospel of the Hebrews implies that his brother James participated in Jesus' 
last supper, because "James had sworn that he would not eat bread from that day 
at which he had drunk the cup of the Lord, until he should see him risen from among 
them that sleep." This story can also be understood as a reflection of a community's 
fasting ritual before the celebration of Easter. Very little is unfortunately known 
about most of the content of this gospel, which, according to the stichometry of 
Nicephorus, was only a little shorter than the Gospel of Matthew! The saying, "And 
never shall you be joyful, save when you behold your brother with love," which 
belongs to the Gospel of the Hebrews, suggests that its sayings were of the same 
character as those of the Synoptic Gospels (or the Gospel of John). But Clement 
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of Alexandria also assigns to this gospel a saying that we know now as the second 
saying of the Gospel of Thomas (Strom. 2.9.45 and 5.14.96). This Gnostic saying 
about the sequence of seeking, finding, marveling, ruling, and resting could have 
circulated in the free tradition of Jesus' sayings. But if the Gospel of Thomas was 
brought to Egypt at an early date, the Gospel of the Hebrews may have drawn it 
from that source. In any case, this Jewish Christianity of Egypt shows a close 
affinity to a Gnostic tradition of Syrian origin. 

(2) The Apocryphon of James. Like the Jewish Christians in Syria, those of 
Alexandria may have used a number of other writings under the authority of James. 
The First and the Second Apocalypse of James should be considered here since 
both originate with the traditions of James from Syria, although they are Gnostic 
writings (§1O.5b). That the distinctive Jewish-Christian authority of James is in
voked in Gnostic writings is not as surprising as it may seem; also the Jewish
Christian Gospel of the Hebrews, in which James is the witness of the risen Jesus, 
exhibits some affinities to Gnosticism. The Apocryphon of James, also known as 
the Epistula Jacobi (NHC I, 2) from Nag Hammadi, is of a somewhat different 
character, although in its external frame it appeals to the typically Jewish-Christian 
authorities; the introduction presents it as a secret book revealed by the Lord to 
James and Peter, and written down by the former in the Hebrew language (Apoc. 
Jas. 1, 8-18). Its content is a farewell discourse of Jesus, based upon sayings that 
have parallels in the Gospel of John, the Synoptic Gospels, and the Gospel of 
Thomas, though literary dependence is not evident. On the contrary, the blessing 
of those "who have not seen and yet believe" (Apoc. Jas. 12,41-13, 1) appears in 
a more original setting of a sequence of sayings of Jesus, while John 20:29 has 
added this saying secondarily to the story of Jesus' appearance before Thomas. Es
pecially intriguing are a number of parables in this writing, of which some do not 
have parallels in the Synoptic Gospels. With respect to its genre, the Apocryphon 
of James closely resembles the Dialogue of the Savior (§§ 1O.1b; lO.3a). An inter
pretation of traditional sayings in dialogue and discourse form present Gnostic 
teaching as the legitimate (Jewish-Christian?) continuation of the teaching of Je
sus. All this argues for a date of composition around the year 100 CEo 
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2. EGYPTIAN GNOSTICISM 

(a) The Testimony of the Writings from Nag Hammadi 

The codices of the Nag Hammadi Library (NHC) were composed in Egypt in 
the Coptic language shortly after the middle of the 4th century. Since this library 
is a collection of some fifty-two writings that had been translated from Greek into 
Coptic. this date is of little help in determining the place where the Greek origi
nals were written. Moreover, assigning dates of composition for each of these 
books presents considerable difficulties. Through the efforts of the Institute of 
Antiquity and Christianity in Claremont, California, under the leadership of James 
M. Robinson and with the cooperation of numerous scholars from the United 
States and abroad, all writings from this library have now been published in criti
cal editions, and some consensus has been reached with respect to the dating of 
the Greek originals as well as their geographical origin. The following is an at
tempt to discuss some of those writings that may be significant for the under
standing of early Christian Gnosticism in Egypt in the first two centuries. 

Among those writings of the Nag Hammadi Library that originated in Syria, the 
Gospel of Thomas must have been brought to Egypt before the middle of the 2d cen
tury, together with the Hypostasis of the Archons and the Apocryphon of John 
(§ 1O.5b.2-3), both of which show so many parallels to the Sophia myth of the 
Valentinian school (§ 11.2c.4) that they should be counted among its sources. The 
Sethian type of Gnosticism from Syria was further developed in Egypt; the pre
decessor of this development may have been the Syrian Apocalypse of Adam 
(§ 1O.5b.I). In any case, if it can be assumed that certain types of Gnosticism orig
inated in Syria, it necessarily followed that Syrian writings were brought to Egypt 
as early as the beginning of the 2d century. 

(1) Pre-Christian Gnosticism in Egypt. In addition to this Syrian influence upon 
the development of Egyptian Gnosticism, there were independent Egyptian for
mations of Gnostic theology that reveal no specifically Christian influence. As 
Jewish Gnostic speculations were the predecessors of Christian Gnosis in Syria, 
pagan Gnostic mythology and philosophy preceded its Christian offspring in Egypt 
and even developed further without direct borrowings from Christianity. The writ
ings of the Corpus Hermeticum, certainly from Egypt, have already been discussed 
(§6.5f). Even the Nag Hammadi Library included two Hermetic tractates, Gnostic 
to be sure, but without Christian influence: The Discourse of the Eighth and the Ninth 
(NHC VI, 6) and Asclepius 21-29 (NHC VI, 8). Another pre-Christian Gnostic 
tractate is the Paraphrase of Shem (NHC VII, 1). It is a very complex and elaborate 
creation myth, revealed by Derdekeas to Shem, "who comes from the unmixed 
power" and is "the first being on earth" (Paraph. Shem 1, 18-21). The myth differs 
from those of the Syrian-Christian type, since it knows three principles: light, dark
ness, and the spirit standing between them. In order that "nature" can come into 
existence, Derdekeas, the son of infinite light, has to intervene repeatedly. Although 
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there are faint allusions to the creation story of Genesis, one does not find any ex
tensive biblical exegesis, and Genesis 2-3 is not used; though there are complex dis
cussions of the evil power of the flood, an allusion to the building of the tower, and 
a mention of Sodom. The last part of the writing is an apocalypse predicting the fi
nal cosmic catastrophe, in which the light will be separated from the darkness. Some 
want to see in the polemic against baptismal rites (37, 14-29) and in the prediction 
of an evil demon, who will come forth from the power of the serpent and will do 
many wonders (44, 31-45, 8), a polemic against John the Baptist and thus against 
the baptism practiced by the church. That, however, is not convincing because it 
could also be a polemic against other Gnostic sects that practiced baptism. Nor is it 
believable that the prediction that Nature wants to "fix Soldas who is a dark flame" 
(39,28-33) is a reference to the crucifixion of Jesus' earthly body. It is another mat
ter that the Paraphrase of Shem was later rewritten by Christians to produce a book 
with many similarities, namely, the Paraphrase of Seth (known to Hippolytus). 

(2) Eugnostos the Blessed and the Sophia of Jesus Christ. There is one very re
vealing instance in which the Nag Hammadi Library has preserved both an origi
nal treatise of pre-Christian Gnostic philosophy, the book Eugnostos the Blessed 
(NHC III, 3; V, 1), and its secondary Christian adaptation, the Sophia of Jesus 
Christ (NHC III, 4; BG 8502, 3). The former describes in the form of a letter from 
"Eugnostos the Blessed to those who are his" the origin and structure of the 
transcendent divine world. Insight into the view presented by Eugnostos, which is 
a confession of the God of Truth and gives immortality, is explicitly contrasted to 
the three erroneous philosophical views, which claim that the world has come into 
existence "by itself," "through providence," or "by fate." In his presentation of the 
three primary figures of the divine sphere, derived from each other through emana
tion, Eugnostos uses theological concepts that became significant in the following 
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Site of the Discovery of the Nag Hammadi Library 
Twelve codices were found accidentally in a jar that 
was buried at the foot of the fallen boulders on the right. 
The site lies at the edge of the Nile Valley, not far from 
the oldest known Christian monastery (of Pachomius), 
near the ancient Chenoboskion in Upper Egypt. 
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centuries for the definition of God who was Father, Son, and Holy Spirit. The Chris
tian adaptation Sophia of Jesus Christ, according to its narrative framework, is a 
revelation discourse of the resurrected redeemer with the twelve disciples and seven 
women. But the revelation discourse itself, including Jesus' answers to various 
questions of the disciples and the women, is nothing but an often verbatim repro
duction of the book of Eugnostos the Blessed. Exegetical comments are occasion
ally added in order to explain the thoughts presented by the source, and additional 
material has been interpolated at the end, including the myth of the fall of Sophia 
and the imprisonment of the particles of light under the powerful archon Yald
abaoth, as well as a discourse about the role of the redeemer as their liberator. Thus 
the Gnostic philosophical writing of Eugnostos the Blessed has been put to the ser
vice of constructing a Christian dialogue, in which its philosophy has become the 
basis of Gnostic mythology. 

(3) The Gospel of the Egyptians (Sethian). The mythological counterpart of 
Eugnostos the Blessed is the Holy Book of the Great Invisible Spirit, also called the 
Gospel of the Egyptians, which is preserved in two independent translations from 
the Greek original (NHC III, 2 and IV, 2; this work should not be confused with the 
completely different apocryphal Gospel of the Egyptians to be discussed in § 11.2b). 
This book is one of the most important writings of Sethian Gnosticism. It was prob
ably composed in Syria and received the title "Gospel of the Egyptians" only after 
it had been brought to Egypt. The first part of the work treats in detail the complex 
evolution of the divine world through emanation from the primordial Father, whose 
name cannot be pronounced. In contrast to Eugnostos the Blessed, numerous 
mythological names are used here (Barbelo, Ainon, Esephech, etc.), and one finds 
multiple ogdoads, triads, and other groupings of divine powers. The entire process 
of divine evolution is characterized by an almost feverish activity rather than calm 
contemplation. The final outcome is the birth of the Great Seth, son of Adamas and 
father and savior of the incorruptible seed. At this point in the mythological narra
tive one finds the first allusions to Genesis in the mention of Sodom and Gomorra. 

The second section begins with the installation of the ruler of the chaos, Saclas, 
along with a description of his arrogance and the creation of his own aeons and 
demons. It continues with the sowing of the seed of the Great Seth in the world and 
the institution of guardian angels, who are charged with the protection of this seed 
until the time of salvation. This section concludes with the appearance of Seth in 
the person of Jesus, who brings rebirth through baptism. This identification of Seth 
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with Jesus shows how Sethian mythology and soteriology was secondarily Chris
tianized. The work ends with a hymn and an elaborate self-characterization of a 
secret book written by Seth himself. The lack of explicit references to Christian 
traditions and the scanty appearance of Christian elements in these materials drawn 
from Syrian Gnostic mythology are striking (some of the mythological names of 
the Apocryphon of John reappear in the Holy Book of the Great Invisible Spirit). 
It was only later, probably toward the end of the 2d century, that Sethian Gnosti
cism began to defend and modify its doctrine and message in a critical controversy 
with Catholic theology (see The Second Treatise of the Great Seth, NHC VII, 2) or 
to accommodate it to the doctrines of emerging Neoplatonism (see The Three 
Steles of Seth, NHC VII, 5). 

On the whole, early Egyptian Gnosticism is either dependent upon pagan and 
philosophical Gnostic speculations, originates from imported Syrian Sethian Gnos
ticism, or continues Jewish-Christian Gnosticizing traditions under the authority 
of James, which probably also have their origin in SyriaiPalestine. The emerging 
picture of Christian beginnings in Egypt, however, is even more complex. In ad
dition to these various Gnostic groups, which probably competed with each other, 
there was also an indigenous Egyptian Christianity that was more closely related 
to the tradition of the words of Jesus as they are represented by the Gospel of 
Thomas-not to speak of the great and influential schools of Christian Gnostics 
that began no later than in the middle of the 2d century. 

(b) Vernacular Gnostic Christianity: The Gospel of the Egyptians 

Most of the Gnostic writings mentioned so far are esoteric books that must have 
had their home in Christian mystery associations rather than in congregations com
parable to those in Antioch and in the area of the Pauline mission. Whether or
ganized congregations of Gnostic believers existed in Egypt during the same pe
riod remains an open question that is very difficult to prove or to disprove. No 
material survives and no conjectures are possible, for example, with respect to the 
question of ecclesiastical offices. Was baptism the regular entrance rite? Wherever 
it is mentioned, it is either seen as a mystery rite (e.g., in the Holy Book of the 
Great Invisible Spirit, NHC III, 2, 66, 24-25) or is utterly rejected (Paraphrase of 
Shem 37, 14-29). Whenever institutional structures appear, they resemble those 
of a philosophical school or of a private mystery association. Congregations may 
have existed on the periphery of Gnosticism, where such writings as the gospel of 
the Papyrus Egerton 2 and the Gospel of John were used. This may be confirmed 
by another writing that represents a more vernacular Gnostic Christianity, the 
Gospel of the Egyptians (to be distinguished from the writing of the same name 
in NHC III and IV mentioned above). Only a few fragments are preserved, and 
Clement of Alexandria is the only reliable witness. To judge from its name, this 
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writing may have once claimed to be the true gospel of communities of the "Egyp
tians," that is, Gentile Greek-speaking Christians, as distinct from the Jewish Chris
tians of Alexandria, whose gospel was the Gospel of the Hebrews (this suggestion 
was made by Walter Bauer). 

Quotations from this gospel are found in two closely related passages. In the 
first passage, Jesus responds to Salome's question, "Until when shall people die?" 
with the word, "So long as women bear children." Salome's further question, 
whether she did well not to bear children, receives the answer, "Eat every plant, 
but that which has bitterness do not eat." In the second passage, Salome once again 
is the one who asks a question, namely, when she would know what she had in
quired about; and she receives the answer, "When you have trampled upon the gar
ment of shame, and when the two become one, and the male with the female [is] 
neither male nor female." Both sayings are clearly encratite; they demand sexual 
abstinence so as to disrupt the cycle of birth and to eliminate the sexual differences 
between male and female. The second of these sayings appears also in the Gospel 
of Thomas (#22); it should also be noted that Gas. Thom. #61 introduces Salome 
as one who asks questions of Jesus. Since the very few fragments of the Gospel 
of the Egyptians exhibit as many as two links to the Gospel of Thomas, it is not 
unreasonable to assume that the former was dependent upon the latter. Little 
more can be said about this writing; the assignment of other materials to this gospel 
is problematic. But the character of the few certain quotations points to a vernacu
lar Gnostic Christianity of Egypt that was not nourished by complex mythological 
speculations about cosmology and soteriology, but by transmitted sayings of Jesus 
and their interpretation. It is tempting to ask whether "neither male nor female" was 
a formula related to baptism. In that case baptism was the entrance rite into an en
cratite community, while the apostle Paul had understood this baptismal formula as 
defining the social dimensions of the new community, which is expressed in the 
addition of "neither Jew nor Greek, neither slave nor free" (Gal 3:28; see §9.3b). 

(c) The Formation of Gnostic Schools 

(1) The Naassenes. While the Gospel of the Egyptians could be a witness to a 
vernacular version of "Gnostic community" in Egypt, other writings mentioned 
above could be assigned to Gnostic groups that may be designated as representa
tives of "Sethian Gnosticism" or philosophically oriented circles like those who 
produced the writings of the Corpus Hermeticum (§6.5f) and Eugnastos the Blessed. 
The question of the institutional definition of the people who produced such writ
ings remains a conundrum. At this moment of the discussion, the suggestion to as
sume the existence of "schools" on the model of a philosophical school seems to 
be the most useful, especially when particular names designating their enterprise 
or names of heads of such schools are preserved in the tradition. The Naassenes 
or Ophites, about whom Irenaeus and later church fathers have preserved infor
mation, may be classed as such a school. Nothing is known about the time of their 
origin because no direct evidence is extant until the last third of the 2d century. The 
Naassenes drew their name from the serpent of Genesis 3 (Hebrew nahas, Greek 
ophis) as the first revealer of divine knowledge. Like the early representatives of 
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Syrian Gnosticism, they drew their message from the interpretation of the first chap
ters of the Bible but not from the complex creation myths related to Genesis I. 
According to Hippolytus's report about the Naassenes, their syncretistic attitude 
permitted them to borrow materials from Hellenistic religions. Thus one finds a 
pagan speech of religious propaganda (known as the "Naassene Sermon") based on 
a hymn to Attis, which surprisingly also contains some Jewish elements, but was 
only superficially Christianized. Hippolytus quotes another Naassene hymn that 
might have been used liturgically; it is actually a pagan Gnostic psalm about the 
spirit that redeems the soul from chaos, composed in the customary anapestic foot 
of the Roman imperial period; the name "Jesus" was added only later. Thus these 
Naassenes may have been a group that developed out of pagan philosophical circles 
and who drew their inspirations from the interpretations of Genesis 2-3. 

(2) The Carpocrations are one of the first known Gnostic schools named after 
its founder Carpocrates. How "Gnostic" they were is difficult to judge. A writing 
in the name of Carpocrates' son Epiphanes, About Righteousness, is preserved in 
some fragments. It proclaims communistic ideals like the community of goods and 
the sharing of women, which reflects earlier utopian ideals of the Hellenistic world. 
The writer apparently knew the letters of Paul; his work should therefore be dated 
to a time in the 2d century after the arrival of the Pauline corpus in Egypt. As was 
mentioned above (§ 11.1 b), according to Clement of Alexandria, the Carpocratians 
used a version of the Secret Gospel of Mark that contained the sentence "naked man 
with naked man." According to such information, the Carpocratians may have been 
some kind of sect practicing egalitarian rites rather than a "philosophical" school. 

(3) Basilides, who was active in Alexandria before 150 CE, is considered to be 
the first founder of a Gnostic school. Reports about his teaching and preserved 
fragments are few and sometimes contradictory. The most reliable witnesses are 
Clement of Alexandria and Irenaeus (apparently dependent upon a lost writing 
of Justin Martyr), while Hippolytus ascribes an altogether different teaching to 
Basilides, which probably relies on the writing of one of Basilides' students. 
Basilides' teaching can be classified as philosophical, Christian, or Gnostic. 
Neopythagorean speculations may have affected him as much as Stoic ethics. His 
cosmology and soteriology is Gnostic, and his Commentaries perhaps show the 
influence of Christian writings. Most striking is his cosmogonic theory. The universe 
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developed through 365 stages of emanation from one principle until it reached the 
lowest circle, the visible heaven. The ruler of the universe is called "Abraxas" (the 
sum of these seven letters in the Greek numerical system is 365). The angels of 
the visible heaven fashion the things of the world. But their archon, the god of the 
Jews, who gave the law, wants to subject all nations to his people. The soteriology 
is Gnostic: the savior descends under the secret name Kaulakau (drawn from Isa 
28: 10), appears as a man, but the Jews mistakenly crucify Simon of Cyrene while 
Jesus is standing by mocking them. The savior ascends without ever dying and be
ing raised from the dead. Salvation comes to those who know these things, but 
those who confess Jesus as crucified are still under the power of the world. Only 
the soul is saved. Therefore such things as eating meat sacrificed to the idols do 
not matter. A few fragments of Basilides' Commentaries discuss the problem of suf
fering and providence: suffering is ultimately bound up with the fundamental con
dition of being in the world and is not necessarily the consequence of sin, but does 
not deny the goodness of God-and those who have "gnosis" cannot suffer any
way. It is thought that Basilides is here writing a commentary on 1 Peter 4:12-19. 
That, however, is doubtful; it is anachronistic to suppose that this work was in fact 
a series of commentaries on books of the New Testament. Basilides' teaching influ
enced Valentinus, and his followers were still known in the 3d and 4th century. 

(4) Valentinus. Speculative Gnostic mythologies continued to be cultivated in 
esoteric circles, but had little impact upon the life of the church. Basilides created 
a school and had some followers. His somewhat younger contemporary Valentinus 
(ca. 100-175 CE), however, made a difference. Born in a city of the Nile delta, he 
was educated in the Christian church of Alexandria, studied with Gnostic teachers, 
and learned the philosophy of Plato and probably also the allegorical method of the 
Jewish philosopher Philo of Alexandria. Poet, mystic visionary, teacher, exegete, 
and church politician, Valentinus founded his school in Alexandria, then moved to 
Rome just before the year 140 CE, where he even tried to be elected as bishop, and 
left gifted students in the East (Theodotus and Ambrose) and the West (Ptolemy 
and Heracleon), who refined his system and propagated his message for generations 
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to come; Valentini an communities (as distinct from schools) were eventually 
formed that were still in existence in the 5th and 6th centuries. 

Only a very few fragments of his own work have been preserved by quotations 
of the church fathers who opposed him. A full reconstruction of his work requires 
recourse to the better attested works of his students. But even the few fragments that 
are extant show that Valentinus was the most creative Christian theologian of the 2d 
century. The style of Valentin us's Greek composition is at the height of literary art 
of those days. The one poem that is preserved is composed in Greek metric verse. 
Fortunately, the discovery of the Nag Hammadi Library provided the full text of a 
sermon that was almost certainly written by Valentinus himself, The Gospel of Truth 
(NHC I, 3 and a few fragments in a different translation from the Greek original 
in NHC XII, 2), the most sublime and most beautiful writing of the entire Nag 
Hammadi corpus. It is not a "gospel" but a meditation about the gospel, written 
by a preacher and gifted theologian with a deep sense of true piety. Although there 
are no explicit quotations in the writing, the author not only knew the Scriptures of 
Israel but also some gospels, especially the Gospel of John, and some of the letters 
of Paul very well. No one should miss the opportunity of reading this book, or be 
deterred by the fact that it is most likely the work of one of the archheretics of the 
later Christian church. It is a breath of fresh air after the laborious study of the cos
mological speculations of the documents of mythological Gnosticism. 

Gnostic mythology must be presupposed for Valentinus. The brief report of Val en
tinian cosmogony that is preserved by Irenaeus, and for which more information can 
be derived from Irenaeus's report of Ptolemy's system, shows a typically Gnostic 
system of emanations from a duality that is called the "Ineffable" and "Silence." 
From these two come three more pairs that, together with the original pair, form the 
"Ogdoad" out of which other aeons evolve to a total of twenty-four. But the 
pleroma is disturbed through the revolt of one of its last members, the Mother 
(Sophia), whose son Christ heads back up into the pleroma-it is Christ who then 
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sends Jesus. The Mother then issues another child, the "demiourge" who fashions 
the visible world. What is remarkable here is the replacement of the mythical 
names by abstract philosophical concepts; and the designer of the visible world is 
no longer an evil archon named Yaldabaoth but the "craftsman," the demiourge of 
Plato's Timaeus. Thus the mythical actors of the Gnostic myth are philosophically 
dignified; evidence for the cosmogony as well as for the process of salvation are 
found in biblical texts by interpreting them through the time-honored method of 
allegory. Valentinus and his students develop their teaching inside the Christian 
communities as the learned guides into the deeper meaning of Scripture. For 
Valentinus himself, this is a pastoral invitation to mystical contemplation and vi
sion of the true identity of self. Among his students, his teachings are systematized, 
expounded in biblical commentaries---especially in the exegesis of the Gospel of 
John-and, indicating the beginning controversy with the ecclesiastical establish
ment, lines are drawn between those who have "knowledge" and the average church 
Christians. Thus there are three classes of human beings, the spiritual people 
(pneumatikoi = the true Gnostics), who are saved by nature; those who merely 
possess a soul (psychikoi = the ecclesiastical Christians), who are saved by works; 
and those who are solely made up of matter (hylikoi), who are lost forever. This 
may not have been Valentinus's own agenda, but the elitism of his schools' teach
ings set the stage for the battle between them and the defenders of the ordinary 
members of the fast-growing Christian churches. 

3. THE BEGINNINGS OF CATHOLICISM 

(a) Vernacular Catholic Christianity: The Second Letter of Clement 

The beginnings of non-Gnostic Christian communities in Egypt are obscure. In
deed, they may have been obscured, not so much by the existence of Gnostic sects 
and schools in general, but by the towering figure and inspired Christian church 
leader Valentinus and his students, whose mission was not the creation of an eso
teric Gnostic circle but the inspiration of the church by the deep wisdom and pas
toral care that Christian Gnosticism was able to disclose to troubled souls in an 
age of spiritual uncertainty. It can be assumed that the beginnings of vernacular 
Christianity in Egypt were related to developments in other provinces. Some of the 
writings that would later form the canon of the New Testament came to Egypt in 
the first half of the 2d century; Valentinus and his students were acquainted with 
such books and used them extensively. One of the writings comprising the collec
tion of the Apostolic Fathers, the Second Letter of Clement, may have been written 
in Egypt in the middle of the 2d century. The Egyptian origin of 2 Clement is by 
no means certain and is suggested by only a few scholars. Nonetheless, there are 
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important reasons to support this hypothesis. In the later tradition of the church, 
2 Clement was linked to 1 Clement (§12.a2e); in extant manuscripts they were 
copied together. Thus 1 Clement and 2 Clement occur side by side in two manu
scripts of the New Testament Codex Alexandrinus (5th century) and Codex Hiero
solymitanus (1056 CE, the complete text of the Didache was found in this codex; 
only in the Hierosolymitanus is the text of 2 Clement fully preserved). The Syriac 
translations of the New Testament also transmitted both writings together. 

Since 1 Clement was written from Rome to Corinth it was assumed that 2 Clement 
was composed either in Rome or in Corinth. It is difficult, however, to find in ei
ther of these two churches or in their relationship with each other any situation that 
would explain 2 Clement's purpose. Adolf von Harnack's hypothesis that the Ro
man bishop Soter (165-174) was the author of this writing is farfetched and as
sumes a date of authorship that is probably too late. Moreover, it is unlikely that 
the later connection of the two writings has its roots in ancient tradition. Eusebius 
states explicitly that he knew of no recognition of 2 Clement by older writers (Hist. 
eccl. 3.28.4), while he found 1 Clement well attested (Hist. ecc!. 4.23.11; 5.6.3). 
Thus they were not transmitted together in the time before Eusebius. Furthermore, 
2 Clement says nothing about its author, nor does it ever refer to 1 Clement. The 
title "Second Epistle of Clement" appears only in the colophons of the manuscripts. 
The writing itself contains no prescript with author and address, and no final greet
ings. In fact, it is not a letter at all but a homily or, better, a programmatic theo
logical writing with homiletic features. Origin and purpose must be decided by 
internal evidence alone. 

The assumption of Egyptian origin would solve a number of problems arising 
from special features of 2 Clement. It is striking, on the one hand, that the writing 
presents a very simple and practical piety. Hans Windisch's characterization has 
been frequently repeated: "The theological basis of 2 Clement is, stated briefly, a 
Synoptic-Gospels Christianity understood in terms of contemporary Judaism." Its 
central feature is the call for repentance and the demand for good works in the face 
of the coming judgment. Jesus is primarily a teacher; nothing points to a devel
oped christology. Still, on the other hand, there is evidence that 2 Clement cannot 
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have been written in the earliest period of Christianity. The sayings of Jesus that 
are quoted in the writing presuppose the New Testament Gospels of Matthew and 
Luke; they were probably drawn from a harmonizing collection of sayings that had 
been composed on the basis of these two gospels. 2 Clem. 8.5 refers to the written 
"gospel" as a well-established entity (though it is not necessary to understand the 
reference to the "apostles," 2 Clem. 14.2, as a reference to writings under apostolic 
authority). It is also difficult to reconcile the otherwise quite simple christological 
statements of the writing with 2 Clem. 14.2, where the sentence from Gen 1:27, 
"God created the human being as male and female," is interpreted as a statement 
about Christ and the church, which in turn is understood as the body of Christ. This 
presupposes either the deutero-Pauline Letter to the Ephesians or analogous spec
ulations about the heavenly beings "Church" and "Christ." The latter seems more 
likely, especially since 2 Clement elsewhere rarely, if ever, attests any knowledge 
of the Pauline corpus. 

Silence with respect to Paul's letters would be strange if the book were composed 
in Corinth, where those letters were well known. But if 2 Clement was written in 
Egypt at just before the middle of the 2d century, such silence is less surprising, 
and an occasional reference to a Gnostic mythological concept can be easily ex
plained. What looks like an early "Synoptic-Gospels Christianity understood in 
terms of Judaism" is actually the Christianity of a later period, which insisted upon 
the basic principles of active and practicing piety in order to strengthen its posi
tion over against a more dominant Gnostic faith. This explains the anti-Gnostic 
statement that gnosis is the confession of the one who has saved us: "But how do 
we confess him? By doing what he says, and by not disregarding his command
ments" (3.2-4). Also the Gnostic goal of salvation, "to find rest," is critically in
terpreted: one finds rest by doing the will of Christ (6.7). The view that our flesh 
is the temple of God is especially emphasized, and 2 Clement explicitly rejects 
the statement that "this flesh is not judged and does not rise again" (9.1-3). In the 
context of this anti-Gnostic posture, he also proposes a new interpretation of the 
Gnostic speculation about Gen 1:27 concerning the heavenly aeons Christ and 
the Church: Christ made the church manifest by appearing in the flesh in order to 
demonstrate "that those of us who guard her [the church] in the flesh without 
corruption shall receive her back again in the Holy Spirit" (14.2-3). In the same 
context, additional statements leave no doubt that the author is arguing against 
Gnosticism: "the flesh is the copy of the spirit," and "guard the flesh that you may 
receive the spirit" (14.3). Elsewhere 2 Clement presents an interpretation of a 
saying of Jesus that was used in Gnostic gospels: "When the two shall be one, and 
the outside as the inside, and the male with the female neither male nor female" 
(12.2). This saying also appears in the Gospel of Thomas (#22) and in the Gospel 
of the Egyptians (§ 11.2b). 2 Clement directs his interpretation against a Gnostic 
understanding; he explains the first of these sentences as "speaking with one an
other in truth, so there is but one soul in two bodies," the second as meaning that 
the soul (the inside) should become visible in good works just as the body (the out
side) is visible, and the third sentence as pointing to a new relationship between 
brothers and sisters in the faith, in which they learn to think about each other in 
terms other than sexual relationship (12.3-5). 
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All these observations place 2 Clement squarely into the context of an Egyptian 
Christian community that tries to establish its own piety in obedience to Jesus' 
words against a predominant Gnostic Christianity in that country. This writing is 
then the first tangible evidence for the existence of vernacular catholicism in Egypt 
before the middle of the 2d century. Although the beginnings of these Christian 
communities are obscure, 2 Clement demonstrates that traditions of the early catholic 
church were being established at that time. This also laid the ground for the de
velopment of an ecclesiastical organization, eventually directed by a bishop, which 
first appeared in Alexandria during the last two decades of the 2d century. 

(b) The Controversy with Gnosticism: The Epistula Apostolorum 

The Epistula Apostolorum was not known until the discovery of major portions 
of the work in a Coptic translation in the year 1895, and the appearance of some 
Latin fragments and a complete Ethiopic translation in subsequent years. An Egypt
ian origin for this writing is most probable. Internal evidence suggests the second 
half of the 2d century as the date of its composition. The gospels of the New Tes
tament are freely used, but not quoted as Scripture; Paul is known, especially in the 
image in which he is pictured in the Acts of the Apostles; allusions to Pauline epis
tles occur several times, though these letters are never quoted as authoritative 
words of the apostle. Thus the EpistulaApostolorum relies on writings that the de
veloping catholic churches in other provinces used and honored. 

The genre and content of the Epistula Apostolorum reveals its anti-Gnostic in
tent. Its genre imitates the literary form of the Gnostic revelation discourse, in 
which the risen Jesus transmits heavenly wisdom and teaching to his disciples. 
Against the claim of various Gnostic writings circulating under the authority of a 
particular apostle, the Epistula Apostolorum adopts for its message the authority 
of all apostles, whose eleven names are given as John, Thomas, Peter, Andrew, 
James, Philipp, Bartholomew, Matthew, Nathanael, Judas, and Cephas. This list is 
a bit surprising since three names from the Synoptic gospels' lists are missing 
(James son of Alphaeus, Thaddeus, and Simon the Canaanite) and in their stead 
Nathanael, Judas Zelotes, and Cephas (in addition to Peter!) are added; most re
markable is the fact that not Peter but John and Thomas are heading the list-because 
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they were the preferred authorities in Gnostic circles? Before reporting the appear
ance of Jesus to the disciples, the Epistula Apostolorum includes a section that 
corresponds to the creed of the church, speaking of God the creator and preserver 
of the world, and describing the earthly appearance of Jesus with the use of ma
terials from the gospels of the New Testament and the Infancy Gospel of Thomas. 
In the narrative about Jesus' resurrection, the physical appearance is emphasized 
(Epist. Apost. 1-12). The second part of the book could be called an anti-Gnostic 
theology, which treats all important topics of Christian theology in systematic fash
ion. Questions of christology are dealt with first: Jesus' way through the heavens in 
his coming, the incarnation, the Passover as remembrance of his death, and his 
second coming (13-19). Questions of eschatology follow: the resurrection of the 
flesh, together with the spirit and the soul, and the last judgment (21-29, includ
ing an excursus about the descent into Hades and preaching and baptism for Abra
ham, Isaac, and Jacob in chap. 27); then the preaching to Israel and the Gentiles 
(30). The last topic leads to an excursus about Paul, the apostle to the nations 
(31-33), defending Paul as a legitimate apostle of the catholic church against the 
claims to Paul as the authority of Gnostic theology, but also against his rejection 
in Jewish-Christian circles. The last part of this theological disquisition deals with 
the tribulations of the endtime, the fate of the sinners and the righteous, and their 
relationship to each other (34--40). 

The final chapters of the Epistula Apostolorum are related to the genre of church 
order. The three orders are unusual and deviate from the offices as they were es
tablished in the catholic churches: father (=preacher of the revelations), servant 
(diakonos, charged with baptizing), and teacher (41-42). The teaching of the 
Christian virtues is presented as an interpretation of the parable of the ten virgins 
(43-45). The anti-Gnostic polemic is evident in the designation of the foolish 
virtues as Insight, Knowledge, Obedience, Endurance, and Mercy (perhaps the last 
three are directed against Jewish Christians), whereas the wise virgins are called 
Faith, Love, Joy, Peace, and Hope. Following this exposition are instructions about 
the rich, church discipline, and excommunication (46-49). The conclusion is a 
warning against false teachers (50). With the description of Jesus' ascension the 
author returns to the framework of the genre that he had adopted. 

This book is an extremely important document because it responds directly to 
the challenge of Gnosticism. Gnostic Christianity in Egypt had identified "revela
tion" with the presentation of mysterious knowledge, usually transmitted in secret 
books in which Christ (or some other revealer figure) disclosed the reality of the 
transcendent world, thus revealing to the spiritual persons their origin, identity, and 
destiny. The EpistulaApostolorum fully adopts the genre of the Gnostic discourse. 
But it is an open book, written "for the whole world" (chap. 1). As in Gnostic 
books, what Jesus says in this book is the discourse of the messenger from heaven, 
but this messenger is at the same time the one who has become flesh and whose 
earthly life can be described in a biographical sketch. While the Gnostics relied on 
the sayings of Jesus, the Epistula Apostolorum relies on the narrative materials 
that, including the miracles, prove the true human presence of Jesus. What the be
lievers are told about their true existence does not concern their heavenly origin but 
their earthly life. This earthly experience is defined by an eschatological expecta-
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tion that permits the understanding of the essence of Christian faith in terms of the 
teaching of virtue and church order. The creed of the early catholic church as well 
as the gospels, understood as providing the narrative reality of this creed, furnished 
the materials for the forging of a new type of revelation discourse that could be 
used as a weapon in the fight against Gnosticism. The later church, however, did 
not develop this genre of anti-Gnostic polemic further but checked the continued 
growth of revelation through discourses of Jesus by canonizing the gospels of the 
New Testament. Thus the Epistula Apostolorum was soon forgotten. 

(c) The Establishment of an Ecclesiastical Organization 

The ecclesiastical organization envisioned in the EpistulaApostolorum (fathers, 
deacons, teachers) deviates from the leadership structure that was emerging in the 
catholic churches elsewhere (bishops, presbyters, and deacons). The institution of 
ecclesiastical offices that brought Egyptian Christianity into the mainstream of the 
universal catholic church of Syria, Asia Minor, Greece, and Rome lies beyond the 
scope of this book; it belongs to the end of the 2d century. 2 Clement and the Epis
tula Apostolorum witness the strengthening of non-Gnostic Christianity of Egypt. 
These writings also demonstrate that, in addition to the Gospel of John, other New 
Testament writings such as the Gospel of Matthew and the Lukan writings became 
known in Egypt and that the letters of Paul began to be read not only in the schools 
of Gnostic teachers like Valentinus but also in communities of vernacular Chris
tianity. Both used the same early Christian writings. The battle was no longer about 
the question of the legitimacy of any of those writings but about their interpreta
tion. Clear decisions about their interpretation were difficult. At the end of the 2d 
century, Clement of Alexandria accepted the gospels of the New Testament canon 
and the Pauline corpus as authoritative but remained ambiguous about the relevance 
of some of the Gnostic books; the Secret Gospel of Mark was acceptable as long 
as it was used only in the special circles of the "perfect" Christians. Both Clement 
and the great 3d-century theologian Origen shared the allegorical method with the 
Jewish philosopher Philo of Alexandria and the genius of Gnostic theology Valenti
nus. Demetrius of Alexandria, bishop in the last two decades of the 2d century, was 
the first ecclesiastical leader who rigorously tried to enforce episcopal authority, 
but it is unlikely that he met with immediate success. His contemporary Clement 
of Alexandria, an open-minded philosopher, fought the Gnostics but proclaimed 
his ideal of the Christian as "the true Gnostic"; he also cared little for episcopal au
thority. At the beginning of the 3d century, Origen, who far surpassed the Gnostics 
in his skill as an exegete and his insights as a theologian, was defeated in his bat
tle with the orthodox bishop of Alexandria and was forced to move to Caesarea in 
Palestine, where he reestablished his theological school. Even a hundred years 
later, the monks of Pachomius, founder of cenobite Christian monasticism, read 
and copied Gnostic writings for their own religious edification. Thanks to this 
Christian monastic activity, the writings of the Nag Hammadi Library have been 
preserved: members of the Pachomian monastery hid these precious books in or
der to protect them from the officially sanctioned heresy hunters. Thus orthodoxy 
and heresy continued to exist side by side in Egypt for centuries. 
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§12 

ASIA, MACEDONIA, GREECE, AND ROME 

I. THE RENEWAL OF ApOCALYPTICISM 

(a) Apocalypticism in the Pauline Churches: 
The Second Letter to the Thessalonians 

In the period after the Pauline mission, the churches of Asia Minor, Macedonia, 
and Greece developed in a direction that was quite different from most of Syria and 
Egypt. Rome was soon associated with the further history of these churches, and 
so was Antioch, which had in fact been related to the Pauline mission from the very 
beginning. The particular features that characterize the history of these churches 
were not due exclusively to the effectiveness of Paul's missionary efforts, although 
this must have been a significant factor. The Pauline letters demonstrate that Paul 
and his associates paid special attention to the founding of new congregations and 
to their consolidation, continuation, and growth, establishing them as centers of 
continuing missionary activity. However, the social and economic structures ofthe 
area of the Pauline mission must also be considered, since they were markedly dif
ferent from Egypt and the inland areas of Syria. Greece, Macedonia, and the west
ern parts of Asia Minor were dominated by a large number of cities that experienced 
a period of considerable prosperity under imperial Roman rule. In Syria, similar 
city cultures existed along the Mediterranean coast, with Antioch as the largest and 
leading city; in Egypt, Alexandria remained the only significant city. 
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The domination of urban culture in the Pauline missionary areas meant that a 
comparatively large proportion of the population enjoyed at least a modest prosper
ity, had access to education, and had the freedom to travel or to settle elsewhere. 
Of course, there was slave labor, but slaves employed in households and industries 
were often better educated and had more freedom than slaves in rural areas. Some 
of these slaves were even wealthy and blended into a restless and unstable urban 
class of craftsmen, merchants, and employees with its own code of moral conduct. 
There were Roman administrators and a few Roman soldiers, but the internal ad
ministration of the cities was largely left to the local aristocracies, who were allied 
with Rome through the patronage system and by no means unwilling to support 
the most visible symbol of Roman presence, namely, the cult of the emperor. Ur
ban culture also brought with it not only considerable economic opportunities but 
also a larger supply and demand in the religious market. The city of Rome, which 
possessed all these things in large measure, was the capital of the world and seat 
of a usually benevolent government, and it loomed large on the horizon of the cities 
in the East, be it as the "Great Babylonian Whore" (Revelation of John) or as the 
final goal of the victorious course of the gospel (Luke-Acts). From its first be
ginnings, the Christian church in Rome was a vital partner of the churches of Asia 
Minor, Macedonia, and Greece, though for a long time the leadership lay with the 
churches of the eastern Greek cities. 

Among the various developments in the post-Pauline era until the tum of the 1st 
century, the renewal of apocalyptic expectations is particularly striking. Paul him
self had expected Jesus' return in glory during his own lifetime, although he re
fused to engage in speculations about "times and seasons" (1 Thess 5:1). There is 
no evidence from the genuine Pauline letters that the problem of the delay of the 
parousia ever arose as long as Paul was still alive (not even I Thessalonians pro~ 
vides such information; see §9.2d). But Paul had criticized the foreshortening of 
the apocalyptic expectation in a realized eschatology (see 1 Corinthians, §9.3c). 
If the expectation of Jesus' return in glory continued to be a vital element of faith 
in the churches of Paul after his death, the question of the delay had to arise soon; 
in fact, it was aggravated by the death of Paul. There were three options: the es
chatological expectation had to be revitalized, the delay had to be explained, or the 
eschatological expectation had to be translated into a new language. The first two 
options clashed very soon; this is evident in the Second Letter to the Thessalonians. 

Some scholars see 2 Thessalonians as a genuine letter of Paul. If this were the 
case the letter would have come from the same situation as 1 Thessalonians, written 
to Thessalonica perhaps only a few weeks after the first letter due to an unexpected 
change of the church's situation. This new situation is characterized by the refer
ence to opponents who claim that the day of the Lord is at hand (2 Thess 2: 1-2). 
Such a situation, however, is hardly thinkable just a few weeks after the first let
ter. It fits better in the time after the apostle's death, when the letters of Paul had 
received new significance as his legacy to the church. Only by assuming a later date 
for the composition of the letter is it possible to explain the difficulties in the in
terpretation of 2 Thessalonians. The letter's frequent references to I Thessalonians 
are striking: as much as a third of 2 Thessalonians consists of sentences and phrases 
from 1 Thessalonians; but exactly in these contexts terms and words occur that 
Paul never used elsewhere or that he employed with a different meaning. Typically 
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Early Roman Coin from Macedonia 
The obverse (above) shows the head of the goddess 
Artemis in a circle of Macedonian shields. The reverse 
(below), a cast of the same coin, shows a club (sym
bol of Heracles) in an oakwreath with the thunderbolt 
of Zeus on the left. The inscription reads: "Of the First 
(Region) of the Macedonians." 
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Pauline thoughts, often using almost the exact same words as 1 Thessalonians, are 
modified in a way unparalleled in the genuine Pauline letters. In I Thess 1 :6-10 the 
experience of tribulation is understood as a confirmation of the certainty of election; 
in 2 Thess 1 :4-10 tribulations prove that God will give just retribution to both the 
persecutors and to those who are persecuted. I Thess 3:8 speaks about the firm stand
ing of the church "in the Lord"; 2 Thess 2:15 defines the firm standing of the church 
as holding on to the traditions that have been taught in the words and letters of the 
apostle. 1 Thess 1 :5-7 relates the concept of imitation (of Paul and of the Lord) to 
the acceptance of the proclamation in much tribulation, making the congregation an 
example for the acceptance of the word in other congregations; and that Paul had 
worked night and day with his own hands was not an example to be imitated, but an 
expression of his love (1 Thess 2:8-9); but in 2 Thess 3:7-10 "Paul" says that he had 
worked day and night in the sweat of his brow so the church would have an example 
to imitate, with all the people working eagerly with their own hands: "Those who 
do not work should not eat!" That the dedicated work of the apostle to the Gentiles 
is no longer understood as a service on behalf of the gospel but rather as an admo
nition against laziness should leave no doubt that 2 Thessalonians was written in a 
situation completely different from that of Paul's life. It is a situation in which the 
proclamation of the Lord's arrival in the immediate future would disturb the habits 
of a hard-working class of church members that had adjusted its life to the ways of 
the society in which the congregations exist. This is the topic of the letter. 

It is not quite clear what thoughts the opponents connected with their an
nouncement of the immediate arrival of the day of the Lord. They certainly were 
not Gnostics who proclaimed the constant presence of eschatological salvation. 
Their refutation would not have required the presentation of a specific, though 
mysterious, eschatological timetable. The author of 2 Thessalonians agrees that the 
coming of the day of the Lord will put an end to the course of the world; he dis
agrees with the opponents' announcement of the date. If the congregation took that 
announcement seriously, the entire order of the life of the church and its members 
would be endangered. However important eschatology might have been to the au
thor, the present time should not be understood from an eschatological per~pec
tive. The present experience of tribulation is therefore not a sign of the coming of 
the Lord in the near future. The author separates the present tribulations from 
the timetable of eschatological expectations and relates them to future retribution 
and judgment (2 Thess 1 :4-10). Having clarified this issue at the beginning of the 
letter, he is ready to quote the dangerous eschatological message of his oppo
nents, which they apparently justified with a reference to I Thessalonians (2: 1-2), 
and to explain his own eschatological schedule in order to refute their message 
(2:3-12). According to the author's timetable, the valid sign of the nearness of the 
parousia is the appearance of the Antichrist, who is described in traditional terms 
of Jewish apocalypticism as "the man of lawlessness" and "the son of perdition." 
He will assume the posture of divinity and seat himself in the temple of God (since 
these are traditional concepts, this does not imply that the temple in Jerusalem 
was still standing). Furthermore, 2 Thess 2:8-12 presents a juxtaposition of the 
Antichrist and Jesus that, through the use of antithetical formulations and allit
erations, for the first time develops an "antichristology" with exact correlations to 
christology. 
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In the exposition of the eschatological timetable an important argument is the 
mysterious reference to "that [or, he who] still restrains" the adversary of Christ 
(2:6-7). Some have suggested that the Roman state is the restrainer of the chaos 
that will arise when the Antichrist arrives, but it is more likely that the author is point
ing to a mythological figure of the apocalyptic tradition, such as the angel who binds 
Satan for a thousand years (Rev 20:1-3). The author intentionally gives no hint as 
to the identity of this mysterious power because the purpose of the reference is to 
keep the reader mystified, just as Mark 13: 14 refers to the mysterious "desolating 
sacrilege set up where it ought not to be." Matthew, to be sure, knew that this was a 
quotation from the Book of Daniel (Matt 24: 15) because he was a biblical scholar. 
But neither the average reader of Mark 13 nor the recipient of 2 Thessalonians 2 
was expected to know the exact solution of this mystery; rather, the reader should 
notice that the coming of the Antichrist was not yet at hand and that therefore the 
day of the Lord lay well in the distant future. That alone was important, and the 
author had no intention of giving his readers any clue for the calculation of the date 
of the parousia. The readers should simply learn that the opponents' radicalized 
eschatology lacked any insight into sound apocalyptic thinking. 

2 Thessalonians wants to lead into a better understanding of Paul's letters, specif
ically Paul's first letter to Thessalonica. Paul should not be used in order to justify 
radical eschatological messages; rather, Paul is the originator of a Christian tradi
tion (2 Thess 2: 15) that points the church to obedient and responsible living in this 
world. Apocalyptic concepts are indeed renewed, but it is done in such a way that 
eschatological expectations are transformed into doctrines about future events, 
which do not determine the present time in any way-in contrast to Paul, who un
derstood the present situation of the community as eschatological existence, in 
which the expected future coming of the Lord was operative in the conduct of those 
who were already now "children of the day and of the light" (1 Thess 5:4-5). For 
2 Thessalonians, the conduct of the community is determined by moral admonitions 
that extol the values of a respected citizenship within the established society, ad
monitions that are set forward with explicit reference to Paul's command and ex
ample (2 Thess 3:6-13). 

(b) Apocalypticism and Gnosticism: The Epistle of Jude 

the renewed interest in apocalyptic traditions was useful not only in the struggle 
against a radicalized eschatology, it also proved to be an effective weapon in the 
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controversy with Gnosticism. In fact, Paul had already made recourse to apocalyp
tic concepts in his debate with the Corinthian spiritualists, who denied the reality 
of a future resurrection (1 Corinthians 15). The Epistle of Jude is a witness for the 
continuing recourse to apocalyptic traditions against Gnostics. Date and place of 
origin of this brief writing are uncertain. The first witness to its existence is the 
Second Epistle of Peter, which reproduces a revised version of Jude in its entirety 
in chapter 2 (§§7.3e; 12.2f). But in contrast to 2 Peter, Jude reveals a more naive 
attitude in its use of apocalyptic materials. It thus belongs to an earlier period and 
may have been written as early as the end of the 1st century. A relatively early date 
is also required because of the use of the pseudonym "Jude, the brother of James," 
referring without doubt not to the apostle Judas (Luke 6:16; Acts 1:13) but to a 
brother of Jesus (Mark 6:3; Matt 13:55). The author attaches this "Jude/Judas" to 
James, the brother of the Lord, which presupposes the existence of the Epistle of 
James (§1O.1c.l). The use of a pseudonym from the family of Jesus would have 
made sense only as long as there was still some memory of the significance of 
members of Jesus' family (see Hegesippus in Eusebius Hist. eccl. 3.19-20). Even 
so, the use of this name remains somewhat puzzling and, at the same time, in
triguing. Considering the obviously anti -Gnostic character of the writing, the name 
may have been chosen in view of the claim of Gnostic circles to the authority of 
Judas Thomas (§ 10.1 b), who was also known as the brother of Jesus. The author 
of this pseudonymous epistle may have chosen Jude/J udas in order to denigrate the 
Gnostics' claim to this name, and "brother of James" was meant to deflate their 
boast that their tradition was authorized by Jesus' very brother. Syria would then 
be the most likely place of composition of the epistle. 

The Epistle of Jude is not a real letter, but a small polemical tractate that lacks 
any specific addressee. It refers in general to the "faith" that has been transmitted 
to the saints and to the authority of "the apostles of our Lord Jesus Christ" (Jude 3 
and 17). Both have become fixed traditional authorities that are simply presupposed 
without further explanation. The author does not characterize the opponents in any 
detail. That they were Gnostics is clear from the polemical reversal of the Gnostic 
claim to true spirituality in Jude 19: "worldly (psychikoi) people, devoid of the spirit 
(pneuma)." Many biblical examples employed by the author belong to the typical 
equipment of Gnostic speculation: Sodom and Gomorra (Jude 7), Cain (v. 11), the 
fallen angels (v. 6). But this does not exhaust the polemical arsenal of the author. 
For his exorbitant abuse of the opponents, although written in rather good Greek, 
he draws also on Jewish apocalyptic materials, specifically written sources, of 
which only the Assumption of Moses (Jude 9) and the Apocalypse of Enoch (Jude 
14-15) can still be identified. In each case the purpose of the invective is the threat 
of punishment in the last judgment, interrupted several times by a disapproving 
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characterization of the opponents, whom the author castigates mercilessly. Such 
uncompromising polemic can only be explained on the basis of an apocalyptic 
view of past and present that divides all humanity into the two groups of the elect 
and the wicked. This view reveals that the rise of apocalypticism was one of the 
strongest motivations for the enforcement of an increasingly sharp division between 
orthodoxy and heresy. The author hopes that such a division will eventually be 
accomplished, although for the time being the Gnostics still participate in the 
meetings and common meals of the community (v. 12). But since the coming final 
judgment will bring the ultimate separation of the elect from the wicked, the au
thor of Jude wants to bring an end to any peaceful coexistence with heretics in the 
present life of the church. 

(c) Criticism of the Apocalyptic Expectation: The Revelation of John 

The Revelation of John demonstrates that the renewal of apocalypticism was not 
an isolated phenomenon in the continuing history of the Pauline churches of Asia 
Minor at the end of the 1 st century. The Revelation of John, however, is often mis
understood as a book of apocalyptic propaganda. Its intention is rather to present a 
critical discussion of already existing apocalyptic views and speculations. Although 
apocalyptic concepts and traditions are widely used in the writing, the designation 
"apocalypse" was poorly chosen for this Christian book, which, contrary to its orig
inal intentions, has been used repeatedly throughout the history of Christianity as a 
source and inspiration for apocalyptic and chiliastic (millennarian) movements. 

Apocalyptic books were usually written under the pseudonym of some ancient 
biblical authority such as Enoch, Ezra, Baruch, or Daniel. But the Revelation of 
John is not pseudepigraphical, nor does it locate its visions in some fictitious place. 
There is no reason to doubt that the book was in fact written by "John" (Rev 1: 1, 9) 
and that the place of composition was indeed the desolate Aegean island of Patmos, 
to which the author had been exiled. The recipients of the book would have known 
quite well who he was. Unfortunately, however, we no longer know anything else 
about him. He cannot be identified with the author of the Gospel of John or any of 
the Johannine letters. Language and terminology and the modes of theological ar
gument are completely different. While the author of the Gospel of John belongs 
in the area of Syria and Palestine, the prophet ofthe Book of Revelation had a good 
knowledge about the churches in the cities of western Asia Minor to which he di
rected his work. He must have been one of the leaders of those churches, and Eph
esus, the addressee of the first of his seven letters (2: 1-7), was most likely the city 
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Head and Arm of the Statue of a Flavian Emperor (Titus?) 
Found in Ephesus in the vaults of the support structure 
for a large temple for the Flavian Augusti from the time 
of "the Lord and God" Domitian, which was built in that 
city while the prophet John was in exile on the island of 
Patmos. 
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of his own church. The memory of this "John of Ephesus" may have survived in a 
Papias fragment quoted by Eusebius (Hist. ecc!. 3.39.4), which mentions in addi
tion to John, the Lord's disciple, a second John, whom he calls a "presbyter." Eu
sebius (not Papias!) identifies this second John (with some caution) as the author 
of the Book of Revelation. Another piece of memory of this John possibly survives 
in a story that Clement of Alexandria (Quis div. salvo 42, quoted in Eusebius Hist. 
eccl. 3.23.5-19) tells about a young man, whom John entrusted to the bishop (or 
presbyter) of Smyrna (the young man later became the leader of brigands but even
tually repented). Since this story must be dated before the time of bishop Polycarp 
of Smyrna, the John of that story could be the John of Ephesus who wrote the Book 
of Revelation. In any case, some memory survived that its author was not identical 
with the John of the Fourth Gospel. It was apparently the reputation of this John of 
Ephesus that later attracted the tradition of the Johannine Gospel and Epistles to 
Ephesus and eventually merged the two figures. For the understanding of Revela
tion it is important to note that its author makes no attempt to construct a fictitious 
situation as the framework of his writing, whether for himself or for the churches 
to which he writes. The fact that he was "on the island of Patmos on account of the 
word of God and the testimony of Jesus" (Rev 1:9) indicates that his ministry as a 
Christian prophet and as an officer of the church had led to his exile. 
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The book thus had its origin in a time of persecution that seemed to threaten all 
Christians and of which the first signs were already visible (see, e.g., 2: 13, and es
pecially the references to a general persecution in 3: 10; 6:9; etc.). According to 
Revelation 13 and 17, the general persecution is expected to be unleashed by the 
Roman state: the animal from the abyss is the Roman emperor; Babylon is the city 
of Rome. Before the middle of the 2d century there were only two periods in which 
the Christians, as well as many other people, might have believed that the Roman 
emperor was indeed the destroyer of a just order of the state and a blasphemer of 
God: the second half ofthe reign of Nero (54-68 CE) and the last years of the em
peror Domitian (81-96). But the persecution of the Christians by Nero was limited 
to the city of Rome, and although Nero had a morbid desire to celebrate himself 
in public, he did not promote the emperor cult systematically and, moreover, was 
not hated in the eastern provinces (§6.2a). There are difficulties also with respect 
to the time of Domitian (§§6.2b; 6.5b). To be sure, he wanted to be addressed as 
"Lord and God" (dominus et deus), the philosophers were driven out of Rome, pos
sibly also the Christians suffered persecution (§ 12.2e), and even some members 
of the imperial family were executed, perhaps because of their inclination toward 
Christianity. But the effects were not strongly experienced outside Rome, where 
it was particularly the Roman aristocracy that hated him; there was certainly no 
worldwide persecution under his rule. But the situation in Ephesus at that time was 
not comparable to the situation of cities in other provinces. Ephesus had for a long 
time desired to become the warden (neokoros) of a provincial temple for the cult 
of the emperor. This wish was finally granted by the emperor Domitian, and the 
construction of a large temple, dedicated to the "Augusti" (Sebastoi), was in pro
gress during the latter years of Domitian's reign. It became an impressive monu
ment; the massive supporting vaults that raised this temple high above the state 
agora of Ephesus can still be admired today, and the more than life-size head and 
arm of a temple statue that was believed to be Domitian's (it is more likely from 
the statue of Titus) are exhibited in the Ephesus museum at Selc;uk. At the same 
time, western Asia Minor with its fast -growing Christian population suffered some 
economic difficulties (possibly reflected in the remark of Rev 6:6). This could well 
have provided the conditions for a situation in which existing tensions would de
teriorate into a direct confrontation with the authorities of the Roman government. 

That such a situation, for the first time in the history of Christianity, created the 
alternative "Christ or Caesar" may not exclusively have been due to the actions of 
the Roman authorities. Even the threat of a persecution would have forced the 
Christians to clarify what their talk about the rule of Christ really meant in relation 
to a particular political situation and shatter the time-honored formula, inherited 
from diaspora Judaism, that "one should be obedient to any government authority 
that comes from God" (Rom 13:1-7). For the prophet John, the Gnostic alterna
tive was not acceptable. He would not agree that the entire visible world, together 
with its political institutions, was just a nightmare, nothing more than the world of 
error, terrible as it might seem, but ultimately without reality or substance. From 
his perspective, all of the history of the world was directed by God and was moving 
toward a goal designed by God. It was therefore necessary to find an answer that 
would make the experience of the troubled and fearful Christian church meaningful. 
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The prophet John sets out to give this answer and to reinforce the vision that 
Christ and not Caesar was the destined ruler of the world and the fulfillment of 
all hopes. 

The difficulties in the understanding of this book arise from its pervasive apoc
alyptic and mythological language, images, concepts, and metaphors, which often 
conceal for us today the political and historical references of the writing. The gen
eral mythological worldview of the time cannot by itself explain the extent of 
apocalyptic mythology used here. There were alternatives: Josephus, for example, 
a contemporary of John, used the linguistic medium of apologetic history. In the 
tradition of apocalypticism, its language had served as an instrument to interpret 
the world and its history in such a way that future events were set into a proper dis
tance, thus allowing the community of the elect to be confident and hopeful with
out being disturbed by the bewildering events of the present times. This was how 
the author of 2 Thessalonians used the traditions of apocalyptic language; in the 
same fashion, it functioned in the Jewish apocalypses 4 Ezra and 2 Baruch, both 
composed after the destruction of Jerusalem. This, however, is precisely what the 
prophet John is fighting against and it is for this reason that he employs the exact 
same language that was in use by those who employed the apocalyptic timetable in 
order to move the ultimate confrontation of good and evil into the distant future. 
John, however, is a prophet rather than an apocalypticist. His message is a call to 
understand the present time as the beginning of the final eschatological events, which 
are triggered by the confrontation with the cult of the emperor. Those who resist 
the enforcement of the imperial cult, present in Ephesus at the time in a gigantic 
construction project, are already involved in the final eschatological battle. 

The language of the book is shaped by the author himself, not by any particular 
written source or sources that he has employed. Of course, he has drawn into his 
language materials from a variety of writings and traditions. Foremost is the Hebrew 
Bible-phrases from the Bible often reflect the Hebrew text more closely than the 
Greek translation of the Septuagint-and here the Book of Ezekiel played a spe
cial role, next to it the Book of Daniel. There are no explicit quotations, but the 
allusions are often clear enough so that a reader who is familiar with the Bible will 
understand what particular biblical prophecy is renewed in John's message. Par
allels can also be found in pseudepigraphical apocalyptic books, but they are less 
explicit and perhaps often accidental. In addition, John draws from contemporary 
Hellenistic mythology and astrology. Poetic sections (hymns, doxologies, prayers) 
are derived from the Semitic-style poetry of the Christian community or formed by 
John in analogy to such materials. All this together emerges as a composition that 
seems to fit the rules of good Greek literary style only very poorly. This, however, 
does not imply that John did not know any better, because his mother tongue was 
Aramaic. Nor does it indicate that he had not yet learned to speak and write well 
in Greek, since he apparently knew Hebrew and Aramaic and was of Jewish ori
gin. The language of the book rather is the result of a deliberate choice. It wants 
to be archaizing, because the Book of Revelation is biblical prophecy. This language 
is also needed for another reason: The arguments of the Book of Revelation do 
not follow the rules of rational sequences, logical progression, and judicious 
conclusions; they advance in images and metaphors that can stand side by side with-
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out rational connections, until a final image moves the reader to a new level of in
sight, only in order to introduce another sequence of pictures that repeats the cy
cle on a higher level of awareness and wisdom. Traditional and familiar materials 
can be reproduced without explicit commentary until the reader notices striking 
omissions or additions that indicate the direction of the interpretation. The mes
sage of the author will not always find expression within the various images and 
visions themselves, but rather in their order, sequence, and numbers, in sudden 
interruptions of the context, and in hymnic, liturgical, or parenetic additions. 

The prophet John uses as a primary ordering device an arrangement of seven 
scenes of visions in each section of the book. The introduction (Rev 1: 1-20) leads 
into a sequence of seven letters to the churches Ephesus, Smyrna, Pergamon, Thy
atira, Sardis, Philadelphia, and Laodicea (2: 1-3:22). This designates the whole 
book as a circular letter to the church at large. But even if the communities that are 
addressed here are representatives of generally applicable settings, the author refers 
to real, not fictitious, situations; the parenetic sections of the letters are specific. 
All seven letters are formulated according to a schema derived from the biblical 
formula of covenant as it was modified in early Judaism: a basic statement, in 
which Christ introduces himself in his authority of saving activity, is followed by a 
narrative of the history of the church in question, then a call for repentance, and fi
nally an announcement of curses and blessings. Heretical teachers in the commu
nities are repeatedly mentioned (2:6, 9, 14--15,20-24; 3:9) and variously identified 
as adherents of the teachings of Balaam, as disciples of the prophetess Jezebel, as 
Nicolaitans, and as the Synagogue of Satan. Since the author refers twice to those 
"who say that they are Jews" (2:9; 3:9), and the opponents are called those who 
learn "the deep things of Satan" (2:24), they were perhaps Jewish-Christian Gnos
tics. But it is not possible to be certain about the character of the heresy or heresies 
attacked here. Apocalyptic admonition is styled as a general request to separate 
from the heretics (cf. Jude). 

The cycles of visions are introduced by a throne vision, which draws upon ma
terials from Isaiah 6 and Ezekiel 1 (Rev 4: 1-11). The appearance of a scroll with 
seven seals (5: 1-2) should, according to the pattern of traditional visions, point to 
a following scene of disclosure, including the opening of the scroll, proclamation 
of its content, and commissioning of the prophet. At this point, however, John 
radically departs from the traditional pattern and, contrary to the intention of an 
apocalyptic book, introduces a novel interpretation. Instead of a disclosure and 
commissioning scene, John introduces a new figure, the Lion of Judah, the Lamb 
"as though it had been slain" (5:5-6). The following hymns and doxologies reveal 
who this figure is: the savior, "who by his blood has ransomed humanity for God" 
(5:9). His task, however, is by no means-as would be expected-to disclose the 
content of the scroll. Rather, the authority of universal rule is now transferred to 
him, and this is acknowledged by the entire celestial court. Everything that is said 
in the following chapters is not a revelation in the style of an apocalyptic book, but 
a description of this universal rule of Christ in historical perspective. 

The following cycles of seven visions repeatedly demonstrate a similar proce
dure in John's revision of traditional materials. The vision of the seven seals (6: 1-
8: 1) is not simply a description of the course of the world until its end, but John 
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inserts several other events (the four riders, sealing of the elect). The opening of 
the seals does not bring forth scenes of disclosure but demonstrates the authoritative 
rule of Christ. As one seal after the other is opened, the issuing events (war, hunger, 
death, cosmic catastrophe) seemingly move toward a climax, namely, the final es
chatological event. But the opening of the seventh seal (8: 1-2) is intentionally an
ticlimactic: it simply introduces (8:3-5) a new series of seven visions, namely, the 
seven trumpets (8:6-11: 19). The reader of the seven seals is guided to learn that 
all the terrible events of the past and the present demonstrate that Christ is ruling 
and that the martyrs are protected in his hands (6:9-11; 7:7-17). The vision of the 
seven trumpets is interpreted in an analogous fashion, but the terror of the ensuing 
events is intensified (8:6-9:21). Once more, with the sixth trumpet the description 
of these events ends abruptly without having reached its final climax. The seventh 
trumpet, which appears in 11:15-19, like an appendix, simply grants a view of the 
heavenly temple. Between the sixth and seventh trumpet, John has inserted a re
port of the commissioning of the prophet (10:1-11) and, for the first time in the 
book, references to events of the recent past Christian history, namely, the fall of 
Jerusalem and the martyrdom of the two witnesses (11: 1-14; their identity remains 
obscure). It is absolutely clear at this point of the sequences of visions that so far 
everything spoke about the history of humankind in the past, not yet about the fu
ture, a past, however, that has not been under the rule of Satan but under the rule 
of Christ. This is a deliberate criticism of traditional apocalyptic routine as is also 
the fact that this past history is told in very vague terms without allusions to known 
historical events with only one exception, the fall of Jerusalem and the martyrdom 
of the two witnesses. That the prophet is commissioned only after the sixth trum
pet-not much earlier at the opening of the seven seals- tells that only from this 
point on his own prophetic ministry is about to begin with a disclosure of the mean
ing of present and future events. 

The visions of the second part of the book (12:1-22:5) are also arranged ac
cording to the schema of "seven." With the exception of 16: 1-21, however, they 
are no longer explicitly numbered. There are three cycles. The first cycle begins 
with the vision of the woman clothed with the sun (12:1ff.) and ends with the 
vision of the sea of glass (15:2-8); the second comprises the vision of the seven 
bowls of wrath (16:1-21); the third begins with the enthronement of the Logos 
(19:11ff.) and ends with the vision of a new heaven and a new earth (21:1ff.). The 
large excursus about Babylon (=Rome) appears between the second and third cy
cles (17: 1-19: 10). The contrast with the cycles of the first part of the book is evi
dent: in the second part each cycle begins with the recent past or an event of the 
future (19: 11ff.). While the first part of the book described past history under the 
rule of Christ, in the second part of the book the prophet tells what is happening 
now and shall happen in the future. Under the perspective of universal history the 
reader is made to understand that the rule of Christ is now entering the final con
flict of this rule with the Roman state, the culmination of the divinely ordained 
course of history. 

The first cycle of the visions of the second part of the book (12: 1-15:8) includes 
the events from the birth of the Messiah and the founding of the church (12: 1-18) 
to the parousia (14: 14-20) and the eschatological adoration (15:2-4). In the vision 
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of the woman dressed with the sun, pagan mythological and astrological mate
rials are used (note that Roman copies of the Artemis statue of Ephesus show her 
with a necklace of the zodiac, the twelve stars). In contrast to pagan mythology, 
which depicts the victory of the gods over the powers of chaos as the symbol of 
the establishment of order on earth under the rule of the divine king (as, e.g., in the 
famous sculpture of the Altar of Pergamon), here the battle against chaos, Michael 
fighting with the dragon, tells that order has been restored in heaven but that chaos 
is now ruling on earth. The presence of chaos on earth sets the scene for the first 
appearance of an enemy of divine rule on earth: the Roman state (13: 1-10) and its 
ruler (13:11-18). For the first time in this book, John ascribes the occurrence of 
evil in the world to a power opposed to God. This enemy of God exercises his 
power of evil through worship, the cult of the emperor, which perverts and destroys 
the life of all nations (13:6-10, 15-17). The only alternative is faithfulness to the 
Lamb (14:1-5). John does not castigate the evil in the world in general but derives 
this evil from one single cause, namely, worship of the emperor. Rome is therefore 
the central theme, to be discussed later in 17: 1-19: 10, introduced by the vision of 
the seven bowls of wrath (15:1, 5-8; 16:1-21). In the extensive interpretation of the 
vision of the beasts (13: lff.) and the Whore of Babylon (17: 1-18), specific histor
ical references appear repeatedly, though not all of them are still clear for the mod
ern reader. It is plausible that the number 666 (13:18), the number 8 (17:11), and 
also the interpretation of the animal (13:3; 17:10-12) refer to the expected return 
of the emperor Nero, the Nero redivivus. 1 + 2 + 3 + ... + 8 = 36 and 1 + 2 + 3 
+ ... + 36 = 666, which is the equivalent of the letters CAESAR NERON in the 
Greek numerical system. The Nero redivivus, who is rejected by John, is not the 
evil persecutor of the Christians but the beloved figure of widespread popular 
beliefs, a kind of pagan messianic figure. In the statements about Rome, and es
pecially in the lament of the merchants after the fall of Rome, criticism of the 
world-ruling economic power of Rome is the central point. The lament of the 
merchants and shipowners that recounts all the precious items that they can now 
no longer ship and sell (18: 11-20) reveals a good knowledge of the trade of the 
time, especially in luxury items; the list of these items in the Book of Revelation 
resembles an inscription found in Ephesus listing customs duties imposed on ship
ments from Asia Minor to Rome. It is perhaps important to note here that John 
shows his good information about matters of economy also in Rev 6:6, where the 
outbreak of a famine is related to an increase in the price of wheat, while the price of 
olive oil and wine remained stable. It is well known that in the early imperial pe
riod the increasing production of expensive olive oils and wines for profit resulted 
in the reduction of available agricultural areas for the growing of wheat, with re
peated famines as a consequence. The author of this book, the prophet John, had a 
good knowledge of Rome's grip on the economy of his time. 

The last cycle (19: 11-22:4) speaks about the future but also resumes earlier top
ics with the vision of the enthronement of the Logos (19: 11-16) and Rome's mil
itary defeat (19: 17-21). Traditional apocalyptic materials used in these last visions 
are primarily interpreted in terms of pastoral theology, especially the vision of the 
binding of Satan and the thousand-year kingdom (20: 1-6). John wants to show that 
the martyrs and other faithful Christians will receive an immediate reward that is 
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independent of the last judgment (20: 11-15). After the appearance of a new heaven 
and a new earth (21 : I )-the disappearance of the sea signifies the end of the chaos 
monster-the concluding vision of the heavenly Jerusalem that is coming down to 
earth (21 :9-22:5) is the counterpart of the vision of Babylon; Jerusalem is the 
"bride," as Babylon was personified in the "whore"-elements of the traditional 
topic of the woman "virtue" and the woman "vice" are used here. This new super
city of huge dimensions combines Hellenistic concepts of the ideal democratic city 
with paradise motifs. There is no temple in the new Jerusalem, and also an impe
rial palace is missing. Its main feature is the central avenue, accessible to all, with 
the throne of God and the Lamb set in its center. Life-giving fruits are produced in 
the city itself on trees growing at the stream of paradise. Although the names of the 
twelve tribes of Israel are written on the gates of the city, all nations are invited to 
enter (21 :3, 24) so that God can be the light of all people. 

This concludes the cycles, in which the history of the world was presented in a 
series of images as history that is supported by faith in the sovereignty of God. No 
secret knowledge has been revealed and therefore the sealing of the book is ex
plicitly prohibited (22: 10). Whatever events took place and will take place is not 
told to the wise person, who meditates on the secrets of another world, but it is 
made known to the entire community. The key for participation is therefore not the 
learning of divine insights, but the hymns and songs of the church that are intro
duced into the text at decisive points of the composition of the book. Even the first 
adoration of the Lamb as ruler of the universe is explicitly designated as the offer
ing of "the prayers of the saints," that is, the Christian community (5:8). In fact, 
almost all of the decisive statements about the rule and victory of God or Christ 
are presented in the form of hymns or doxologies of the martyrs or the faithful be
lievers (see 15:2--4, and especially the invitation to praise God, which is issued "to 
all his servants who fear him, small and great," 19:5). The hymns thus have an im
portant function in the formulation of the message that the book wants to convey. 
They unite the announcement of Christ's victory with the confession and hymnic 
praise by the church. 

The Revelation of John is directly focused upon the events and problems of its 
own time and can only be understood once it is realized how closely it is tied to its 
particular historical situation. The acceptance or rejection of the book, however, in 
the history of the Christian churches was always based upon its understanding as a 
writing about the future and about heavenly realities. In the 2d century, Papias of 
Hierapolis, Justin Martyr, Irenaeus, and Melito of Sardis spoke about the Revelation 
of John in approving terms. But in the 3d and 4th centuries, the Greek-speaking 
Eastern churches became increasingly critical (Dionysius of Alexandria, Eusebius 
of Caesarea). The Book of Revelation is missing in several later lists of the canon
ical books, and while the major 4th- and 5th-century uncial-manuscripts include 
it, it is missing in the majority of medieval Greek manuscripts of the New Testament. 
The book fared better in the West, where the Latin Vulgate ruled. Here the crit
icism begins at the time of the Reformation (Luther doubted its canonicity) and 
continued in the Enlightenment. On the other hand, beginning in antiquity, Chris
tian sects have employed the Book of Revelation with great frequency, especially 
for the announcement of the coming of the thousand-year kingdom of Christ. For 
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this expectation, and in general for the renewal of the belief in an imminent end of 
the world and the second coming of Christ--once more trumpeted about at the end 
of the second millennium-Revelation has provided inspiration and, against its 
own intentions, has been the cause of much confused agitation. Only through a 
critical interpretati6n, however, which pays close attention to the relationship of 
tradition and redaction and to the function of the individual sections within the 
total composition in the light of its historical situation, can it receive the hearing 
it deserves. It is especially in the discussion of the relationship of Christianity to 
the state, the society, and the economy that this early Christian book could be a 
significant voice. 

(d) Apocalyptic Ordering of Christian Life: The Shepherd of Hermas 

The central message of the seven letters to the churches in the Revelation of John 
was the call to repent, based upon the expectation of Christ's coming in the near 
future. But there was no detailed exposition of the order for moral conduct under 
an eschatological perspective. In fact, individual morality seemed of little concern, 
in view of the prophetic interpretation of the historical events of the present, which 
placed the integrity of the community over against the evils of state and economy. 
Only a nonpolitical apocalyptic perspective would allow a call for repentance to 
provide an opportunity to focus on the problems of individual morality and Chris
tian conduct. It would also open the door again for an influx of moral teachings 
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from diaspora Judaism into the instruction of the Christian community. A most in
teresting witness for this process is the work that is preserved under the title Shep
herd of Hermas. 

The manuscript tradition shows that the Shepherd of Hermas was used in the 
Western churches, and its complete text is preserved only in two Latin manuscripts. 
The original Greek text was not known until its discovery in 1855 in a manuscript 
from the 15th century on Mt. Athos, in which the end of Similitude 9 and Simili
tude 10 are missing. The famous Bible codex Sinaiticus, discovered by Tischendorf 
(§7.2c), provided a second witness for a portion ofthe Greek text, which, however, 
breaks off with Vis. 4.3.6 (Hermas is the last manuscript in this codex). But the 
book was known early in Egypt, as is shown by a Greek papyrus fragment from 
the end of the 2d century (Pap. Michigan 130), several quotations in Clement of 
Alexandria, and a more extensive Greek papyrus from the 3d century, which con
tains the text of Sim. 2.9-9.5.1 (Pap. Michigan 129). 

In contrast to the Revelation of John, Hermas provides almost no information 
about the time and situation of its origin. To be sure, Rome is named as the au
thor's city of residence (Vis. 1.1.1); places from the vicinity of Rome also appear 
(Vis. 1.1.3; 4.1.3), although a later vision is located in Arcadia (Sim. 9.1.4). The 
Muratorian Canon also points to Roman origin, and a certain Clement is mentioned 
in Vis. 2.4.3, which may establish a connection with the Roman author of the First 
Epistle of Clement (see § 12.2e). It is thus difficult to argue against Roman origin. 

External evidence for the book proves that it was written no later than the middle 
of the 2d century, but a more precise dating is difficult. The author never quotes 
other early Christian writings. This, however, may not tell anything, since he also 
never quotes any part of Israel's Scripture although he knew it well. Only once does 
he quote anything explicitly, the lost writing Eldad and Modad (Vis. 2.3.4). Paral
lels to parables of the Synoptic Gospels, especially the parable ofthe good servant 
(Sim. 5.2; 5.4-7), are best explained as reflecting a knowledge of the parables of 
Jesus from the oral tradition. Hermas knows the Christian offices of apostle, bishop, 
teacher, and deacon (Vis. 3.5.1); prophets are also mentioned (e.g., Mand. 11). 
Sim. 9.16.5 speaks about the descent to Hades of the apostles and teachers for 
the preaching of baptism to the dead. None of these elements, however, are clear 
enough to allow a more precise dating. If the Clement mentioned in Vis. 2.4.3 is 
the secretary of the Roman church to whom we owe 1 Clement, a date about the 
year 100 would be in order. In any case, the date should not be moved too far into 
the 2d century. 

A precise date is made more difficult by the author's use of extensive source ma
terials and traditions for the composition of this rather extensive writing. The first 
part, the five Visions, though no doubt written by a Christian author, never uses the 
name of Jesus Christ! The "Church," a female figure appearing in the first three vi
sions as an old woman who becomes younger with each appearance, is borrowed 
from the Jewish figure of Wisdom. According to Vis. 2.4.1 she is the first creature 
of God, the one through whom the world has been created. The vision of the build
ing of the tower (Vision 3) is composed from materials that originally depicted the 
creation of the world; the six young men who build the tower "are the holy angels 
of God, who were created first, to whom God delivered all his creation to make it 
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increase, and to build it up, and to rule the whole creation" (Vis. 3.41). The inter
pretation of the tower as the church is secondary. The animal vision (Vision 4) also 
has no original Christian components. The animal symbolizes the coming tribula
tions, and the four colors symbolize this aeon, its destruction, the salvation of the 
elect, and the coming aeon. All this is pre-Christian apocalyptic material. Finally, 
the "Shepherd," who appears to Hermas in order to reveal the commandments to 
him (Vision 5), has not been sent by Christ, but by "the most revered angel," and 
only a very careful reader of the book can discover that this angel is identical with 
"the Son of God." The Christian interpretation that was secondarily attached to this 
originally Jewish material is closely connected with the commission to proclaim 
a final chance for repentance before the building of the tower (i.e., the church) is 
completed. Note the charge to preach repentance (Vis. 2.2), the interpretation of the 
stones for the building as different categories of believers (Vis. 3.5-7), the presen
tation of the Christian virtues (Vis. 3.8), and the explanation of the three different 
appearances of the "Church" (Vis. 3.10-13). Improvement of the moral conduct of 
the individual members of the church is the intent of the book. 

The second part of the writing, the Mandates, is also mostly composed of tra
ditional Jewish materials. Mandates 2-10 and 12 treat a series of virtues and vices, 
often in appropriate juxtapositions (e.g., truthfulness/lying). The material is taken 
from the doctrine of the two ways and is closely related to the Didache 1-6 and 
the Epistle of James (§ 10.1 c), but Hermas is not speaking about the two ways, but 
about the two spirits seeking abode in the human heart, the holy spirit and the evil 
spirit. This section of moral teaching is introduced by the primary commandment 
to believe in the one God who has created and preserves everything (Mand. 1). 
From faith comes fear of God, from fear of God comes self-control, which leads 
to the virtue of righteousness (Mand. ] .2). This terminology points to the realm 
of Hellenistic Jewish moral teaching. Specifically Christian issues rarely occur. 
Mand. 4.2-3 is an insertion that expresses the primary interest of the author, namely, 
repentance offered as a single and unrepeatable opportunity to those who have 
been baptized earlier in life. The instruction about the distinction between the true 
and the false prophet (Mandate 11) is also a Christian addition to the essentially 
Jewish materials of the Mandates. 

The third part of Hermas, the Similitudes, is based upon a collection of parables 
of certainly Jewish origin. The parable of the man living in a foreign city (Simili
tude 1) treats the topic of human life in the world as a sojourn in an alien world, 
something that is frequently discussed by the Jewish philosopher Philo of Alexan
dria. The parable about the elm tree and the vine that the tree supports illustrates 
the relationship of the rich and poor in the community (Similitude 2). Whether of 
Jewish or pagan origin, it fits any diaspora community, for which the support of its 
poor members was of vital concern. The parables of the dry trees (Similitude 3) 
and of the sprouting trees (Similitude 4) aid in discussing the situation of the right
eous and the unrighteous in this aeon, and how the righteous who belong to the 
coming aeon should bear fruit. A christological interpretation appears for the first 
time with the parable of Sim. 5.2 about the good servant (Sim. 5.4-7)-the sec
tions on fasting (Sim. 5.1 and 3) appear to be later interpolations and do not be
long in this context. The Son of God who, together with the angels, aids the master 
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of the vineyard in planting (and also gives the law to the people) is the Holy Spirit; 
the servant who works in the vineyard is "a flesh" in whom the Holy Spirit dwells, 
thus making the servant the Son of God and fellow heir. The christology of this, the 
only passage in the whole writing that alludes to Jesus, is adoptianist. The author 
has once more inserted a reference to the topic of repentance: the Lord of the vine
yard delays his return in order to provide an opportunity for repentance. The same 
theme appears at the end of the parable of the evil shepherd (Similitude 6) by way of 
introducing the angel of punishment (Sim. 6.3-4) and through an admonition for 
repentance directed to the house of Hermas (Similitude 7). 

The parable of the willow tree (Similitude 8) shows the Jewish origin of the 
material most clearly: the angel who cuts off the branches from the tree and gives 
them to the people is Michael, who sets the law into the hearts of the people; the 
tree itself is the law, which is proclaimed to all nations (Sim. 8.3.2-3). It is an es
chatological parable that speaks of the general validity of the law for Israel and for 
the nations in the coming rule of God. A secondary Christian interpretation explains 
the parable in terms of repentance and conversion (Sim. 8.4-11). The last parable, 
Similitude 9 (Similitude 10 is a final admonition of the Shepherd) has been ex
panded by the author into an elaborate allegory that constitutes almost a quarter of 
the entire writing. Older materials have been used in the vision of the twelve moun
tains (Sim. 9.1), which originally referred to the twelve tribes of Israel (Sim. 9.17.1), 
and which the author then explains in a long-winded allegory as "the tribes who 
inhabit the world," to whom the Son of God was preaching through the apostles 
(Sim.9.17-31). 

Between this parable and its interpretation the author placed a vision of the build
ing of the tower of the church (Sim. 9.3-4) that is reminiscent of the vision of the 
tower of Visio 3, but departs from it in many points of detail. This is the central part 
of the book. Its allegorical interpretations are complex and repeatedly contradict 
each other. For example, not only the rock on which the church is built, but also the 
door through which the believers enter into the kingdom of God, and finally also 
the lordofthe building are explained as the "Son of God" (Sim. 9.12). On the whole, 
the figure of the "Son of God" is removed into such cosmic dimension that it is dif
ficult to see in him the Jesus Christ who is the center of salvation for the believers. 
Even a direct relationship between the Son of God and the prophets who are charged 
with the preaching of repentance is consciously avoided; mediators are introduced 
instead. The highest angel sends the Shepherd, who in turn instructs the prophet 
with his message of repentance. Twelve heavenly virgins are sent to the prophet on 
behalf of the practice of virtue: Hermas spends a night with these virgins "like a 
brother, not like a husband" (Sim. 9.11). Because of the distance to which Christ 
has been moved in the fullness of his power, which transcends time and world, 
Christian existence becomes completely moralized, especially in view of the ur
gency of the message of repentance. To be sure, the author can use phrases that are 
reminiscent of Paul to describe the unity of the church as "one spirit, one body" 
(Sim. 9.13.5). This unity, however, presupposes an individualistic moral appeal; 
unity will come about if every single Christian fulfills the same moral command
ments. The order for the life and conduct of the members of the community is mir
rored in an apocalyptic image, the building of the tower of the church, which has 
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such cosmic dimensions, transcending all earthly experience, that the thought of a 
historical and organic mutual responsibility as the basis for the building of com
munity cannot even arise. Consistent apocalypticism-in contrast to the prophetic 
message of the Revelation of John-thus leads to a denial of communal historical 
responsibility of the Christian church in favor of a morality of personal sanctification. 

2. THE TRANSFORMATION OF PAULINE THEOLOGY 

INTO ECCLESIASTICAL DOCTRINE 

(a) The Conflict with Syncretism: The Epistle to the Colossians 

In the radical apocalypticism of the Shepherd of Bermas, the problem of chris
tology is most acute. The cosmic dimensions of the Son of God as the eschatologi
cal world ruler, drawn from apocalyptic mythology, left no space for the human 
Jesus who died on the cross. In the Revelation of John, Christ-in spite of his ap
pearance as the ruler of the universe-always remained the Lamb that was slain. 
It seems that the only limit to the rise of cosmological speculations in christology 
was set by the recourse to the suffering, death, and resurrection of Jesus. Belief in 
the cosmic figure of Christ also appears early in the Pauline churches. Paul himself 
had indeed presented Christ as the eschatological ruler of the cosmos (see 1 Cor 15: 
25) and as a heavenly figure whose origin was that of a divine being (Phil 2:5-6), 
in each case using apocalyptic or Gnostic mythologoumena. In the interpretation 
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of Paul's legacy, the question of the significance of the death of Jesus on the cross, 
crucially important for Paul himself, would playa central role for the further de
velopment of christology and, by implication, of ecclesiology. 

The discussion of this development is part of a complex problem in early Chris
tian history that is known as "deutero-Paulinism" or, more recently, "the Pauline 
school." The question of the redaction and publication of the letters of Paul is, of 
course, closely related, although it is not necessarily the case that, in the genera
tion after Paul, the reference to "Paul" was a reference to his letters. After his death 
Paul was primarily remembered as a missionary and martyr. The legend of the great 
apostle preceded the knowledge or use of the letters he had written. These letters 
were not immediately published as his authoritative legacy but were at first appar
ently used in the spirit in which they were written, namely, as writings for partic
ular occasions. As such they were read by those to whom he had written. 

Some interesting hypotheses about the eventual publication of Paul's letters 
have been advanced, but the beginning of this process is not yet fully understood. 
The earliest use of a letter of Paul appears in 2 Thessalonians, but here only one 
single letter, namely, 1 Thessalonians, has been used, probably by the church to 
which this first letter of Paul was directed (see § 12.1 a). The motivation for the use 
of a Pauline letter in this case is clearly the need to refute opponents who had used 
that letter to strengthen their arguments. The combination of several letters writ
ten to one and the same church into one single letter (see §7.3d on 2 Corinthians 
and Philippians) reveals the desire to produce more readable units and perhaps also 
the wish to announce the claim of a particular church to the possession of Paul's 
legacy. The Philippians may have published their letters as an epistle of the martyr 
Paul because they wanted to be remembered as the church that guarded the place 
of Paul's martyrdom. The collection of Paul's letters into an authoritative corpus 
of literature, however, is still a different process, and it is not possible to say with 
any certainty, when and why such a collection was made. The developments to be 
discussed here and in the following chapters belong in this process. The fact that 
the Pauline school engaged in such an endeavor is quite extraordinary in view of 
the continuing impact of the image of Paul as a powerful apostle and martyr, and 

Bibliography to § 12.2a: Studies 

Wayne Meeks and Fred O. Francis (eds.), Conflict at Colossae: A Problem in the Interpretation of 
Early Christianity, Illustrated by Selected Modern Studies (SBLSBS 4; Missoula, MT: Scholars 
Press, 1973). 

Hans-Martin Schenke, "Der Widerstreit gnostischer und kirchlicher Theologie im Spiegel des 
Kolosserbriefes," ZThK 61 (1964) 391-403. 

James E. Crouch, The Origin and Intention of the Colossian Haustafel (FRLANT 109; Gtittingen: 
Vandenhoeck & Ruprecht, 1972). 

Carolyn Osiek and David L. Balch, Families in the New Testament World: Households and House 
Churches (Louisville: Westminster John Knox, 1997). 

Angela Standhartinger, Studien zur Entstehungsgeshichte des Kolosserbriefes (NovTSup 94; Leiden: 
Brill, 1999). 

Bibliography to § 12.2a: History of Scholarship 

Wolfgang Schenk, "Der Kolosserbrief in der neueren Forschung (1945-1985)," ANRW 2.25.4 (1987) 
3327-64. 



268 Asia, Macedonia, Greece, and Rome §12 

in most of the deutero-Pauline letters that image plays some role. Why it was im
portant to collect and publish Paul's letters is best understood through the consid
eration of the deutero-Pauline letters, because the very fact that more letters in the 
name of Paul were produced testifies to the significance of Paul's legacy in the 
continuing history of the churches he had founded. 

The Epistles to the Colossians and to the Ephesians are witnesses to the first stage 
of the history of Pauline churches after his death. Some scholars still presume that 
both letters were written by Paul himself, while others agree that Ephesians is 
deutero-Pauline but would still maintain that Colossians is a genuine letter of Paul. 
The latter position is understandable, because Ephesians was composed on the 
basis of, and in controversy with, Colossians. The type of the numerous, some
times word-for-word agreements of the two letters, makes dependence of Eph
esians upon Colossians more plausible than the assumptions of a common source 
for both letters. (A dependence of Colossians upon Ephesians is excluded because 
the latter often comments upon, corrects, and expands the materials of the former.) 

Yet, even Colossians was hardly written by Paul himself. The letter contains a 
large number of words that occur in none of the certainly genuine Pauline letters 
(a total of 48; ofthese 33 are hapax legomena, i.e., words that occur nowhere else 
in the New Testament). In contrast to Paul, the style of the author of Colossians 
differs markedly from Paul's own style. There are long sequences of genitive 
constructions, like "the kingdom of the son of his love" (ColI: 13), "the word of 
the truth of the gospel that is among you" (1 :5-6), "putting off the body of the 
flesh" (2: 11). The author loves to combine parallel terms: "bearing fruit and grow
ing" (1 :6), "prayers and petitioning" (1 :9), "for all endurance and patience" (1: 11). 
He also constructs long periodic sentences that are difficult to understand (paragraph 
1:9-20 is all one single sentence!). 

Those linguistic features are rare in Paul's genuine letters. More important, how
ever, for the question of authorship is the theological intention of those statements 
in Colossians that closely resemble Paul's own terminology. ColI: 13 says that 
God "has transferred us to the kingdom of his beloved Son," using the past tense. 
Paul always speaks of the "kingdom of God," never of the kingdom of the Son, and 
he always makes clear that one's participation in that kingdom is a matter of the 
future (e.g., 1 Cor 15:50). According to Col 1:18 and 2:19, Christ is the head of 
the church, which is his body. In 1 Cor 10:16; 12:12; and Rom 12:4-5, however, 
the concept of Christ as the "head" does not appear, while the church as a whole is 
Christ's body-head, members, and all. In the interpretation of baptism, Col 2: 12 
and 3: 1 state that the Christians have not only already died but also already risen 
with Christ, while Paul explicitly rejects this interpretation of baptism and care
fully avoids speaking about the rising with Christ as an event of the past (Rom 6: Iff.; 
1 Thess 4: 14ff.). Analogous observations can be made in the detailed exegesis of 
Colossians in many more instances. The conclusion leaves little doubt about the 
authorship of Colossians: a student of Paul, who was quite familiar with Paul's lan
guage, wrote this letter after Paul's death in order to address some urgent problems 
that were facing the churches of Paul at this moment. 

One of the problems that the author of Colossians is addressing is the danger of 
false teachings and practices. It is difficult to know, however, whether the author is 
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describing one particular group of opponents or is warning in more general terms 
of acute or possible dangers, drawing on, in this process, the controversies described 
in Paul's letters. In any case, his warnings are specific and concern dangers that are 
real and not just imagined. The attacks describe people who present a "philosophy" 
based on traditions (CoI2:S). According to the remarks that follow, these traditions 
point to a Jewish origin, because they include the observance of dietary rules, fes
tivals of new moons and sabbaths (2:16), as well as circumcision (this must have 
been the cause for the polemical formulation in 2: 11; on the dietary laws, see 2:21). 
This is reminiscent of the opponents of Paul in Galatians and Philippians 3 (§9.3b 
and e); but in the case of Colossians, the cosmic dimensions of such observations 
of the law are more explicit. Did the author fear that the Pauline concept of the "body 
of Christ" could be misunderstood in such a way that Christ became the head of a 
cosmic hierarchy, of celestial principalities and powers (2: 10; cf. 1: 16)? In that case, 
to be united with Christ would require the mediation of angelic powers so that the 
believer could be incorporated into the true body of Christ; this is indicated in the 
reference to "humility" and the service of angels (2: IS). It is striking that in this 
context a term appears that is otherwise attested as a designation for the initiation 
into a mystery, "as he has had visions during the mystery rites" (2: 18). What the au
thor has in mind is the practice of rites that have their analogies in the mysteries and 
culminated in the "vision" of cosmic powers. Such practices were widespread at 
the time, and they were probably at home in some of the developing Gnostic sects. 
The author of Colossians shows familiarity with religious practices through which 
human beings tried to establish their unity with the cosmic Christ by using the 
mediation of cosmic realities, although nothing is said about the overcoming of 
hostile powers, which would be a typical indication for Gnosticism. 

In the refutation of such doctrines and practices, the author of Colossians adopts 
some of the speculations about celestial realities for his own teaching. The hymn 
of Christ as the first-born and the creation of the cosmic powers through him, which 
he uses in 1: 15-20, is essentially an adaptation of a wisdom hymn. Colossians here 
accepts the concept of Christ as the head of the powers (2: 10), but for him the body 
of Christ is the church, and he argues that with the death of Christ on the cross the 
powers were disarmed and publicly exposed in disgrace (2: 15). It is thus the au
thor of Colossians, not the opponents, who assigns some negative attributes to the 
powers and places them in the lower regions of the cosmic realm: the Christians 
are requested to "seek the things that are above, where also Christ is, seated at the 
right hand of God" (3:1). The redemption is already accomplished for the believ
ers, and Colossians can say, just like a Gnostic theologian, that they have already 
been raised with Christ (3:1) and have already entered into the kingdom (1:13). 
This is the case because Christ has abolished the law, "the bond that stood against 
us with its legal demands" (2:14). For those who have been redeemed by Christ, 
the commands of the law are only human precepts and doctrines, related solely to the 
earthly body (2:22-23). While the author of this letter is here renewing Paul's the
sis that Christ is the end of the law, he accepts, at the same time, the position of 
the opponents of 1 Corinthians, spiritualizing the concept of already realized es
chatology. Through Christ's death the church is already holy and without blemish 
(1 :22) and needs no further purification through ritual acts, because it is exactly 



270 Asia, Macedonia, Greece, and Rome §12 

this church that is the "body of Christ" (1: 18, where "the church" is the author's 
addition to the traditional hymn), related directly to the head, Christ, without any 
mediation through the powers of the cosmos (2: 19). 

This move away from the future eschatological perspective and expectation of 
the return of Christ in the near future, which is evident in all genuine letters of Paul, 
has been explained in a recent work of Angela Standhartinger as a response to the 
death of Paul. Paul's churches had been created as eschatological communities ex
pecting the return of Christ during the life of the apostle. Paul himself had begun 
to address the problem of his impending death, when he wrote to the Philippians 
from his Ephesian imprisonment (§9.3e.2). But now Paul's churches had to face 
the fact that the apostle had died and Christ had not returned. Why did Paul have 
to die, and what about the understanding of the church as the community that was 
expecting Christ's return? The author of Colossians tries to give an answer to both 
questions. Paul had to die because he had to fulfill what was still missing in the 
sufferings of Christ on behalf of Christ's body (l :24). This has now been accom
plished and therefore the work of Christ, his death and resurrection, has become 
fully available to the believers. They have died and have been raised with Christ
to be sure, their life is now still hidden but it will be revealed when Christ becomes 
"revealed" (3:3-4). Since the believers are in full possession of their life, there is 
no longer any concern about the time at which this revelation of Christ will hap
pen. The delay of the parousia is no longer a problem, and Colossians makes no 
attempt to update the eschatological timetable. 

This view of a salvation that is already fully realized leaves open the question 
of the conduct of Christians in this world. Is the Gnostic answer correct that ex
empts the Christian community from any further responsibility in this world and 
its society and institutions? Through his criticism of the powers, however, the au
thor of Colossians has exorcised the demons from the world in which the believers 
live. Christian conduct owes nothing to the demons and is capable of meeting the 
challenge of accepting the moral values of the society. Avoiding vice and accept
ing virtue are called in theological terms "putting on the new human being" (3: 10). 
The table of household duties (Haustafel, 3:18-4: 1) appears here for the first time 
in Christian literature. It would become a rather popular feature in Christian pare
nesis; Ephesians (5:25-6:9) reproduces Colossians' household table with major 
modifications, and it is also used in 1 Peter (2: 13-3:7). It was taken over from Stoic 
popular ethics, had already been accepted in Hellenistic Judaism (cf. Didache 
4.9-11), and is essentially a secular instruction for conduct within the existing 
structures of the society. Its purpose is to show, and perhaps even to advertise, that 
special religious communities do not intend to disturb these structures. As it is used 
by Colossians, the insertion of the phrase "in the Lord" makes the exercise of these 
duties a Christian moral obligation. The greater emphasis upon the mutuality of 
obligations is also a result of the Christian adaptation of this table: wives should 
be obedient; but husbands also have obligations to their wives, parents to their 
children, and masters have duties toward their slaves. The hierarchical order of the 
society is thus modified but not fundamentally questioned. A similar adjustment 
of Christian morality to that of the Roman social structures is perhaps also visible 
in Colossians' omission of the phrase "neither male nor female" in the repetition 
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of Paul's "neither Jew nor Greek" (compare Col 3:11 with Ga13:28). This may have 
been motivated by the emancipation of women in sectarian groups, who also prac
ticed asceticism (Col 2:21-22). Colossians promotes an ethical behavior that takes 
a positive view oflife in this world, although the true life of the church "is hid with 
Christ in God" (3:3). Paul's eschatological and, therefore, critical view of life in 
this world (I Cor 7) is missing. What the further direction of this development, 
which eliminated both the eschatological and the general religious motivation for 
conduct, would be will be learned from Ephesians, which presents a new version 
of Pauline theology, including a new religious motivation for conduct, in a critical 
discussion with Colossians. 

In its external features, Colossians presents itself as a letter written by Paul. 
The prescript names the apostle Paul and Timothy as authors, the saints and faith
ful brothers and sisters in Christ in Colossae as addressees, and gives the normal 
Pauline greeting (1: 1-2). It is difficult to say how much the names that appear in 
the final greetings of the letter (Col 4:10-14) relate to historical reality. Of the ten 
names, seven also appear in Paul's letter to Philemon and are probably borrowed 
from that letter, which the author of Colossians used as his model. But Tychicus 
(4:7) appears elsewhere only in the list of the members of the delegation bringing 
the collection to Jerusalem (Acts 20:4; this list seems to be reliable and genuine). 
It is therefore possible that at least some of these names in Colossians derive from 
a firsthand knowledge of Paul's fellow workers. This would argue for a relatively 
early date after Paul's death for the composition of Colossians, but it raises the dif
ficult question of whether the additional designations that Colossians adds to almost 
all of the names (e.g., Mark "the cousin of Barnabas," 4:10; Luke "the beloved 
physician," 4: 14) are trustworthy. Problematic is also the command to exchange this 
letter with the one written to Laodicea (4:16; by Paul?-but why does Paul then 
send greetings to Laodicea via Colossae? 4: 15). The search for this "Laodicean Let
ter" has been in vain (that it is the letter now known as "Ephesians" is not possible), 
although much later such a letter was fabricated. It is probably better to assume that 
this entire concluding section of Colossians is a somewhat clumsy fictional expan
sion of the names borrowed from the genuine letter of Paul to Philemon. 

(b) The Struggle against Gnosticism: The Epistle to the Ephesians 

While Colossians might still be considered a true letter, directed to a particular 
community, the Epistle to the Ephesians never alludes to concrete problems or 
situations of a community or circle of churches. The words "in Ephesus" (Eph 1: 1) 
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are missing in the best and oldest manuscripts; the letter was thus directed to "the 
saints who are also faithful in Christ Jesus" in general. It is also possible that it was 
designed to be sent to a number of churches and that the name of the addressee 
was left blanc in the original, to be inserted in the copies that were then dispatched 
to these churches. According to Marcion, the letter was directed to the Laodiceans. 
Although there is no manuscript evidence for this assumption, Marcion's copy may 
have been the copy that had been sent to Laodicea. However, that it was the letter 
to the Laodiceans mentioned in Col 4: 16 is impossible, because Ephesians was 
written much later than Colossians and, in fact, used Colossians extensively; the 
direct quotation about the sending of Tychicus (Eph 6:21 = Col 4:7), for example, 
can be explained only on the basis of literary dependence. Already this excludes 
Pauline authorship. Moreover, in addition to Colossians, Ephesians knows all or 
most of the genuine letters of Paul and employs them repeatedly (only the pseude
pigraphical Second Letter to the Thessalonians never appears). Ephesians also 
looks back to a time, now past, of the "holy apostles" (Eph 3:5). The preaching to 
the Gentiles, which had been Paul's office, is part of the events of salvation that 
took place in the past and upon which the church was founded (3:1-13). All this 
places Ephesians into a time that was quite distant from the apostolic period, most 
likely not earlier than the very end of the 1 st century. 

Ephesians further elaborated the theologica11anguage ofthe post-Pauline period, 
which had appeared in its beginning stages in Colossians. The literary style of Eph
esians is even more laborious and ornate than that of Colossians. Long sequences 
of combinations of nouns, connected through prepositions or by the use of geni
tives, are even more frequent (such as, "to the sonship through Jesus Christ to him 
according to the purpose of his will for the praise of the glory of his grace," 1 :5-6). 
Synonyms are often accumulated ("according to the working of the power of his 
greatness," 1:19; "fellow heirs and members and partakers," 3:6). Sentences be
come so extended that the translator is often faced with great difficulties. (The 
following sections are made up of only one single sentence in each instance: 
1 :3-10; 1: 15-21; 3: 1-7; 3:8-12; 3: 14-19; 4: 11-16; the first of these sentences 
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contains no fewer than 130 words!). Yet it is not only the style, but also the theo
logical terminology that is very different from Paul, despite many borrowings from 
Paul's genuine letters. This terminology shows some similarities with the writings 
from Qumran (§S.3c), while there are, on the other hand, numerous parallels with 
other Christian literature produced about the year 100 (such as 1 Clement and the 
letters ofIgnatius; see §§12.2d and e). This also confirms the date of the writing 
at the end of the I st century; but since Ignatius used Ephesians, it cannot have been 
written many years after the beginning of the 2d century. 

What kind of document is this book that is conventionally known as "Ephesians"? 
Several solutions of the problem of its genre have been proposed. Some suggest that 
it may have been a real letter written to a large number of churches, but then one 
would expect to find some traces of the various addressees in the manuscript tradi
tion (only Marcion's address of the latter would confirm this). According to another 
suggestion, it was produced as a cover letter for the first collection of the Pauline 
letters; but Ephesians already presupposes the existence of such a collection, as did 
1 Clement, which was written at about the same time. Furthermore, such a cover let
ter would normally be much less weighty than Ephesians (cf. the cover letter of Poly
carp for the collection of the letters of Ignatius, Pol. Phil. 13-14; see § 12.2h). Could 
it have been a baptismal sermon? This hypothesis might come closer to a definition 
of its genre, but we know too little about the baptismal liturgy of that time, and ser
mons in early Christianity probably did not employ such an ornate style. 

In order to explain the intention and genre of Ephesians one must answer the 
question of what the author wanted to achieve theologically. He was not trying to 
intervene in the specific problems of any particular church, nor did he discuss any 
specific ecclesiastical matter such as baptism. What he had in mind was rather a 
word about the general situation in the post-Pauline period, in view of the churches 
that had grown out of the Pauline mission and that knew and used the letters of 
Paul, especially the letter to the Colossians. But it is not only a knowledge of Paul's 
letters that sustained these churches: they were also bound to traditions that were 
established in the context of their founding and to the continuing use of Scripture 
and the interpretation of key scriptural passages. They were the churches of the con
verted Gentiles, but there were also Jewish members in their midst, and the problem 
of the relationship between Jews and Gentiles had by no means been solved. The 
latter is in particular one of the issues addressed by Ephesians. 

The author of Colossians had discussed similar problems, but he had done this 
almost as if he were still living in Paul's time, summarizing, for example, argu
ments against ritual observance of the law in a way in which, he thought, Paul would 
have done it. The author of Ephesians had recognized that this was no longer pos
sible, and he was especially convinced that Colossians' solutions were very prob
lematic, to say the least. The situation was different, not because one could no 
longer fight Jewish-Christian propaganda with such arguments, or because of a 
great influx of members of the Essenic sect into the Christian church after the 
destruction of their monastery at the Dead Sea-we really do not know whether 
that was the indeed the case. There was a much deeper reason. The churches that 
derived from the Pauline mission had meanwhile been deeply affected by a cosmo
logical interpretation of Scripture, by apocalypticism as the message of arranging 
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the church's position within an eschatological timetable, and by syncretistic Gnos
ticism. Ephesians presupposes that many religious concepts to which Paul would 
have objected vehemently had become accepted. These included the understand
ing of Christ's death and resurrection, and of the gospel that proclaimed these 
events, as a "mystery" (Eph 3:3-4); the interpretation of baptism as the accom
plishment of the resurrection with Christ, so that the Christians could understand 
themselves as already being raised and transferred into the heavenly regions 
(2:5-6; cf. Col 3: 1-3 !); the concept of Christ as the heavenly anthropos to whom 
the church is linked as his heavenly syzygos (Eph 2: 14ff.; 5:25-32); and finally the 
transformation of the eschatological expectation of the parousia into a hope for 
personal salvation after death (6: 1 Off.). Colossians had anticipated some of these 
developments. The concept of Christ as the head of the body, the church (Eph 
5:29), had been created by Colossians as a corrective to the view that Christ was 
the head of a cosmological hierarchy. 

As a Pauline theologian, the author of Ephesians became the advocate of a new 
universalistic view of Christianity. This universalism entails both cosmological per
spectives and the question of the Jews and Gentiles. Both dimensions belong to
gether and form a unity; the question of the Jewish law also plays a role in this en
deavor. For Paul, the law had come to an end since its time had run out due to the 
eschatological act of God; now the Gentiles had access to the divine promises of 
Scripture without the law. Paul understood the end of the law in terms of eschato
logical time. Ephesians, however, understands the law in terms of space: it is a di
viding wall, not only a wall that separates Jews and Gentiles, but also a cosmic wall 
between the heavenly realms and the human sphere on earth. By tearing down this 
wall through his flesh in his death on the cross, Christ has created out of Jews and 
Gentiles a new corporate being (anthropos), who has access to God (2: 11-22). For 
Paul, the participation of "Israel according to the flesh" was part of the eschatolog
ical hope that God would finally fulfill the promises given to Israel (Romans 11). 
For the author of Ephesians, who was a converted Jew (note his use of "you" when 
he is speaking to the Gentiles; Eph. 2: 11, 17), the direction of this statement is re
versed: the Jews are the first to be included, the Gentiles are then incorporated by 
the process of salvation that is built on the foundation of the prophets and apostles 
(2: 19-20). All this, however, is no longer the object of eschatological expectation; 
it is already a reality, though a reality that can be described only in Gnostic terms. 

Ephesians does not offer a definition of the unity of the church of Jews and 
Gentiles in sociological or political categories. Paul had made great efforts to doc
ument the unity of the church of Jews and Gentiles through a collection of money 
from the Gentiles for the church in Jerusalem (§9.3f). In Ephesians this unity is a 
divine process transcending time and space. Apostles, prophets, preachers, pastors, 
and teachers are appointed in order that the church might grow into this preordained 
unity "through faith and knowledge" (4:11-13). Insofar as the bond of Christ's 
body is understood as love, the church is protected from false teachings because 
truth documents its presence not through any particular doctrines, but in the in
crease of love (4: 14-16). In the end, however, faith is nothing but knowledge, wis
dom, and insight into the divine mystery (l :8-9, 17-18; 3:3-5, 18-19). This also 
explains the superabundance and pleonasm in the description of the cosmic dimen-
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sion of salvation. Gnostic universalism has provided the language for this contin
uation of Pauline theology. 

There is also a corrective to Gnosticism in Ephesians, namely, its moralism. Sal
vation is grace for those who were "dead" in sin and are "being made alive together 
with Christ" (2:3-5), "by grace saved through faith, ... not through works" (2:8-9). 
This formulation sounds very much like Paul's own statements, but the contin
uation is different: "Created in Christ Jesus for good works, which God prepared 
beforehand, that we should walk in them" (2: 10). Through such conduct the be
lievers show that they are worthy of the heavenly call (4: 1); through works one proves 
that one does not belong to darkness but to the light (5:8ff.). This conduct is de
scribed both in elaborately interpreted catalogs of virtues and vices that were taken 
over from the doctrine of the two ways (4: 17-5:20) and in the table of household 
duties that the author took from Colossians (Eph 5:22-6:9). In its interpretation, 
Ephesians understands the duties of married partners as a copy of heavenly realities. 
The relationship of husband and wife corresponds to the relationship of the heav
enly figures Christ and Church. This exposition is pointedly anti-Gnostic, because 
Gnosticism usually understands the rejection of married life as proof of one's mem
bership in the heavenly world. With this anti-Gnostic justification of the institution 
of marriage, Ephesians provided a metaphysical foundation for the sanctioning of 
the social institutions of marriage, family, and slavery. This would become a sig
nificant encumbrance for Christian ethics. 

Ephesians does not really enter into a theological controversy with Gnosticism, 
but simply draws from Gnosticism the categories for the construction of his uni
versalism. The line of demarcation between church and Gnosticism was drawn in 
the realm of morality. This was a step with momentous consequences for the Pauline 
churches in their development toward early catholicism, which committed the 
church to a traditional morality and eventually commended moral defamation as an 
instrument in the fight against heretics. What Ephesians said in its characterization 
of pre-Christian pagan sinfulness and immorality (4: 17-19) would soon reappear 
as a characterization of opponents in polemical writings against the Gnostics 
(§ 12.2g). For the future of Pauline theology in the early catholic church, Ephesians' 
failure to meet the challenge of Gnosticism theologically became a heavy burden, 
because the Gnostics learned very soon to utilize Ephesians' universalism in order 
to show that they were the true interpreters of Paul. Ephesians made a Gnostic in
terpretation of Paul's letters a legitimate enterprise. For the early Catholic church, 
however, Paul came under the suspicion of being a Gnostic. Though Paul would still 
be claimed as an authority, the theology documented in his letters was avoided, and 
it took a long time before the power and insight of his theological arguments were 
rediscovered. But at the time of the writing of Ephesians efforts to reinterpret Paul's 
theology for new challenges were still continuing. Evidence for this can be found 
in the Epistle to the Hebrews and in the letters of Ignatius of Antioch. 

( c) Apocalyptic Gnosis as Legacy of Paul 

(1) The Epistle to the Hebrews is witness for a different manner of developing 
the Pauline legacy in the generation after his death. Hebrews must be dated well 
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before the end of the I st century, because two passages from this letter are quoted 
in 1 Clement (36.2-5; 17.1). At the end of the 2d century, Hebrews is known in 
Egypt as a letter of Paul, and in the churches of the East it became part of the canon 
of the New Testament from the beginning. The writing was also known in the West, 
but Irenaeus, Tertullian, and Hippolytus did not consider it a genuine letter of Paul; 
it was not accepted into the canon of the Western churches until the 4th century. 
The origin of the title "To the Hebrews," which was added at a later time, is not 
known. The ancient theory that it was a translation of a letter that Paul had written 
in the Hebrew language "To the Hebrews" is certainly wrong. Language and style 
of the writing prove that it was originally written in Greek, in fact, in a cultivated 
Greek that shows familiarity with the training of Atticistic rhetorical schools (Paul 
was instructed in the very different rhetoric of the diatribe). In his scriptural inter
pretation, the author follows the Alexandrian allegorical method as it is known 
from the writings of Philo of Alexandria (§5.3f; Paul was also acquainted with this 
method, but used it rarely; see I Cor 10: 1-13). Together with the allegorical method, 
Hebrew also shares with Philo a Platonic worldview: earthly transitoriness is the 
shadow and copy of the heavenly reality. 

Hebrews does not even claim to be written by Paul. It lacks an epistolary pre
script and thus gives no indication of its sender and addressee. It is striking, how
ever, that the conclusion of the writing is given in the form of a letter nonetheless: 
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here the author speaks about himself, expressing his hope to see the addressees soon 
(13: 19) and indicating that he would come for a visit "together with our brother 
Timothy," who had been released from prison (13:23). This is apparently part of a 
pseudepigraphical frame that points to Paul's fellow worker Timothy and alludes to 
a Roman imprisonment (note the greetings of those who come from Italy, 13:24). 
These remarks have no bearing on the question of the author of this writing, but 
show that Hebrews belongs to the writings that resume the Pauline tradition. 

The content of Hebrews is also related to the continuation of the tradition of 
Paul's churches, although this does not seem to imply that its author was familiar 
with a corpus of Paul's letters. But he refers repeatedly to basic religious concepts 
that were native to the churches that had been founded by the mission of Paul and 
his associates. It is a matter of course that Christian existence is based on faith; the 
fundamental quotation about justification by faith from Hab 2:4 (Rom 1: 17) also 
appears in Hebrews (10:38). The understanding of conversion as forgiveness of 
sins, prominent in other deutero-Pauline writings (Eph 2:1ff.; Col I :2lff.; cf. the 
formula quoted by Paul in Rom 3:25), is as current in Hebrews as is the emphasis 
upon Christ's expiatory death, especially in connection with the concept of the new 
covenant (Heb I :3; chaps. 8-10; for Paul, see 1 Cor 11 :24-25). Also among the 
foundations of faith is the expectation of the resurrection of the dead and the last 
judgment (Heb 6: 1-2). All this points to a familiarity with fundamental religious 
concepts of Paul's churches-often found in materials quoted by Paul-but does 
not reveal a specific knowledge of Paul's theology as it is developed in his letters. 
Like Ephesians, Hebrews does not speak to the situation of a specific church, nor 
does the treatise deal with an immediate threat from heretical teachers. Rather, this 
epistle presents, in the form of a theological treatise, an interpretation of the ec
clesiastical tradition within the general situation of the churches after Paul's time. 

Apart from the conclusion, the author does not use any constitutive part of the 
literary genre of the letter, and the literary genre and its relationship to the content 
and purpose of the writing are not immediately clear. The suggestion that Hebrews 
was a sermon or homily is too vague in terms of literary genre, although it cer
tainly contains a good deal of homiletic material in the style of Jewish diaspora 
preaching. The designation "theological tractate" also needs further clarification. 
One striking feature of the work is the intimate connection of theological argumen
tation with interpretation of Scripture. Furthermore, the author states explicitly that 
he intends to lead the readers beyond the foundations of faith to a d~eper knowl
edge (5: 11ff.). Accordingly, this "epistle" belongs to the same category as those 
writings of Philo of Alexandria that are esoteric and seek to mediate deeper insight 
into Scripture for the perfect. The interpretation of Scripture is the key for under
standing Hebrews, and its outline can be explained as a sequence of pieces of 
scriptural exegesis under the heading of certain theological topics. The author, 
however, does not want to speak to only a limited circle of elect people, but to the 
whole Christian church (it would be entirely wrong to think that he wants to address 
only Christians of Jewish origin). The question of why the specific genre of esoteric 
scriptural "gnosis" was chosen for this writing is best answered by a reference to 
Gnosticism. For the continuation of the Pauline legacy, especially in the under
standing of Scripture, Gnosticism offered the most convincing alternative, as 
Ephesians had already demonstrated. 
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Gnostic concepts are indeed found frequently in Hebrews and are crucial for the 
understanding of its arguments. Although using philosophical terminology related 
to Philo (Heb 1 :3), Hebrews not only emphasizes the preexistence of the redeemer, 
it also speaks about his descent (9: Iff., 24). The common origin of the redeemed 
and the redeemer is presupposed (2:11). Another Gnostic concept is the under
standing of the believers as those who are on the way to their heavenly home, a 
thought that occurs repeatedly throughout the entire work. But in contrast to 
Ephesians, Hebrews enters into a critical theological controversy with Gnosticism, 
refuting the Gnostic understanding of the redeemer and of the process of salvation. 
Two important elements, both basic in the Pauline proclamation, are used as cri
teria in this controversy: first, the recourse to the suffering of the redeemer on earth 
and, second, adherence to an apocalyptic view of the future (10:27). Such eschatol
ogy does not appear, as in Ephesians, as an individualistic expectation of salvation 
after death (Eph 6: 1Off.); rather it appears as a hope that binds all the people of 
God together as a totality. The instrument of the theological criticism of Gnosti
cism is therefore both Hebrew's christology and its ecclesiology. The scriptural 
passages used here deal mostly with the exodus, the wandering people of God on 
their way to the promised land, and the priesthood and sacrificial cult of the wilder
ness tabernacle of Israel; but numerous other passages are also used. For the pri
mary scriptural passages concerning the exodus and the tabernacle, the author 
was able to draw on a long tradition of interpretation. The closest parallels for his 
exegetical statements and for his interpretive method are found in the writings 
of Philo of Alexandria, but no direct dependence upon Philo can be demonstrated. 
Hebrews' two main themes are christological (Christ as the heavenly priest who 
has offered himself as a sacrifice) and ecclesiological (the church as the wandering 
people of God on the way to its heavenly rest). 

The introduction (Heb 1: 1-2: 18) is based on a collection of passages from Scrip
ture about the angels and polemicizes against the identification of Christ's position 
with that of the angels. The author obviously wants to exclude from the very be
ginning any mediation of salvation through angelic powers (cf. Colossians and the 
Shepherd of Her mas; §§ 12.1d; 12.2a). The connection of salvation with the "Son," 
and only with him, is important because only the Son is united with God himself 
(1 :3; 2: 10) and yet was made lower than the angels through the experience of death 
(2:8-10), thus participating fully in humanity'S fate. The first major section of 
scriptural interpretation is presented under the theme of the wandering people of 
God (3:1-4:13) and uses Ps 95:7-11 ("Do not harden your hearts as at Meribah"), 
Num 14:21-23 (the wilderness generation shall not enter the promised land), and 
Gen 2:2 (God rested on the seventh day). The promised rest is still open, but it is 
not the goal for a celestial journey of the soul (an important theme of Gnostic the
ology) rather, it is the goal of the wanderings of an historical people on earth. The 
interpretation of the biblical passages is therefore not allegorical as in Gnosticism, 
but typological. It compares the old with the new people of God as historical en
tities and can thus speak about disobedience, hardness of heart, hope, and faithful
ness. At the same time, the historical promises given to Israel are opened up so that 
the new wandering people of God can look forward to receiving their fulfillment. 

The second major section discusses the christological foundation (4: 14-7:28). 
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In this part the interpretation is based on Psalm 110 and Gen 14: 17-20, which are 
the two scriptural passages that speak about Melchizedek. An excursus, Heb 5: 11-
6:20, urges progress in theological insight: at stake is a fresh approach to chris
tology. For this endeavor, the author does not refer to the concept of cross and res
urrection but to the pattern of humiliation and exaltation. (Hebrews does not mention 
the resurrection of Christ even once in this long tractate!) The basic thesis for the 
christological argument is, on the one hand, the complete identity of Christ with 
human beings in the experience of temptation (4:15), suffering, and death (5:7-8). 
On the other hand, the Melchizedek typology both demonstrates the complete di
vinity of the redeemer (note especially 7:2-3) and proves that the order of salvation 
represented by Melchizedek is superior to the order of Abraham, Levi! Aaron, and 
the law. In this way, Hebrews renews Paul's thesis of freedom from the law and 
bases that claim on his christology: Christ as the high priest of the order of 
Melchizedek has sacrificed himself once and for all, while the priests of the order 
of Levi must offer sacrifices repeatedly for others as well as for themselves. 

The third section of scriptural proof discusses the superiority of the heavenly 
reality over its earthly copy, thus establishing the validity of the new covenant 
(8: 1-10: 18). The basic scriptural passages are Jer 31 :31 (promise of the new 
covenant), Exodus 25-26 (description of the tabernacle in the wilderness), and Ps 
40:6-8 ("Sacrifice and offerings you do not desire"). To the ritual offerings of the 
tabernacle, which are merely copies of heavenly realities, Hebrews contrasts the 
cosmological and anthropological dimensions of the way and the sacrifice of 
Christ, who has passed into the real heavenly sanctuary. This section would be 
completely misunderstood if it were interpreted as a criticism of the Jewish tem
ple cult. To be sure, the material and temporary limitations of the sacrificial cult 
are pointed out (Heb 9:9-10), but the argument is not a polemic against the tem
ple cult of Jerusalem (which did no longer exist at that time). Rather, the author of 
Hebrews uses the Platonic schema, arguing that the old covenant with its taber
nacle sacrifices was but the shadow of the heavenly reality; whereas Christ's sac
rifice, which established the new covenant, was his entry into the real heavenly 
temple. Therefore the new covenant now stands firm (9:15-17). This entry into the 
reality of the heavenly temple, however, was accomplished by Christ through his 
own flesh, that is, his real physical human death. Thus the argument is not directed 
against Judaism but against Gnosticism, which denies the reality of the death of 
Christ. It is no accident that Hebrews stresses in the same context the apocalyptic 
expectation of the coming judgment (9:27-28). 

The final major section of the writing (10:19-12:29) continues the anti-Gnostic 
argumentation with the criticism of the idea of the soul's celestial journey. The terms 
"freedom of entrance" and "new and living way" (10:19-20) at the beginning of 
this section allude to this idea. Just as the opening passage speaks of the flesh and 
blood of Jesus, that is, of the sacrifice that he offered through his death on earth, the 
"way" of the community is described as a way of faith in its earthly experiences. 
Entrance into the promised heavenly rest is accomplished through the steadfastness 
of faith of the community in its earthly human experience. This is shown by the 
remembering of the famous examples of faith that are presented in Hebrews 11. 
The chapter is introduced by a well-known definition offaith (Heb 11:1) that has 
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become a notorious crux interpretum. The definition explains "faith" as the "real 
presence" (this is the correct translation of the Greek term hypostasis, not "convic
tion" or something like that in all modem translations!) of things hoped for. The list 
of examples of faith ends with the mention of the witnesses who were persecuted 
(11 :35-38). In this sense, Jesus is the forerunner of faith, because he endured the 
cross of shame (12:2). The final section (13: 1-17), after a short parenesis (13: 1-8), 
once more enjoins the criterion for the understanding of the community's existence. 
Christ died "outside of the camp," which means outside the realm of religious se
curity. It is exactly because Christians have no abiding city in the world that their 
place is there where Jesus suffered. This is the challenge of the Epistle to the He
brews to the pious of all times who seek their place in a heavenly salvation. 

(2) The Epistle of Barnabas. Another example for the interpretation of the Bible 
in the genre of scriptural gnosis is the Epistle of Barnabas. Its interpretive method 
is closely related to Hebrews. Barnabas also strives for a scriptural interpretation 
of the soteriological understanding of Jesus' death, all the while holding on to an 
apocalyptic expectation. Like other works of the Apostolic Fathers, the Greek text 
of Barnabas is transmitted in several biblical manuscripts as part of the New Tes
tament (it is complete in the 4th-century Codex Sinaiticus) and it is also extant in 
Latin translation. The book is quoted for the first time by Clement of Alexandria. 
The date of its composition is problematic. Other New Testament writings are never 
used in Barnabas, neither explicitly nor tacitly, which would suggest an early date, 
perhaps even before the end of the 1 st century. On the other hand, some scholars 
have argued that Bam. 16.4 is a reference to the building plans of Hadrian for a 
temple of Jupiter Capitolinus in Jerusalem that triggered the Bar Kochba insurrec
tion (132-135 CE); but that is just as hypothetical as the recourse to Bam. 4.4-5 for 
a date during the government of Vespasian (60-79 CE). The use of the doctrine of 
the Two Ways in Barnabas 18-20 provides no arguments for a date because it 
cannot be demonstrated that there was a literary relationship between Barnabas and 
the Didache (§1O.1c); it is more likely that both used a common source. 

Nothing is known about the author of the Epistle of Barnabas. The suggestion 
that Barnabas, Paul's fellow missionary in Antioch, wrote this book is not impos
sible but highly unlikely because of its radical rejection of the old covenant. It is 
also difficult to assume a date for this writing as early as the middle of the 1 st cen
tury. The place of origin cannot be determined with any certainty. Alexandria has 
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been suggested because of the use of the allegorical method, but this method was 
well known in other places. The epistolary framework is only an external dress. The 
prescript contains a greeting to "the sons and daughters," but lacks both a sender 
and an addressee. In the conclusion, the unnamed author asks to be remembered 
and gives a final blessing (2l.7-9). Actually, the writing is not a letter, but a trea
tise of scriptural gnosis, just like Hebrews. Barnabas provides valuable insights 
into the techniques and results of the scriptural exegesis employed during the same 
period by writers such as Matthew and somewhat later by Justin Martyr. 

It is the explicitly stated intention of the writing to communicate a deeper knowl
edge (gnosis, 1.5). The author upholds the basic commandments of hope, justice, 
and love (l.6), and he grants that fear, patience, long-suffering, and self-control 
are helpers to faith. But he insists that it is necessary also to gain wisdom, insight, 
understanding, and knowledge (2.3). His aim is the demonstration of the deeper 
understanding of Scripture, as becomes evident in the repeated references to 
gnosis in the introductions to several sections of scriptural interpretation (6.9; 9.8). 
The basis of the interpretations offered by the author is apparently an older col
lection of biblical passages that was put together according to certain topics and 
that may have been of Jewish origin. This older collection showed an interest in a 
rationalistic and allegorical-spiritual understanding of the ritual law (cf. Philo of 
Alexandria). This interest is still visible in several sections of Barnabas: sacrifice 
and fasting (2.4-3.6), circumcision (9.1-9), dietary and purity laws (10.1-12), 
sabbath (15.1-8), and temple (16.1-10). Occasionally the author has altered his 
source and inserted Christian interpretations, for example, with the rationale for 
the sanctification of the Lord's day (15.9). But the chief contribution of the author 
appears in the additions that deal with the scriptural proof for the coming of Jesus, 
for his cross and resurrection (5.1-8.7; 1l.1-12.9), and for the new covenant 
(13.1-14.9; cf. 4.6-8). He also expanded the collection of testimonia for the topic 
of circumcision by an allegorical interpretation referring to the cross (9.8-9): the 318 
servants circumcised by Abraham point to the cross of Jesus, since the Greek writ
ing of that number is IHT, representing the first to letters of the name of Jesus (IH
LOfL) and the letter T as the symbol of the cross. The scriptural allegories of Barn
abas often treat the same topics as those found in Hebrews. 

A particular outline of the treatise as a whole is not recognizable. Much of the 
writing obviously follows the order of the topics of the source used by the author, 
into which additional collections of biblical materials have been inserted, such as 
those used in the formation of the passion narrative. Barnabas indeed provides in
teresting insights into the way in which Scripture was explored in order to form 
materials for the telling of the passion narrative, such as the detail that Jesus was 
given gall to drink with vinegar (7.3, 5; see § 1O.2a on the Gospel of Peter). Barn
abas, of course, was familiar with some story about Jesus' suffering as well as with 
other gospel materials (see 5.8-9 and the criticism of the titles Son of David and 
Son of Man, 12.10-11); but it cannot be shown that he knew and used the Gospels 
of the New Testament. On the contrary, what Barnabas presents here is material 
from "the school of the evangelists." This demonstrates how the early Christian 
communities paid special attention to the exploration of Scripture in order to un
derstand and to tell the suffering of Jesus. Barnabas still represents the initial stages 
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of this process, which was continued in the Gospel of Peter, the Gospel of Matthew, 
and half a century later by Justin Martyr, who presented a systematic treatment of 
the relevant scriptural passages. Justin, however, knew the Gospels of Matthew and 
Luke (probably also Mark), using the written forms of their narratives, and was 
thus able to establish a certain order in the technique of writing scriptural proofs. 

In addition to the scriptural proofs for the suffering of Jesus and the new 
covenant, the apocalyptic perspective is another concern that Barnabas shares with 
Hebrews. The extensive exploration of Scripture for the question of Jesus' suffer
ing is introduced by an eschatological admonition (4.1-14) that quotes the books 
of Enoch (1 Enoch 98.61-64) and Daniel (7:24; 7:7-8). The expectation of the 
parousia was also incorporated into the allegorical treatment of the Jewish sacrificial 
rite with reference to the death of Jesus (Barn. 7.6-9). Moreover, the final admoni
tion of the book (21.1-3) emphasizes the parousia. With this eschatological perspec
tive Barnabas connects the Two Ways with the first part of his writing (Barnabas 
18-20; cf. Did. 1-6; see §1O.1c), which he calls "another gnosis." While Did. 1.1 
designates the Two Ways as the way of life and the way of death, they appear in 
Barnabas as the way of light and the way of darkness, which are ruled by the an
gel of God and by the angel of Satan. This agrees with the source of Did. 1-6 
that is preserved in the Latin Doctrina. In general, Barnabas shows fewer traces 
of a Christian revision of this Jewish catechism than the Didache, and is thus more 
closely related to the Jewish original. The reproduction of the Two Ways rounds 
out the picture of typical representatives of post-Pauline churches. The same basic 
features appeared in the other witnesses, though one or the other element may have 
been less clearly present in any particular case: scriptural exploration for the un
derstanding of Jesus' death, forgiveness of sins through his death, regulation of 
Christian conduct according to the moral teachings that were inherited from di
aspora Judaism, and expectation of parousia and last judgment. These essential 
elements were further established as foundations of Christian faith by 1 Peter and 
1 Clement. That Barnabas recommends such faith as true "gnosis" (21.4) indicates 
the anti-Gnostic orientation of this ecclesiastical piety. 

(d) Ignatius of Antioch 

We do not know the name of a single Christian from the decades that followed 
the death of the first-generation apostles, from the period of about 60-90 CEo The 
first postapostolic generation is thus completely nameless for us. All Christian writ
ings from this period were either anonymous or written under the pseudonym of 
an apostle from the first generation, although this pseudonymity may appear in a 
veiled form, as in the Epistle to the Hebrews. This situation changes in the next 
generation. The first book written under the true name of the author, the Revelation 
of John, was produced at the very beginning (ca. 90 CE) of the second generation 
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after the apostles. But other names appear now suddenly, though only within the 
circle of the Pauline communities, in Rome, in Antioch, and in western Asia Mi
nor. To be sure, even now and for several more centuries to come, one still finds 
a continuation of pseudepigraphicalliterature, but it is no longer the dominant phe
nomenon. On the other hand, in Syria (with the exception of Antioch) and in Egypt, 
pseudepigraphy under the name of an apostle or a biblical figure still continues 
unabated for at least another generation, until one learns the names of the first 
Gnostic founders of schools in Egypt, like Basilides and Valentinus. The first names 
of authors from eastern Syria are those of Tatian and Bar Deisan (Bardesanes) from 
the second half of the 2d century. 

One of the factors related to the partial termination of pseudepigraphical writ
ing, again in the areas of Antioch, western Asia Minor, Greece, and Rome, was the 
desire of churches or individuals to exercise ecclesiastical-political influence in 
their own right. Clement wrote in behalf of the Roman church to Corinth in order 
to set things right in that church. Ignatius, bishop of Antioch, wrote from Smyrna 
and Troas to other churches in Asia Minor and to Rome in order to leave his tes
tament for the ordering of the churches and of ecclesiastical offices before his ex
pected martyrdom. Polycarp, bishop of Smyrna sent the Ignatian letters to the church 
in Philippi and later wrote to that church to settle the case of a presbyter who had 
embezzled funds. Eusebius of Caesarea also preserves information about letters 
of the Corinthian bishop Dionysius (ca. 150 CE) dispatched to the Spartans, the 
Athenians, the churches of Gortyna and Cnossus on Crete, to Nicomedia in Bithy
nia, to Amastris in Pontus, and finally to Rome. In his letter to Rome, Dionysius 
reports that the letter of Clement to the Corinthians was still read in their church 
(Eusebius Rist. eccl. 4.23). 
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Another important factor in the decrease of pseudepigraphy and in the use of 
the letter as a political instrument was briefly mentioned above: the collection and 
publication of the letters of Paul, which became highly significant for the churches 
discussed in this chapter. Colossians and Ephesians were soon included in this 
collection, in addition to the genuine letters of Paul, but 2 Thessalonians seems to 
have been missing, perhaps also 2 Corinthians, because there are no traces of these 
two letters in the first attestation of this collection by J Clement and Ignatius of 
Antioch. The collection may have been put together in Asia Minor, but it was 
known also in Rome and in Antioch before the turn of the 1 st century. The further 
history of these churches is not conceivable without Paul, even for those who were 
critical of his theology. It is important to remember that a number of churches pos
sessed copies of Paul's letters before anyone ever got the idea to refer to the gospels 
as written authority. 

The letters of Ignatius of Antioch (on the question of the genuine letters of Ig
natius, see §7.3f) will be discussed first, although J Clement and perhaps 1 Peter 
were written a few years earlier. But Ignatius presents another attempt at a theolog
ical elaboration of Pauline concepts. He therefore belongs together with Ephesians 
and especially with Hebrews. The church of Antioch, where Ignatius was bishop, 
was perhaps more typical for Petrine Christianity in Syria after Paul's departure 
from that city (§9.2a). Matthew could have been written in Antioch-a writing that 
expresses some criticism of a Gentile mission that claims to be free from the law 
(§ 10.2c). The Gospels of Mark and Matthew, to be sure, rely upon the kerygma of 
the cross and resurrection and in general agree with Christian tenets that could be 
subsumed under the general category of the "Pauline gospel." But this may not 
mean much more than the proclamation of Christ's death and resurrection, the 
worship of Christ as Lord and Son of God, and the expectation of the parousia, arti
cles of faith that characterized Antiochean Christianity from the beginning, even 
before Paul's arrival in that city (§8.3c). Ignatius, however, was deeply influenced 
as a theologian by the letters of Paul. The information from Eusebius (Hist. eccl. 
3.22) that Ignatius was bishop of Antioch around the turn of the 1st century and 
was martyred under the emperor Trajan seems to be trustworthy, especially since 
the report ofIgnatius's martyrdom, preserved independently of Eusebius (the Mar
tyrium Colbertinum), confirms this date. Polycarp, bishop of Smyrna, to whom Ig
natius wrote one of his letters, was martyred in 167 (according to Eusebius Hist. 
eccl. 4.14.10, 15.1), or perhaps already in 156 (this date derives from the less re
liable information of an addition to the report of his martyrdom; see § 12.3f). He 
was then 86 years old, and was therefore born in either 69/70 or 80/81. Since Poly
carp was already bishop when Ignatius wrote to him, the martyrdom of Ignatius is 
best dated in Trajan's last years, that is, 110-117 CEo 

The occasion for Ignatius's writing of the letters is complex. Various remarks 
in the letters show that, as bishop of Antioch, Ignatius had experienced strong op
position from a group in his church before his arrest. As a bishop destined for 
martyrdom, he left a church behind that was divided and apparently not fully ap
preciating the magnitude of his journey. Ignatius is therefore concerned that the 
church of Antioch is fully reconciled (of which he receives information in Troas; 
Phld. 10.1; Smyrn. 11.2; Pol. 7.2). At the same time, he understands his journey to 
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Rome as prisoner in terms of a triumphant procession in behalf of Christ and for 
this needs the churches of Asia Minor, both for support and pUblicity. Extensive 
preparations had to be undertaken by Ignatius, together with his friends. Messen
gers are sent ahead to announce his arrival, to arrange meetings with delegations 
from churches that he was unable to visit, to carry his letters to various churches, 
to send information back to Antioch, and to bring the letter written in Smyrna to 
the church in Rome (the Romans had already been informed ofIgnatius' arrival by 
messengers sent from Antioch). Moreover, all of this could only be accomplished 
through substantial financial support to pay for the necessary expenditures. Sup
port from the churches and a willing audience, however, presuppose that the churches 
are united under a gospel that proclaims Christ's suffering and death, without which 
Ignatius's martyrdom would mean nothing. Some of the letters show that there was 
opposition to the entire endeavor; controversy with such opponents is therefore a 
constitutive part of the letters. 

The soldiers who guarded him led him through the southwestern regions of Asia, 
but did not continue to the coast at Ephesus, instead turning north from the upper 
Maeander to Philadelphia, where Ignatius had the opportunity to meet with mem
bers of the church, then traveling on to Smyrna. There Ignatius received delegations 
from the churches of Ephesus, Magnesia on the Maeander, and Tralles. A longer 
delay in Smyrna enabled Ignatius to establish a close friendship with the church 
and its bishop, Polycarp, which assured full support from here on. From Smyrna 
Ignatius wrote to the three churches, which had sent delegations (Ephesians, Magne
sians, and Trallians) and to the Romans. He was then led to Troas, where he wrote 
to the Smyrnaeans, to Polycarp, and to the Philadelphians. No more information is 
available about the martyr's travel from Troas, which probably continued by ship 
to Neapolis and Philippi in Macedonia, then across northern Greece to the Adriatic 
on the Via Egnatia and, after landing in Italy, along one of the many roads to Rome. 

All letters of Ignatius are true correspondence, introduced by a prescript with 
sender, addressee, and greeting, and concluded by final instructions and greetings, 
which are often specific. Ignatius will sometimes refer to special situations in the 
churches addressed and, of course, mention individual persons when discussing 
such questions as the sending of messengers. But on the whole, the content of the 
letters is of a more general character. Like a testament, they are the instruction and 
bequest of someone who is facing death. Fundamental statements about the soteri
ological significance of the cross of Christ, the office of the bishop, and the conduct 
of the members of the churches are repeated in most of the letters. Even the warn
ings about false teachers are sometimes, but not always, directed to the church in 
whose letter they occur. The writing to Polycarp, despite its personal note, is at the 
same time a generally valid instruction for the office of the bishop. The letter to the 
Romans occupies a special position. It is focused upon Ignatius's personal hope 
of attaining perfection through a martyr's death and thus establishes the authority 
of his writings as a testament (see below). It is therefore justified to treat the letters 
as a unity insofar as they refer to the same theological and ecclesiastical concerns. 

The style and language of Ignatius's letters belongs to what has been called 
"Asian" rhetoric, manifestly different from both the vernacular spoken Koine and 
the Atticistic language of the literary purists of the time (see §3.2b). This "Asianism" 
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wants to express pathos by an often bombastic tenninology, repetitions, accumula
tion of synonyms, parallel sequences of short phrases, images, metaphors, and al
literations. While the external form of the prescripts of the letters superficially 
resembles the Pauline prescripts, they are richly ornamented with fancy titles for 
Ignatius himself as well as for the churches addressed. In addition, Ignatius makes 
use of kerygma tic, hymnic, and liturgical formulations or imitates their diction. All 
this results in expressions and appeals that invite the reader into a realm of reli
gious experience, rather than rational reflection. This language is intensified by a 
sense of inescapable destiny, as these words are those of one going to martyrdom 
in order to demonstrate that Christ's work was indeed accomplished through suf
fering and death. 

In his interpretation of Paul, Ignatius seems closer to Ephesians-which he knew 
and used-than to those interpreters of Paul who were concerned with biblical 
exegesis and clung to the apocalyptic expectation ofthe parousia. Ignatius's own 
eschatological expectation is reduced to the concept of martyrdom, which is the 
perfection of Christian existence. The Scriptures of Israel do not play any role in his 
thoughts or arguments; all that is explicitly quoted are two passages from Proverbs 
in Eph. 5.3 and Magn. 13.1. The controversy he describes with opponents in 
Philadelphia (Phld. 8.2) is characteristic for Ignatius's view of the Scriptures, to 
which the opponents referred in order to prove their point. Ignatius was not willing 
to enter into a discussion of the fine points of scriptural interpretation, but simply 
pointed instead to his own decisive authority, the gospel of Jesus' cross and resur
rection. Ignatius does not use concepts of time and history, promise and fulfillment, 
but rather employs categories of space and cosmos that have closer affinity to Gnos
tic thought. In this respect, he also stands in proximity to the Gospel of John and 
shows many similarities to Johannine language (but it cannot be demonstrated that 
he knew and used this gospel). Occasionally, Ignatius makes mythological 
statements about a cosmological drama, describing the ascension of the redeemer as 
the cosmic victory over the powers of the stars (Ephesians 19). But in general, he 
prefers to speak about the heavenly and earthly worlds not in dynamic but in the sta
tic categories of spirit and flesh. These categories not only serve to describe his chris
tology, but also his statements about the Eucharist, the church, and the existence of 
the believer. He uses the same language in the interpretation of the traditional 
kerygma about the coming of the redeemer, his death, and his resurrection. His pri
mary witness for these statements is Paul, to whom he refers frequently. Ignatius con
siders Paul to be the theologian who had most truly understood the salvation pro
claimed in Christ's cross and resurrection, although for Paul the categories of spirit 
and flesh were part of a dynamic understanding of eschatology. 

The kerygma of his church, repeatedly quoted and reformulated by Ignatius and 
referred to as the "gospel," is greatly expanded when compared with the Pauline 
gospel fonnula (cf. I Cor 15:3-4). It begins with the statement about the birth of 
Jesus from Mary the virgin, which is used to underline the real and true humanity 
of Jesus (Eph. 18.2; Trail. 9), and adds the name of Pilate to the statement of Je
sus' suffering and crucifixion (Trail. 9; in Smyrn. 1.2 Herod is also mentioned). 
This development of the kerygma was most likely one of the reasons for a similar 
expansion of the written Gospels, which began with the passion narrative, were 
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expanded by an introduction resuming the story of Jesus with his baptism (Mark), 
and eventually included also narratives of Jesus' birth (Matthew and Luke). Ig
natius interprets the kerygma according to the dualistic scheme of flesh and spirit. 
They are understood as fundamental metaphysical opposites, whereby "flesh" is 
not so much the sphere of sin (as in Paul) but rather the sphere of corruptibility. In 
the coming, dying, and rising of Christ the impossible becomes reality: flesh and 
spirit are united. Christ is the paradoxical realization of the unity of the spiritual 
and divine world with the earthly and human world of the flesh. Christ "is nailed 
to the cross in the flesh and in the spirit" (Smyrn. 1.1); after the resurrection his 
disciples touch him "in the flesh and the spirit" (Smyrn. 3.2). In Smyrneans 1, a 
kerygmatic formula is expanded by a phrase from Paul's letter to the Romans: 
"from the tribe of David according to the flesh, Son of God according to the will 
and power of God" (cf. Rom 1:3-4). In many instances, Ignatius simply inserts 
the word "truly" in order to underline the unity in Christ of the divine and earthly 
realities: "truly born, truly persecuted, truly crucified and dead, truly risen from 
the dead" (TraIl. 9.1-2). Or he employs paradoxical juxtapositions of opposites to 
describe the presence of both spheres in Christ: "fleshly and spiritually, born and 
unborn, in the flesh becoming God, in death true life, from Mary and from God, 
first capable of suffering, then incapable of suffering" (Eph. 7.2). 

That much already describes Ignatius's christology, because for him salvation 
is dependent on nothing but God's presence in the human Christ. This Christ be
comes effective for the congregation in the gospel and in the Eucharist: as there is 
one flesh of Christ, there is also one bread, one cup, and one gospel (Eph. 20.2; 
Smyrn. 7.2; PhId. 4). The gospel itself is the arrival of the savior, his suffering, and 
his resurrection (Phld. 9.2). In the same way, the bread of the Eucharist is the pre
sent Christ, the medicine of immortality (Eph. 20.2). This formulation, however, 
does not imply that Ignatius thinks that the sacrament works like an impersonal, 
mechanical power. On the contrary, he repeatedly emphasizes the harmony and 
mutual love of the living congregation, in which gospel and Eucharist are effec
tive (Eph. 4.1-5.2). While Ignatius may indicate that the participation in the Eu
charist guarantees participation in the resurrection, the immediate effect of the 
Eucharist is the love and obedience of the Christians. As the Eucharist cannot be 
understood without the Christ who became flesh, neither can it be thought of with
out the Christian church. The worship service is the center of the congregation's 
life (Eph. 13.1), and whoever is outside the "altar," used as metaphor for the as
sembled congregation, is outside the bread of God (Eph. 5.2; Trail. 7.2). 

The church has the same religious qualities as Christ, the gospel, and the sacra
ment. The Christians are "in Christ" (Eph. 11.1; 20.1), "in God" (Eph. 13.5), or 
imitators of God or Christ (Trail. 1.2; Phld. 7.2); and everything that the church 
does "in the flesh," that is, in the realm of earthly life, is "spiritual" (Eph. 8.2). The 
unity of spirit and flesh is visibly documented in the actions of the church (Magn. 
13.2). The church is the "building of God" (Eph. 9.1; the cross of Christ is the 
machine for this building !), but the emphasis is not, as in the Shepherd of Bermas 
(§ 12.1d), upon the individual purity of the members as building stones, but upon 
the shaping of the life of the congregation through mutual love (Eph. 14; Magn. 1; 
and elsewhere). Elements from the Pauline letters are consciously adopted in these 



288 Asia, Macedonia, Greece, and Rome §12 

passages, and the many allusions to the Pauline correspondence demonstrate thit 
Ignatius repeatedly returned to those letters for guidance and instruction. Ignatius 
learned from Paul that the Christian church is a living body that is constantly nour
ished and edified by gospel and Eucharist for mutual love and common tasks in a 
concrete social interaction; he thus avoids a moralizing view of Christian conduct. 
But like Paul, who turned to a topic of Stoic civic ethics for the description of 
the organic unity of the church as the body of Christ (1 Cor 12), Ignatius also draws 
on Hellenistic themes that are popular in the description of the harmony of the 
society (e.g., Eph. 4.1-5.1). 

Ignatius goes beyond the more democratic ideals of Paul, when he recommends 
a hierarchical order for the offices of the church. Thus Ignatius has become known 
as the earliest advocate for a "monarchic episcopate," though this term is often mis
understood as implying the establishment of a lofty office with unlimited powers. 
Ignatius calls himself "Bishop of Antioch" and presupposes that each of the churches 
to which he writes is headed by a bishop. To what degree this structure was a re
ality at his time is an open question. There are no earlier testimonies to the insti
tution of the monarchic episcopate, and the assumption of the appointment of the 
first bishops by the apostles of the first generation is clearly a later fiction. But it 
was indeed the case that the monarchic episcopate came to be widely accepted dur
ing the first decades of the 2d century in the cities around the Aegean Sea and in 
Rome, a bit later also elsewhere in western Syria, but only toward the end of the 
century in Alexandria and eastern Syria. 

Although Ignatius sees the bishop as equipped with important powers and au
thority, he understands himself and the office of bishop more in charismatic than 
in institutional functions. The bishop represents what God is thinking (Eph. 3.2-4); 
he must be received like God (Eph. 6). He guarantees Christ's presence in baptism 
and in the community meals of the church, which must therefore never be held 
without him (Smyrn. 8.2). The congregation should act only in unanimity with the 
bishop; unity with the thought of God presupposes unity with the bishop (Eph. 3.2; 
Phld. 3.2). Whoever does something without the bishop violates Christian existence 
(Magn. 4; 7; Phld. 7.2; Smyrn. 8; in Smyrn. 9.1 actions without the bishop are even 
called the work of the devil). Such declarations must be understood in the light of 
statements about the church as representing Christ in its conduct and actions. The 
authority assigned to the bishop is not derived from concepts of power and con
trol, but from the idea of Christ's unity with the church. Moreover, the bishop is 
not the only officer of the congregations, but shares his responsibility with the 
presbyters and the deacons. All three are frequently named together (Magn. 13.1; 
Trall. 2; 3; 7; Phld. 7.1; 10.2; Smyrn. 8.1). Obedience toward the bishop and the 
presbytery stand side by side (Eph. 2.2; 20.2; Magn. 2-3; Trall. 2.1). The deacons 
should be considered as Christ, the bishop as the Father, and the presbyters as 
God's council (Trail. 3.1). These, however, are metaphorical phrases of Ignatius's 
rhetoric and do not imply that the bishop has taken the place of God. The instruc
tions for the bishop that Ignatius wrote for Polycarp demonstrate that Ignatius 
thought of the office of bishop in terms of authority but not in terms of power. The 
bishop's authority is grounded in his service and care for others. The bishop is 
asked to bear the illness of all people (Pol. 1.3), to devote his love not to the good 
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people but to the difficult disciples (Pol. 2.1), to care for the widows (Pol. 4.1), and 
he should not be haughty in his dealings with slaves, whether male or female 
(Pol. 4.2). Cooperation and collegiality is the key for a successful conduct of of
fice (Pol. 6.1). 

There is a final and very important factor to be considered for the need and the 
eventual successful establishment of the office of the one bishop in each city, namely, 
the proliferation of Christian groups, especially in the major cities. Christians were 
restricted to assemblies in houses. As the congregations grew, it was obviously no 
longer possible for all members of the church of a city to meet in one and the same 
place. A central organization, however, was needed not so much for the establish
ment of unity of doctrine, but-which was much more important-for the admin
istration of services and the supervision of the necessary finances. As is evident 
from the Ignatian correspondence, and especially from the letter to Polycarp, care 
for the widows and orphans, hospitality for visitors, in rare cases the payment for 
the manumission of a slave (in Pol. 4.3 Ignatius advises against this practice), and 
the support for travelers and messengers required considerable expenditures, which 
were possible only through the establishment of a centralized administration. The 
suggestion that the term "bishop" was borrowed from the usage of some secular 
associations, in which the title "bishop" (episcopos) was the designation for the 
treasurer, has some merit. In any case, there is no question that the churches that 
adopted the office structure of the monarchic episcopate, surrounded by trustwor
thy and faithful presbyters and deacons, were able to establish structures that 
withstood the adversities of centuries to come. 

The office of the bishop also became significant in connection with the problem 
of heresy. Discussing this problem, Ignatius frequently refers to the office of the 
bishop (Trail. 7; Pol. 3; and elsewhere). It is difficult to get a clear picture regard
ing the character of these heretics, because Ignatius alludes to them only casually. 
In some instances he accuses them of "Judaism" (Magn. 8.1; Phld. 6.1); both the 
Sabbath and circumcision are mentioned (Magn. 9; Phld. 6.1). To confess Christ 
and to "Judaize" are mutually exclusive (Magn. 9). In addition, Phld. 8.2 mentions 
the controversy in which he was engaged about the interpretation of Scripture ("the 
archives"), to which Ignatius responded that his true "archives" are the cross and 
resurrection of Christ and immediately afterward contrasts, quite unexpectedly, "the 
priests and high priests" with Christ and the gospel (Phld. 9). Does Ignatius here 
allude to a Scripture-based understanding of Christ's priestly office of salvation, and 
were these opponents identical with those who preached circumcision? Moreover, 
it is not clear whether these Jewish-Christian opponents, who based their thoughts 
on the exegesis of Scripture, were different from the heretics that are attacked in the 
letters to the Smyrneans and Trallians. Here, docetism is rejected repeatedly in no 
uncertain terms; these opponents denied the true humanity of Jesus Christ (TraU. 
10; Smyrn. 2; 4.2; 7.1), which may imply that they were Gnostics. This agrees with 
the observation that both letters reject speculations about angels and cosmic pow
ers: even the angels and archons will be judged if they do not believe in the blood 
of Christ (Smyrn. 6.1; cf. Trail. 5). All that can be learned from these fragmentary 
references is the fact that Ignatius knew about Jewish-Christian as well as Gnostic 
separatists and the fact that they threatened the unity of local churches, especially 
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as they despised his own zeal for martyrdom (Smym. 4.2) and did not contribute to 
the support for widows and orphans (Smym. 6.2). 

Ignatius is obviously not interested in a systematic refutation of their teachings 
but attacks them for one reason only, namely, that they endanger the unity of the 
church. The refutation of the heretics is intended to warn the church and urge it to 
stand together in the unanimity of faith under the leadership of the bishop. Only 
in this way can the problem of heresy be solved and the congregation be preserved 
from disintegration into splinter groups. To fight heretics, the one local congrega
tion must be strengthened, held together through its regular worship services, and 
through mutual love and obedience to the bishop. The criterion for the distinction 
between true and false belief is the "gospel," in which the reality of Jesus' coming, 
death, and resurrection is clearly stated. At the same time, Ignatius uses the letter 
as an instrument of ecclesiastical polity, as Paul had done half a century earlier. 
However, Ignatius does not have the patience to advise individual congregations 
in detail but prefers to provide general guidelines that would serve to strengthen 
congregations everywhere in the same way. 

Ignatius was just a bishop of a local church. Why should he feel that he was 
called to give this sort of instruction in letters to other churches? The answer to 
this question involves the topic of Ignatius's self-consciousness as a martyr. Ig
natius emphasizes repeatedly that he is not just speaking as a bishop but as one 
who is on his way to martyrdom, a way that Ignatius describes as a triumphant pro
cession-never commenting on the miserable conditions he has to endure as a 
prisoner. Rather, he fulfills the honorable function of the "bearer of God" (theo
pharos) in the procession to the capital of the empire. The self-designation "bearer 
of God" must be understood almost literally. Ignatius's way to Rome is a religious 
procession in which he carries God triumphantly to the capital of the empire. This 
is described in a language that mirrors the language of the procession of the tri
umphant emperor. The God, however, whom Ignatius, the martyr, brings to Rome 
is the crucified Christ. Because he is writing as one who is on the way to his death 
as a martyr, his letters therefore take on the character of a testament. His calling to 
martyrdom gives him his authority. As bishop he would be nothing more tha!l a 
voice of God, while as a martyr, he is the divine Logos (Rom. 2.1); in his martyr
dom he will become like Christ and "attain to God" (Rom. 1.2; 4.2; 5.3; and else
where). This view is closely connected with his concept of the gospel and chris
tology. The unity of divinity and humanity is perfected through suffering and 
death. Thus only in martyrdom can one fully participate in Christ's cross and res
urrection (Rom. 6.1). The entire eschatological expectation of early Christianity is 
condensed into the idea of martyrdom-without denying that the regular members 
of the church are Christians in the full sense. But martyrdom, next to the gospel 
and the Eucharist, becomes the visible and tangible presence of salvation for the 
entire church, because it accomplishes the ultimate goal of Christian existence: in 
it one becomes a disciple (Eph. 1.2; Rom. 5.3); it is a call to the Father (Rom. 7.2); 
freedom from slavery (Rom. 4.3); the bread of God (Rom. 7.3). Ignatius's desire 
to win life in his own death, "to sink to the world in order to rise toward God" 
(Rom. 2.2), must be understood against the background of the renewal of the 
Pauline proclamation of cross and resurrection, against all Gnosticizing spiritual-



§ 12.2e The Transformation of Pauline Theology into Ecclesiastical Doctrine 291 

ization and docetism. For Ignatius, Paul is therefore the blessed martyr in whose 
discipleship he wants to go to his death. Yet, Ignatius does not hesitate to call all 
Christians "fellow-initiates of Paul" (Eph. 12.2). 

(e) Peter and Paul as the Authorities of Ecclesiastical Order: 
The First Epistle of Clement 

Clement of Rome, to whom we owe the writing known as 1 Clement, was one of 
the political leaders of the church who was active in that period by writing letters in 
his own name, not under the pseudonym of an apostle. The text of his letter to the 
church of Corinth was first discovered in the 5th-century biblical Codex Alexan
drinus (§7.2c), where it follows upon the Revelation of John; however, one leaf 
that contained the text of 1 Clem. 57.7-63.4 is missing. The complete Greek text 
became available through the discovery of Codex Hierosolymitanus (the same codex 
to which we owe the Greek text of the Didache; see § 1O.lc.2). In addition, two 
Latin, one Syriac, and two Coptic manuscripts have been published. There are also 
numerous quotations from 1 Clement in Clement of Alexandria. Furthermore, the 
letter was used by Polycarp of Smyrna and is mentioned by Dionysios of Corinth 
in the middle of the 2d century. 1 Clement must have been distributed widely quite 
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Bronze Coin of Domitian 
The inscription reads: CAES[AR] DIVI AUG[USTI] 
VESP[ASIANI] F[ILlUS] DOMITIANUS CO[N]S[UL] VII 
= "Caesar, Son of the divinized Augustus Vespasian, 
Domitian, consul for the seventh time." Domitian ex
pelled the philosophers from Rome; in this context, the 
Christians also suffered persecution (95-96 C.E.). 
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early. It is a true letter, which names the Roman church as its sender and, also in the 
prescript, the church in Corinth as the recipient. According to well-attested ancient 
tradition, the letter was written by Clement, who was commissioned by the Roman 
church. This Clement was probably the secretary of the Roman church, and it is pos
sible that the reference in Herm. Vis. 204.3 speaks of the same person (§ 12.ld). There 
is no indication that Clement was the bishop of the Roman church, as was claimed 
by later tradition, although there is little question that members of the church who 
were learned and literate moved to positions ofleadership during those years. But 1 
Clement, who speaks about bishops in the plural (1 Clem. 42), does not contain any 
reference to the monarchic episcopate, which appears less than two decades later in 
Ignatius of Antioch and Polycarp of Smyrna. The most plausible date for the writ
ing of 1 Clement is 96-97, that is, immediately after the persecution of the Stoic 
philosophers and probably also of the Christians by the emperor Domitian. The let
ter points to persecutions in Rome that had hit the church only recently. 

The occasion for writing the letter to Corinth was the removal of the presbyters 
by a number of younger members of the Corinthian church (1 Clem. 47.6). We 
are told very little about this rebellion, which the author calls foreign and unholy 
(1 Clem. l.l). Clement reveals repeatedly that this rebellion had disturbed the 
church in Corinth very deeply, but he never informs the reader about its causes. It 
is tempting to assume that the troubles were caused by heretical teachers who had 
come to Corinth. The Revelation of John and Ignatius of Antioch show that Ju
daizing and Gnostic teachers were active at that time in Asia Minor, and it is not 
difficult to believe that such teachers had also come to Corinth and had been able 
to divide the church. In his response to the disturbances in Corinth, Clement em
phasizes traditional Jewish-Christian teaching and morality, the creation of the 
world by God, the resurrection of Christ, and the future resurrection of the Chris
tians. All these topics would be appropriate in a writing directed against Gnostic 
heretics. But the letter does not contain any polemical remarks about false teachers, 
and Clement shows no interest in any theological controversy. Rather, he repeats 
in great detail what he considers to be the foundation of Christian faith, teaching, 
and conduct, and he expects that careful and faithful attention to these matters will 
reconstitute the unity of the Corinthian church. 

As Clement shares with Ignatius the interest in establishing the unity of a local 
church, they also have in common that they mention Peter and Paul side by side 
(Ign. Rom. 4.3; 1 Clement 5). In both instances, Peter and Paul are introduced 
as apostles, and in both passages they are referred to as martyrs. It is by no means 
natural that these two apostles should be named together in the light of the conflict 
between Paul and Peter in Antioch (§9.2a) and the independent development of 
traditions under Peter's name in Syria (§ IO.2a). As we have seen, an anti-Pauline 
tradition of Peter (and James) was even developed in Syria at this time or at the be
ginning of the 2d century (§ lOAc). The fact that these two apostles are reconciled 
with each other and named together reflects an important development in the 
ecclesiastical-political situation. Christian churches that had first formed their tra
ditions independently under the name of a single apostle began to form alliances. 
The tradition of Peter certainly derives from Syria. Peter himself may have come 
to Rome toward the end of his life, as the later story of his Roman martyrdom 
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claims; but there is no certain evidence for this, because for the years 60-90 no tes
timonies from the Roman church have been preserved. That Peter, however, was 
accepted as an authority not only in Antioch, but also in the "Pauline" churches from 
Asia Minor to Corinth eventually opened the way into the West for such typical 
"Petrine" Syrian writings as the Gospel of Matthew. Thus the alliance of Peter and 
Paul and the various writings under their authority became the most important 
foundation for the formation of the early catholic church. 

The context in which both apostles are mentioned in 1 Clement 5 is noteworthy. 
Clement says that he wants to add some examples from more recent times to those 
taken from Scripture. First, he points in general to the most righteous "pillars" (of 
the church) who have endured sufferings (5.2). With the remark, "Let us set before 
our eyes the good apostles" (5.3), he introduces a short reference to the martyrdom 
of Peter (5.4) and continues with a long enumeration of the sufferings and martyr
dom of Paul (5.5-7). In neither case does he try to establish a special relationship 
of the events to the Roman church. This is remarkable in view of 1 Clement 42, in 
which Clement says that the apostles, having preached the gospel in many coun
tries and cities, everywhere appointed the earliest converts as bishops and deacons. 
Since in neither passage do any references appear concerning the relationship of 
individual apostles to specific churches, it follows that Clement is not interested in 
the doctrine of apostolic succession, but wants to speak generally about the con
tinuance and stability of offices in the Christian churches. Thus Peter is not named 
as the founder of the legitimate church office in Rome, nor is Paul given that func
tion for Corinth. Rather, both apostles together are quoted as authorities and ex
amples for all churches. 

In terms of the character of its materials, 1 Clement is a parenesis. The materials 
used by the author in the parenetical sections are easily recognized: the teaching 
of the Two Ways, especially catalogs of virtues and vices, tables of household 
duties, and rules of the community. From the Scriptures come the collections of ex
amples for virtues and vices; from the Christian tradition a collection of sayings of 
Jesus is quoted twice (13.2 and 46.8). To Christian sources used in the writing also 
belongs a collection of the letters of Paul (including the Epistle to the Hebrews) as 
well as kerygmatic and liturgical materials from his church, among these an exten
sive intercessory prayer (59.3-61.3). But Clement also relies on pagan traditions, 
most notably a description of the creation of the world through the wisdom of God 
(20.1-11), which may have come to the author by way of diaspora Judaism, as well 
as popular materials of illustrations like the story of the Phoenix (25.1-5). Through
out the parenesis, it is evident that Clement is also dependent upon the philosoph
ical ideals of civic order and good citizenship. 

An analysis of this rather long writing is difficult, but the literary procedures of 
the composition are evident. The actual occasion for the writing is mentioned only 
briefly (1.1). The formerly famous piety of the Corinthians is then described in the 
form of a catalog of virtues and a table of duties (1.2-2.8). A catalog of vices fol
lows (3.2), and the first vice from this catalog (jealousy) is illustrated with materials 
from Scripture (4.1-13), from the Christian tradition (5.1-7), and from the Greek 
world (6). Clement proceeds in a similar way in the following chapters with a series 
of virtues: repentance (7-8), obedience (9.2-10.6), faith and hospitality (11-12), and 
humility (13-17). Almost all examples are drawn from Scripture, which is quoted 



§ 12.2f The Transformation of Pauline Theology into Ecclesiastical Doctrine 295 

extensively and often verbatim. A number of names and examples of behavior from 
Scripture appear more than once, each time illustrating a different virtue, and many 
examples have parallels in Hebrews 11. This demonstrates that the author is draw
ing on collections of scriptural examples, which can then be used to illustrate var
ious virtues or vices. Traditions of different origin are occasionally inserted, such 
as a short catechism of words of Jesus (13.2) that was not drawn from any written 
gospel, but shows close affinities to the Synoptic Sayings Gospel (that is also the 
case for the quotation in 1 Clem. 46.8). 

After concluding remarks (17.1-19.1), a new section is begun that follows the 
outline of the Christian kerygma, though it contains many digressions. The section 
19.2-20.12 speaks about the creation. Upon the mention of the Lord Jesus Christ, 
"whose blood was given for us" (21.6), the author quotes a table of household du
ties (21.6-8), and an admonition of Christ in the form of a citation ofPs 33: 12-18 
(1 Clem. 22.6-8) warns of double-mindedness (23) and introduces a discussion of 
the resurrection (23.4-25.5). For this Clement cites as an example the story of the 
Phoenix and alludes to parables that are reminiscent of Matt 24:32-33 and Mark 
4:3-9. A warning of the coming judgment (1 Clem. 28.1) introduces admonitions 
concerning sanctification and good works (29-34.6) and a reminder of the promise 
(34.7-35.12). The statement, "this is the way in which we found our salvation, Je
sus Christ" (36.1) looks back upon the whole first part of the letter, which is indeed 
an extensive description of Christian teachings, namely, the "way." 

Special instructions begin only at this point of the letter. Material about the order 
of the church comes first, with many examples and quotations. The description of 
Christian offices and their foundation is important (42). 1 Clem. 44.1-6 finally 
refers to the specific situation in Corinth. The admonition to restore unanimity, 
obedience, and subordination (45-58), in addition to more references to Scripture, 
uses specifically Christian materials more widely, some of which are drawn from 
the Pauline letters. The concluding intercessory prayer (59.3-61.3) abounds with 
allusions to Scripture and is dependent on prayers from the Jewish diaspora. 

1 Clement provides important insights into the general piety of Christian churches 
in that period. What is found in this letter must have dominated the liturgy, teach
ing, and preaching of the church. Clement is convinced that this kind of piety and 
conduct should be the foundation for the unanimity of each individual congregation 
and for the unity of the church at large, rather than specific doctrines that could be 
identified as the theological position of one single Christian apostle like Paul. In the 
context of this Christian piety, nobody could have understood what the actual issues 
were in such controversies, as was the case, for example, in the showdown between 
Peter and Paul in Antioch. Clement was clearly not prepared to enter into a discus
sion of theological issues that might have been controversial in the Corinthian 
church to which he was writing. As long as the Corinthians were seriously ready to 
follow the "way" as described in this letter, such controversies would become irrel
evant and in any case not important enough to cause a division in the congregation. 

(f) The Letters of Peter and the Legacy of Paul 

(1) The First Epistle of Peter. The piety propagated by Clement made it possible 
to refer in general to the authorities of the venerable martyrs Peter and Paul. The 
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letters of Paul, as 1 Clement illustrates, could be understood as documents sup
porting this piety. This explains how it was possible that a deutero-Pauline letter 
could be written in Rome at about the same time, but be issued under the authority 
of Peter: the First Epistle of Peter. Except for the name of the sender in the prescript 
(l: 1) nothing in this writing points to Peter. Everything is either Pauline or attrib
utable to general Christian tradition, specifically Christian tradition as it had become 
established at the end of the 1 st century. The beginning of the proem, '\blessed be 
the God and Father of our Lord Jesus Christ," presupposes the identical formula 
of the proems in 2 Cor 1:3 and Eph 1 :3, and although passages from letters of Paul 
are not explicitly cited, general familiarity with these letters, especially Romans and 
Ephesians, is not unlikely. Silvanus, who is mentioned as the amanuensis of the 
letter in 1 Pet 5: 12, is known as the coauthor of a Pauline letter (l Thess 1: 1) and 
is otherwise attested as an apostle from Paul's staff (2 Cor 1: 19; Acts 15:22ff.). 
Mark, who sends greetings in 1 Pet 5: 13, appears in the list of greetings in Phlm 24 
and Col 4: 10 (note also Acts 13:5, etc., where "John Mark" is mentioned as a travel 
companion of Paul and Barnabas). The author calls himself a "witness of the suf
ferings of Christ" (l Pet 5: 1); this, however does not point to an eyewitness of Je
sus' crucifixion, but to a Christian who had experienced the suffering of Christ in 
his own tribulations and will therefore, like all other Christians, "partake in the 
glory that is to be revealed" (l Pet 5: 1). 

The good Greek style of 1 Peter also makes authorship by the Galilean disciple 
impossible. The author had a relatively high level of Greek literary training, was 
familiar with the formal styles of Greek rhetoric, and throughout uses the Greek 
translation of the Bible, the Septuagint. All this points to a Gentile Christian, who 
wrote at a time when the perception of the two great apostles Peter and Paul as 
martyrs had been firmly established, that is, the time of 1 Clement and Ignatius of 
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Antioch. Models for pseudepigraphicalletters under the name of one of these great 
apostles could be found in the Pauline corpus (see especially Ephesians). For the 
author of 1 Peter it was apparently no longer of special concern, whether such a 
pseudepigraphicalletter would appear under the name of Peter or Paul. Peter was 
probably chosen as the author because the letter was written in Rome. Roman ori
gin of 1 Peter is implied by the mention of "Babylon" (1 Pet 5:13), certainly a sym
bolic name for the capital of the empire (cf. Rev. 14:8; § 12.1c). The First Letter of 
Peter therefore probably indicates that the Roman church now claimed Peter as its 
local martyr (Rome's claim to be the place of martyrdom also of Paul does not ap
pear until the end of the 2d century); Rome's appropriation of Peter as its special 
apostolic authority was later fixed in the tradition that Peter was Rome's first bishop. 

I Peter was apparently written for a specific situation. The address "to the so
journers of the diaspora of Pontus, Galatia, Cappadocia, Asia, and Bithynia" (1 Pet 
I: I) is not necessarily a fiction, but indicates that the letter was sent to those 
churches as a circular letter in order to strengthen them in a situation of persecu
tion. It is difficult, however, to say with any degree of certainty to which particular 
persecution the author refers. The Domitian persecution, which provided the date 
for 1 Clement, was primarily a Roman affair. The Book of Revelation, written at 
that time, is not necessarily a witness for a general extension of that persecution 
to the provinces of Asia Minor, because its situation may have been closely con
nected with the building of the imperial temple in Ephesus. A more general perse
cution took place in Bithynia, one of the provinces mentioned in the address, caused 
by the measures that were taken by Pliny the Younger, when he was governor of 
that province in 111-113 CE (§ 12.3d). But whatever is said about persecution in 
1 Peter does not necessarily refer to official actions of the Roman government but 
may simply address a mood of hostility of the population against their Christian 
neighbors. In any case, a more widespread hostility against Christians in a large 
geographical area is hardly possible much before the end of the 1 st century, when 
the existence of larger Christian communities had become more visible in the pub
lic sphere. As Polycarp of Smyrna apparently knew 1 Peter, the letter cannot be 
dated later than the first two decades of the 2d century. 

Various hypotheses have been proposed with respect to the genre of 1 Peter. Be
cause of the obvious allusions to baptism in 1:22-23 and 2: Iff. (note also "having 
been born anew to a living hope through the resurrection of Jesus Christ from the 
dead," 1 :3) a baptismal liturgy as its life situation has been suggested. Some schol
ars have even tried to find in this writing an entire baptismal liturgy that was shaped 
secondarily into an epistle. Questions have also been raised with respect to an 
apparent ending of the letter in 4: 11 and a new start in 4: 12, especially since 4: 12ff. 
seems to speak about suffering as a present reality, while the preceding chapter 
discussed suffering only as a possibility. Is 1 Pet 4: 12-5: 14 an appendix that was 
added, when the situation suddenly changed and the persecution intensified? Con
siderations of style, coherent diction, unity of the theological argument, and con
sistency in the treatment of traditional materials, however, argue against both the 
theory of an underlying baptismal liturgy and the appendix theory. 

The author of 1 Peter used diverse traditional materials, but incorporated them 
and made them serviceable to his primary topic in the same fashion throughout the 
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entire letter. Such traditional materials are still recognizable in spite of the author's 
comments and additions. 1 Pet 1 :20 and 3: 18-19, 22 are drawn from established 
kerygmatic formulae that describe God's work of salvation; 2:21-25 quotes a 
hymn describing Christ's suffering that is not dependent upon the developed pas
sion narrative, but shows how the Christian community employed Isaiah 53 in 
order to develop this narrative; 1 Pet 1:3-12 uses or imitates liturgical sentences 
for a fundamental description, imitating the examples set by ColI :3-6 and Eph 
1:3-14; 1 Pet 1:22-23 quotes an already fixed admonition for newly baptized 
Christians. In addition to these liturgical materials, the author uses parenetic tra
ditions. 1 Pet 2: 13-3:6 reproduces a table of household duties that contained not 
only the usual admonitions for slaves, women, and men, but was introduced by a 
request to be obedient to the governing authorities; 4:3-5 is based on a catalog of 
vices, 4:7-11 upon a catalog of virtues that was elaborated under the influence 
of passages from the Pauline letters. Eschatological admonitions like 1 Pet 1: 13 
(=Luke 12:35) show that the eschatological sections of the letter (l: 13ff.; 4: 12ff.; 
5:6ff.) draw upon traditional eschatological parenesis. There are several instances 
in which sayings of Jesus are used, without being explicitly quoted (there is no 
evidence for the knowledge of the New Testament Gospels). 

For the overall composition of the letter, the image of Israel controls the theol
ogy of 1 Peter. As the author draws on the Scriptures of Israel throughout, without 
explicitly quoting scriptural passages, it becomes clear that Israel is not a people 
of the past. Rather, "1 Peter has appropriated the language of Israel for the church 
in such a way that Israel in its totality has become for this letter the controlling 
metaphor in terms of which its theology is expressed" (Paul J. Achtemeier). The 
church is (the new) Israel. Whatever was promised is now present through the work 
of Christ so that Israel's Scriptures can speak directly about the church. It is a 
church, however, that should understand itself wholly as the eschatological people 
of God. 1 Peter thus renews the eschatological expectation of the parousia in the 
face of persecutions and therefore calls for joyfulness in suffering (l :6-7). The ex
perience of suffering strengthens the confidence that the Christians are indeed the 
elect people of Israel and thus renews the hope in Christ's coming, though it also 
highlights the danger of apostasy (5:8-9). At the same time, the author enjoins reg
ulations for Christian conduct that are not in themselves eschatological rules (com
pare the use of the household tables in Colossians and Ephesians), but now assume 
a new eschatological significance in order to assure that Christians are not caught 
suffering for wrongdoing but as righteous people (3:13-17; 4:14-16). 1 Peter is a 
call to the community to moral conduct according to the rules of the Roman society, 
so that Christian suffering in persecution can strengthen the communities' convic
tion that their suffering confirms their election as the Israel of the new ages. 

(2) The Second Epistle of Peter. 1 Peter was still written from the perspective of 
a genuine eschatological expectation. This, however, is no longer the case with re
spect to the other New Testament letter under that name, the Second Epistle of 
Peter. This letter was also written to impress upon the mind of its readers the ex
pectation of the parousia, but it does not proclaim that expectation as a hope and 
consolation for those who are persecuted; rather, it tries to defend it as theological 
dogma. 2 Peter is dependent upon 1 Peter and, in fact, refers to it explicitly (2 Pet 
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3: 1). While most of the pseudepigraphical trappings are missing in 1 Peter, 2 Pe
ter makes extensive use of them. The author introduces himself ceremoniously as 
"Symeon Petrus, servant and apostle of Jesus Christ," refers to the tradition that 
Jesus had predicted his martyrdom (1: 14), emphasizes that he had been a witness 
of Jesus' transfiguration (1: 16-18), and does not fail to observe that Paul is his 
beloved brother (3: 15). The use of the Epistle of Jude (§ 12.1 b) in chapter 2 could 
hardly be expected from Peter, the historical disciple of Jesus. Finally, the language 
of the writing is the elevated literary idiom of 2d-century Christianity, a thoroughly 
Hellenized literary language that uses such terms as "participants in divine nature" 
(1:4 )----<:ompletely alien to early Christianity-and Greek proverbs, such as "the sow 
is washed only to wallow in its own mire" (2:22). Borrowings from Atticistic 
rhetoric distinguish 2 Peter from the Greek Koine of almost all other early Chris
tian writings, including 1 Peter, a letter that is written in plain literary Greek. 

The personal remembrances of "Peter" in 1: 16-18 and the reference to the im
pending death of the assumed author (I : 14) identify the genre of this letter as a tes
tament, a genre borrowed from Jewish literature that became quite popular for 
Christian pseudepigraphical literature in the 2d century. The mention of Paul in 
this letter of "Peter" and the explicit reference to Paul's letters make it possible to 
classify 2 Peter with those early Christian writings that consider both Peter and 
Paul to be authorities of the church. But the situation is no longer the same as in 
Ignatius and 1 Clement, because in 2 Pet 3:15-16 the author warns his readers 
about the difficulties in interpreting the Pauline letters and the distortions of Paul 
by the heretics, who were also perverting other writings. A very similar remark is 
found in a letter of bishop Dionysius of Corinth (quoted by Eusebius Hist. eccl. 
4.23.12): "The apostles of the devil have filled my letters with tares by leaving out 
some things and putting in others .... Therefore it is no wonder that some have 
gone about falsifying even the Scripture of the Lord." Both statements presuppose 
that Christian writings that had achieved considerable authority were being edited 
and interpreted. The way that 2 Pet 3:2 puts side by side "the words said before by 
the holy prophets" and "the commandment of the Lord and Savior given through 
your apostles" suggests that not only the former but also the latter were accessible 
in writings of some authority. From such documents, namely, from written gospels, 
the author drew his information about Peter as an eyewitness of Jesus' transfigu
ration (1:16-18) and the prediction of Peter's martyrdom. 

There can be little doubt concerning the identity of the people who are accused 
of twisting the Scriptures. Even Jude was arguing against Gnostic opponents. In 
his use of the Epistle of Jude, the author of 2 Peter reformulates the polemic against 
Gnosticism in order to aim it more directly against Gnostic interpretations of 
Genesis (see 2 Pet 2:4-10, the remarks about Gen 1:1-4, Noah as the preacher of 
righteousness, Sodom and Gomorra, and Lot the righteous), but avoids every pas
sage in Jude that refers to apocryphal literature. With the term "cleverly disguised 
myths" (2 Pet 1: 16) he attacks the Gnostics, to whom he further assigns the skep
tical opinion regarding the expectation of the parousia ("Where is the promise of 
his coming? For ever since our ancestors died, all things continue as they were from 
the beginning of creation," 3:4) that had already been quoted in 1 Clem. 23.2-4 
(cf.2 Clem. 11.2) and was probably derived from an unknown (Christian?) book. 
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The new doctrine of the parousia of Christ that the author establishes against the 
Gnostics is anything but a renewal of the early Christian expectation. 2 Pet 3:5-13 
presents an eschatological doctrine concerning the end of the visible world that de
mands recognition as a general truth also in the pagan world. The concept of the 
conflagration of the cosmos (3: 12) is designed to make the Christian eschatological 
theories acceptable even to a Stoic philosopher. A relationship to earlier eschato
logical expectations is only superficially claimed by quotations from I Thess 5:2 
and Rev 21: 1 (2 Pet 3: 10, 13). The Gnostic interpretation of Paul finally created a 
situation in which the alliance of the two authorities Peter and Paul had become 
questionable. While the letters of Paul were still quoted and used without hesitation 
around the year 100, a generation later the author of 2 Peter belonged to those 
orthodox Christians who named Paul as an authority of the church, but secretly 
wished that the great apostle had not written any letters-at least not such letters 
as those that were causing so many interpretive problems in the effort to defend 
true faith against heresy. All this, together with the use of written gospels, argues for 
a date of the writing of 2 Peter well after the beginning of the 2d century. 

(g) Church Order in the Name of Paul: The Pastoral Epistles 

The letters to the Colossians, Ephesians, and Hebrews, as well as Ignatius of 
Antioch, had been theologically engaged with Paul and with the continuation of 
theological reflection in Paul's name. But for 1 Clement, Paul was little more than 
a teacher and counselor of the right conduct that would maintain the unity of the 
church. 1 Clement thus pointed the way toward an "ecclesiastical" function of the 
heritage of the great apostle and martyr Paul. The type of Pauline letters that the au-
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thor of 2 Peter would have appreciated were indeed being written during the first half 
of the 2d century, namely, "Paul's" letters to Timothy and Titus, usually called the 
Pastoral Epistles. These three letters, which are a unity in their language, theolog
ical concepts, and intention, and which were composed by the same author, differ 
remarkably from all other letters of the Pauline corpus. With the exception of 
Philemon, they are the only letters addressed to individuals. While Paul's letter 
to Philemon concerns a private affair, the manumission of Onesimus, Timothy and 
Titus are not addressed as private persons but as church leaders, entrusted with the 
organization and supervision of the life of Christian communities. They are offi
cial documents in behalf of the ordering of the churches, properly introduced by 
such presentations of the sender as "Paul, an apostle by the command of God our 
Savior and of Christ Jesus our hope" (1 Tim 1: 1). 

The external evidence for the Pastoral Epistles is not as good as that for the other 
letters of Paul. They were not included in the canon of Marcion (§ 12.3c), and it ap
pears that Marcion did not know them at all. They are also missing in the oldest 
manuscript of the Pauline Epistles (SP46). But Irenaeus and Tertullian knew them as 
Pauline letters and they are also mentioned in the Muratorian Canon. Doubts about 
their authenticity were raised as early as the beginning of the 19th century; more re
cent scholarship has accumulated such an overwhelming number of conclusive ar
guments against the authenticity of the Pastoral Epistles that Pauline authorship can 
only be maintained on the basis of tortuous hypotheses and an amassing of histori
cal improbabilities. I will mention only the most important arguments. 

The language ofthe Pastoral Epistles shows many more striking departures from 
Pauline usage than the other pseudepigraphicalletters of the Pauline corpus. More
over, all these linguistic peculiarities, which lack analogies and parallels from the 
time of Paul, are part of the Christian language of the 2d century. Particularly strik
ing is the terminology for the description of the event of salvation. The coming of 
Christ is described as "the epiphany of the Savior" (soter: Tit 2: 13; cf. 2 Tim 1: 10; 
Tit 3:4, 6, where this terminology is used for Jesus' appearance on earth). Paul him
self uses the term "Savior" only once, and in this case for the future appearance 
of Christ (Phil 3:20). But there are numerous parallels for the description of the 
appearance of a divine being on earth with these terms in Hellenistic religious us
age and in the cult of the emperor. The title "Savior God" (Tit 2: 10) would be 
unique in the entire theological language of 1st-century Christianity. "The ap
pearance of the goodness and loving-kindness (philanthropia) of our Savior, God" 
(Tit 3:4) is again paralleled by formulations from the emperor cult. True Christian 
conduct is called "religion" (eusebeia) throughout these epistles (l Tim 2:2; 4:7; 
etc.); the Christian message is designated as "healthy doctrine" (1 Tim 1: 10; 2 Tim 
4:3; etc.), while the term "faith" is mostly used for the Christian credal formula 
(l Tim 3:9; 6: 10; etc.). All this is not only inconceivable for Paul, it is at the same 
time typical for the pagan religious language of the Roman imperial period, which 
was increasingly adopted by Christian writers during the 2d century. Occasionally 
the Pastoral Epistles attempt to resume Pauline phrases, but especially in these in
stances it is most evident that the writer was not Paul himself. A characteristic phrase 
of this type is Tit 3:5: "saved ... not by deeds done by us in righteousness, but by 
virtue of his mercy" (see also 2 Tim 1 :9). Even the author's attempt to let Paul 
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speak about his own conversion reveals deutero-Pauline concepts; 1 Tim 1: 13 says: 
"I formerly blasphemed and insulted him; but I received mercy because I had acted 
ignorantly in unbelief." "Ignorance" is the state typically assigned to the pagan 
convert, while Paul himself speaks proudly about the fact that, although his per
secution of the church was an outrage, his righteousness under the law was perfect 
(Phi13:4-6; cf. Gal 1:14). 

The Pastoral Epistles cannot be placed in any situation of the ministry of Paul 
as it is known from his genuine letters or even as it is portrayed in the Book of Acts. 
At the end of Acts, Paul is under house arrest in Rome, but that Paul was martyred 
in Rome is not told. The only location of Paul explicitly mentioned in the Pastoral 
Epistles appears in Tit 3: 12, where Paul says that he intends to spend the winter in 
Nicopolis (a major city on the west coast of Greece). The personal instructions in 
2 Tim 4:9-21, which strongly seem to suggest the authenticity of the letters, point 
to a different place. Paul is here seen as imprisoned, expecting a final judgment 
and facing possible execution. In that situation he writes to Timothy, who is in 
Ephesus, to come to him and bring the cloak, the books, and the parchments that 
Paul has left in Troas (2 Tim 4:13); Demas had gone to Thessalonica, Crescens to 
Galatia, Titus to Dalmatia (4: 10); Paul has sent Tychicus to Ephesus. In the greet
ings, Paul says that Erastus remained in Corinth and that he left Trophimus ill in 
Miletus (4:20). Although some later manuscript colophons say that Paul wrote this 
letter from Rome, there can be no question where the author of 2 Timothy locates 
Paul at this point of his ministry, shortly before his death. Any glance at a map will 
show that he thought of Paul as imprisoned in Philippi. Although these instructions 
and greetings belong to the pseudepigraphical armory of the author, they may well 
rest on a tradition that Paul was martyred in Philippi. Archaeological evidence has 
demonstrated that the Philippian church indeed later claimed to be the guardian of 
Paul's tomb. Ancient tradition also has it that Timothy was the first bishop of 
Ephesus and was martyred there. In order to construct a situation, the author of the 
Pastoral Epistles must have drawn on local traditions about the death of Paul and 
of his associates. Whether these traditions are trustworthy pieces of historical in
formation is a another question. 

Since the Pastoral Epistles were certainly not written by Paul himself, the ques
tion of their date in the history of early Christianity is still to be considered. That 
the authority of Paul's letters became problematic after the turn of the 1st century 
was already evident in 2 Peter. This problem became even more acute after Mar
cion had used an edited version of the Pauline corpus in his attempt to establish a 
canon of Christian Scriptures that would replace the Scriptures ofIsrael (§12.3c). 
How could Paul's letters still be claimed as a resource of apostolic authority for the 
Catholic churches? If one wanted to employ Paul, speaking on his own behalf in a 
pseudepigraphicalletter as a defender of true teaching against Gnosticism, several 
alternatives were available. One of these alternatives was chosen by the author of 
3 Corinthians, which is a composite letter from the Corinthians and Paul's answer. 
They are now preserved as part of the Acts of Paul. It is most probable that these 
letters were not invented by the author of the Acts of Paul, but are a document writ
ten earlier in the 2d century and later incorporated into the Acts of Paul. 3 Corin
thians begins as a letter sent by the Corinthian presbyters to Paul and enumerates 
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the heretical teachings of the Gnostics: one should not make recourse to the prophets; 
the world and the human race were not created by God; Jesus was not born by the 
virgin and did not appear in the flesh; and there was no resurrection of the flesh. 
Paul, also here imprisoned in Philippi (!), responds with a letter in which he repeats 
and confirms the ecclesiastical confession of the creation of the world by God, the 
birth of Jesus from the seed of David through Mary, salvation through the body of 
Christ, resurrection of the flesh, and eternal punishment for all godless people. In 
composing this letter, the author used sentences from the Pauline epistles and from 
Scripture affirming the resurrection of the flesh. This letter, written at about the same 
time as the Pastoral Epistles-though the author apparently does not know them 
but also locates Paul in a Philippi an prison-solves the problem of the Gnostic in
terpretation of Paul by quoting sentences from the genuine letters in defense of the 
catholic understanding of the theology of the great apostle. 

The Pastoral Epistles choose a different alternative. The author resumes the tra
dition of Paul the martyr (§ 12.2e), but in doing so does not simply continue the 
tradition of the "letters from prison," a category to which 3 Corinthians belongs. 
Rather, the author utilizes the prison situation to present the "Testament of Paul." 
By choosing this literary genre that had been developed in Judaism (§5.3c) and 
also determined the genre of 2 Peter, a prior decision was made that gives this type 
of defense of Paul its special character. Whoever speaks in his own testament no 
longer needs to be defended, because he is already one of the "ancient" people
in this case a revered martyr-whose authority is beyond question. The testament 
permits a recapitulation of the past, interpreted and summarized from the per
spective of the present, and it thus becomes a signpost for the future. It also in
cludes advice for the conduct in the present as a natural part of the genre, and it 
does not force the author to define and attack opponents systematically, but allows 
general warnings with respect to real but still unspecified present and future op
ponents. It is also typical that the testament is not addressed to people or congre
gations in general but to individuals. 

The author of the Pastoral Epistles is a master in the utilization of the genre of 
the testament for the defense of the Pauline heritage. The Second Epistle to Tim
othy is the core of the testament. It is here that Paul looks back (2 Tim 1 :3-18) to 
the past ofthe addressee (thus the mention of Timothy's grandmother and mother 
by name), which leads to the situation of the author, who is now imprisoned, for
saken by all. But Paul knows that his "heritage" (paratheke, the term appears only 
here in the New Testament) will be preserved. With the words, "But you, my child," 
2 Tim 2: 1 introduces the admonition of the testament. This address is typical for 
testament style. The admonition begins with a basic exhortation (2:1-13), which 
quotes traditional formulas of Christian faith twice (2: 11 and 2: 11-13); and ad
monitions for behavior toward heretics follow (2: 14-21), then a personal admoni
tion about correct conduct. Completely in accord with the genre of the testament, 
the next section provides a warning about the "last days" (3:1-17) that announces 
the coming of the false teachers (3:2-9), calls for steadfastness in persecutions 
(3:10-12), and refers to the Holy Scriptures as a source of strength (3:14-16). The 
warnings are concluded by an oath (4: Iff.) and a repeated reference to Paul's sit
uation as a martyr facing death (4:6-8). The last section of the letter presents an 
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apostle Paul who is occupied by the care for his churches into his very last days 
(4:9ff.). Forsaken by all, there is nothing left for him but to pass his legacy on to 
Timothy "through this testament." In contrast to Tit 3: 12 (see also 1 Tim 3: 14-15; 
4:13) Paul makes no statements about his future plans; he only expresses his con
fidence "that the Lord will rescue me from every evil and save me for his heavenly 
kingdom" (2 Tim 4: 18). In the original order of the three letters, 2 Timothy was 
probably designed to stand at the end (the canonical order placed the longest letter 
first and the shortest last). 

The other two letters are closely and intricately connected with 2 Timothy and 
are by all means meant to be an integral part of Paul's testament. They explicate in 
more detail as Paul's legacy his statements regarding the ordering of the church and 
of Christian conduct and regarding procedures for the fight against heretics. 2 Tim
othy spoke about the heretics and about conduct only to the extant that was called 
for by the eschatological admonitions and parenesis appropriate for the testament 
genre. 1 Timothy makes room for detailed instruction by adopting a different genre, 
namely, that of a church order. The schema for the arrangements of the various top
ics stems from the traditional table of household duties, which has been modified 
and expanded to become a more appropriate table of ecclesiastical duties. The 
introductory chapter (l Tim 1 :3-20) leaves no doubt that the primary concern is the 
fight against false teachers, but these verses also make clear that the author is quite 
unwilling to get involved in a theological dispute with these people; rather, conduct 
according to faith and a good conscience will protect the church from such threats 
(see especially 1 Tim 1: 18-19). The household/ecclesiastical duties begin with 
statements about the behavior over against political authorities, but is then expanded 
by a discussion of prayer (2: 1-15), first the prayer of men, then the conduct of 
women in the worship service of the church (2:8-15). This leads more naturally into 
the subsequent instructions for officers of the church: bishops (3: 1-7) and deacons 
(3:8-13). After a digression (3:14-4:10), the underlying table of duties is resumed 
with the discussion of "old people" and "young people" (5: 1-2), returns to church 
officers with instruction for widows (5:3-16) and presbyters (5:17-20), then picks 
up the table of household duties once more with advice for slaves (6: 1-2) and rich 
people (6:6-10, 17-19, apparently a modification of the traditional topic "mas
ters"). The author has interrupted the underlying schema at certain points, in part 
with personal information (3:14-15), and in part with references to false teachers 
(4: 1-5) and personal instructions for "Timothy," which are actually general in
structions valid for all officers of the church (4:6-16; 6:3-5, 11-16). 

The structure of the letter to Titus is similar. An instruction for presbyters (Tit 
1 :5-9) is followed by admonitions for old men, young women, young men, and 
slaves (2:1-10), and finally a remark about obedience to the government (3: 1-2). 
Interruptions once more offer exhortations about false teachers (l: 10-16; 3:9-11), 
personal information (3:12-14), and an admonition to "Titus" (2:15). In all three 
letters the author has inserted kerygmatic and hymnic traditions (e.g., 1 Tim 3: 16; 
Tit 2: 11; 3:4-5). 

For the details of the instructions and admonitions, the Pastoral Epistles use 
catalogs of virtues and vices that are at times expanded by explanations and com
ments. It is remarkable that the same virtues are expected of the various church 
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officers, bishops, deacons, presbyters, and widows, but appear at the same time as 
general criteria for the conduct of all Christians. Indeed, such virtues would have 
been completely acceptable for Christians, Jews, and pagans alike. Christian be
havior that is requested here is fully identical with 1he general social and moral 
duties and virtues that were expected of any upright citizen at that time, and they 
actually appear in pagan lists of requirements for such professions as the general 
or the actor. In a summary formulation, they are stated thus: "Renounce impiety 
and base desires, and live prudent, upright, and religious lives in the world" (Tit 
2: 12). For the details of such morality, the author mentions faithfulness in marriage, 
care for one's children and homes, hospitality, avoidance of quarrelsome behav
ior, care for the weak and those in need, and satisfaction with one's worldly status 
and possessions. Because of this, the morality of the Pastoral Epistles has been cor
rectly characterized as the ideal of good citizenship. A specifically eschatological 
motivation for Christian ethical behavior is completely missing. One finds instead 
only very general references to the Christian hope in the appearance of Christ in 
the future (Tit 2: 13). Even when 1 Tim 6:7 says, "we brought nothing into this world, 
and we cannot take anything out of this world," the author is simply stating what 
pagan citizens of this time would have accepted, as they would also agree with the 
statement that "the love of money is the root of all evil" (1 Tim 6: 10). 

The Pastoral Epistles mark the end of Christian eschatological ethics and thus 
prepare the way for Christian apologetics (§12.3e). Christianity no longer looked 
upon itself as the community of the new ages that promised to break down social 
barriers, as those between men and women, free and slaves, at least as far as its own 
interior organization and order was concerned. Rather, the church had become ob
ligated to the world and society at large and had to fulfill the general social norms 
and moral demands in an exemplary fashion. If Christians are still admonished to 
distinguish themselves in their moral actions from the rest of the society, such dis
tinction would now be achieved through a more dignified and faithful observance 
of the generally accepted rules for good behavior. For a group of letters found in 
the Pauline corpus, this is a surprising turn. Paul himself had founded his ethics 
upon an eschatological perspective. He was even willing to accept radical conse
quences for conduct as legitimate (see, e.g., 1 Cor 7:25-35). On the other hand, he 
had refused to make such behavior the norm for his churches' morality, criticized 
excesses (see the criticism of the "strong people" in Corinth), and had explicitly 
emphasized the legitimacy of rational moral decisions after prudent consideration 
of the alternatives (see 1 Cor 7:2-7; 7:36-38; Phil 4:8-9). Was either the radical
ization of eschatological ethics in the form of an ascetic denial of the world, or the 
prudent acceptance of the best moral standards of the secular society the true con
tinuation of Pauline ethics? The false teachers attacked in the Pastoral Epistles had 
chosen the former alternative, while the author of the Pastoral Epistles chose the 
latter. A price had to be paid either way. Instead of the Gnostic alternative that ex
pected the coming of the kingdom when women stopped bearing children, the Pas
toral Epistles proclaims that women will be saved by bearing children. 

The identity of the heretics attacked in the Pastoral Epistles has been a difficult 
problem for the modern interpreter. The genre of the testament does not require 
the author to enter into a theological controversy with false teaching. As ethics and 
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moral conduct are the criteria for the distinction between true and false beliefs, a 
precise description of the teaching of the heretics is superfluous anyway. That does 
not mean, however, that the dangers from the false teachers were simply imagined 
or that the casual characterization of their teaching was freely invented. Whether 
a coherent picture of their teachings will emerge is a problem. The opponents want 
to be teachers of the law (l Tim I :7); they come from the "circumcision" (Tit 1: 10) 
and preach "Jewish myths and human commands" (Tit 1:14). That they demand 
abstention from certain foods points to ascetic practices (l Tim 4:3), especially 
since here and in Tit 1: 14-15 the author emphasizes the purity of all things that 
God has created (see also the advice to drink some wine for the sake of the stomach, 
1 Tim 5:23-red wine, I presume). Coupled with the dietary question in 1 Tim 4:3 
is the prohibition of marriage, and in the same chapter the author rejects the "god
less old wives' tales" (mythoi, 1 Tim 4:7). The reference to "myths and genealogies" 
(1 Tim 1:4; cf. "genealogies" in Tit 3:9) has a similar ring. All this could very well 
fit Gnostic teachers. This is confirmed by the explicit rejection of "the profane 
chatter and contradictions (antitheses) of what is falsely called knowledge" (gnosis, 
1 Tim 6:20) and the quotation of the typical Gnostic claim that "the resurrection 
has already happened" (2 Tim 2: 18). The reference to the "antitheses of the falsely 
called gnosis" could be understood as a specific rejection of Marcion, whose main 
work had the title "Antitheses" (§ 12.3c). But it is impossible to harmonize 1 Tim
othy's references to the opponents' teaching of the law with Marcion's radical re
jection of the Jewish Scripture. 

While such references are specific enough, other accusations do not help much. 
That all the false teachers want is money (l Tim 6:5, 10; Tit 1:11) belongs to the 
standard arsenal of attacks against political, philosophical, and religious opponents. 
The statement that the opponents were especially eager to convert and recruit 
women (2 Tim 3:6-7) might fit known tendencies toward emancipation in Gnos
tic sects, but could also be an expression of the author's acceptance of the rules of 
decent behavior for women in Greco-Roman society, from which he derives the 
prohibition of public teaching by women (l Tim 2: 12)-a rule that was later in
terpolated into a genuine letter of Paul (l Cor 14:33b-36). The ruling against a 
public ecclesiastical role of women by the author of the Pastoral Epistles does not 
mean, however, that this was the generally accepted practice in all churches from 
this time onward; there is evidence to the contrary well into the 3d and 4th cen
turies. Nevertheless, it had dire consequences for the future, because ever since 
Paul has been quoted as authority for such a ruling. 

In view of the fact that the primary intention of the author is to strengthen the 
conduct ofthe churches according to the ideal of good citizenship, and considering 
that all his polemical remarks are fragmentary, the attempts to construct a coher
ent picture of the heretics that are mentioned in these letters are fundamentally and 
methodologically wrong. The author of the Pastoral Epistles did not intend to 
provide such a description but wanted to point to typical phenomena of heresy in 
general. This is especially clear in the predictions of the future that "Paul" gives 
in 2 Tim 3:1ff., but also in 1 Tim 4: Iff. The church leader must be equipped with 
the ability to identify heresies of whatever kind, for which the author has crystal
lized a variety of criteria from the tradition and from his own experiences. These 
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criteria rarely describe the contents of heretical teaching but consist of formal cat
egories: disputations, contradictions, and controversies, and the refusal to submit 
to the demands of a healthy Christian morality. The Pastoral Epistles are designed 
as a handbook, a manual for the church leader, enabling him to identify dangerous 
teachings and to reject them without having to enter into costly discussions of 
subtle theological arguments. 

Adherence to the Pauline legacy has thus been removed from the uncertain 
realm of the interpretation of the letters of Paul. In theological terms, the "faith" 
has been cast into new formulations that are more appropriate to the religious lan
guage of the time and of society at large. The primary accomplishment of Paul is 
seen in the organization of his congregations-which was indeed a task to which he 
had once devoted considerable time and effort, and which had occupied a central 
place in his missionary activities. These congregations were, however, no longer 
experiments in the creation of the community of the new ages in view of Christ's 
return in the near future; they are, or should become, stable organizations with a 
firm place in society and well-established offices: one bishop or presiding pres
byter (who should receive twice the salary of other officers, 1 Tim 4: 17), under him 
presbyters, deacons, and widows; the latter are to be supported by the congregations, 
but should be thoroughly scrutinized so that they would not constitute an unnec
essary financial burden for the community (1 Tim 5:3-16). The process of ordina
tion should be orderly by the laying on of hands (1 Tim 5:22; cf. 4: 14), so that the 
charisma of the office could be passed on in the proper way (2 Tim 1 :6). The Pauline 
concept that gives all members of the church a share in the gifts of the spirit, thus 
qualifying everyone for one of the various offices of the congregation, has given 
way to the selection of specially prepared members for office. But moral qualifi
cations are primary, and the members of the congregations are not reminded of 
their charismata, but of their duties as good citizens. The eschatological commu
nity has thus become a religion that can claim its legitimate place in society. 

The time and place of the writing of the Pastoral Epistles should no longer be a 
question of debate. The geographical information points to the countries of the 
Aegean Sea. Places named explicitly include Ephesus, Troas, and Miletus in Asia 
Minor, Thessalonica in Macedonia, Corinth, Nicopolis, and Crete in Greece. The 
westernmost area is Dalmatia, in the east it is Galatia. Local traditions of Ephesus 
(Timothy as its first bishop) and Philippi (the place of Paul's martyrdom) are prob
ably used. For the date of the Pastorals one must consider the following factors: a 
time of relative security from persecution, strong growth of Christianity among the 
artisans and tradespeople of the cities, organization of many congregations from 
Dalmatia to Galatia under the same church order, and a language that belongs to 
the 2d century and is not hesitant to borrow freely from the terminology ofthe im
perial cult. The times of the emperors Hadrian and Antoninus Pius provided a 
relatively long period of freedom from persecution. Thus the years 120--160 would 
be most appropriate. The author was, no doubt, an influential and far-seeing leader 
ofthe church, who pointed the way toward a consolidation of Christianity as a well
organized religion acceptable to the culture of its time. He wanted to strengthen the 
defenses of this church against false teachers, whose propaganda sought to tum 
Christianity away from this world and from the prosaic and conservative morality 
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of the society. From the first half of the 2d century, only one such church leader is 
known by name: bishop Polycarp of Smyrna. The hypothesis that Polycarp was in 
fact the author of these letters was proposed by Hans von Campenhausen and sup
ported by a number of convincing arguments; but few scholars have been willing 
to accept this suggestion. 

(h) Polycarp of Smyrna 

Polycarp was bishop of Smyrna as early as the time of Ignatius of Antioch, and 
he suffered martyrdom after the middle of the 2d century. The Martyrdom of Poly
carp (§ 12.3f) provides as the date of his martyrdom the year 154 or 155. The more 
reliable date, however, comes from Eusebius of Cae sa rea (Hist. eccl. 4.15.1), who 
gives the seventh year of Marcus Aurelius. At that time Polycarp was 86 years old. 
He was thus born ca. 80 CE). Since he was bishop of Smyrna at the time of Ignatius 
(110-117), the time of his office as bishop spans at least half a century. Polycarp 
was a towering figure and influential church leader for a long time. At a rather ad
vanced age, he traveled to Rome (after 150cE) to settle the dispute about the right 
date for Easter (the so-called Quartodeciman controversy) with the Roman bishop 
Anicetus. Though no agreement was reached, Anicetus is reported to have per
mitted Polycarp to celebrate the Eucharist in his church. 

A document that survives as his Letter to the Philippians is not well preserved. 
All known Greek manuscripts derive from a Greek archetype in which the text 
of chapters 10-14 was missing. The Greek text of chapter 13 is quoted, almost 
completely, by Eusebius (Hist. eccl. 3.36.14-15), but only a rather poor Latin 
translation is available for chapters 10-12 and 14. It is quite likely that the letter 
as we have it was actually composed from two different writings to the church of 
Philippi. The first, consisting of chapters 13-14, was a cover letter for the sending 
of copies of the Ignatian letters to the Philippians upon their request. Here Poly
carp refers to Ignatius as being still alive. In Phil. 9.1, however, Polycarp refers to 
Ignatius and two of his associates as blessed martyrs of the past, whose examples 
must be recalled. Thus the letter to which this remark belongs must have been 
written much later; Phil. 1-12 is therefore a different letter, which belongs to a 

Bibliography to §12.2h: Text 

Bihlmeyer, ApostViit, xxviii-xliv, 114-20. 
Fischer, Die apostolischen Viiter, 227-65. 
Lake, ApostFath, I. 279-301. 

Bibliography to § 12.2h: Commentaries 

Lightfoot, Apostolic Fathers, vol. 2, part 2. 897-998. 
William Schoedel, Poiycarp, Martyrdom of Poiycarp, Fragments of Papias (Grant, ApostFath 5). 
Henning Paulsen, Die Briefe des Ignatius von Antiochia und der Brief des Poiykarp von Smyrna 

(HNT 18; Ttibingen: MohrlSiebeck, 1985). 

Bibliography to §12.2h: Studies 

P. N. Harrison, Polycarp 's Two Epistles to the Philippians (Cambridge: Cambridge University Press, 
1936). 

Hans von Campenhausen, "Polycarp von Smyrna und die Pastoralbriefe," in idem, Friihzeit, 197-252. 



§ l2.2h The Transformation of Pauline Theology into Ecclesiastical Doctrine 309 

later time. This is confirmed by the use of other Christian writings in this letter. It 
not only knows and uses 1 Clement, but also corrects the quotation of sayings of 
Jesus in I Clem. 13.2 according to the text of the Gospels of Matthew and Luke 
(Phil. 2.3); a knowledge of the text of these two gospels is also evident in Phil. 7.2 
and argues for a date of this letter some decades after the time of Ignatius, when 
the use of these gospels had been well established in Asia Minor, that is, after the 
year 130. Interestingly, there is no trace yet of a knowledge ofthe Gospel of John. 
The immediate occasion for the writing of this second letter was a case of embez
zlement by the presbyter Valens in Philippi, which Polycarp discusses in chap
ter 11. That the Philippians appealed to Polycarp and sought his advice in this mat
ter also argues for a date by which Polycarp had become famous and was well 
established (at the time of Ignatius, he was still a freshman bishop). 

The language and theology of Polycarp' s letter very closely resemble that of the 
Pastoral Epistles. Admonitions in the style of an ecclesiastical order that was de
veloped on the basis of the older tables of household duties correspond closely to 
those of the Pastoral Epistles (cf. Philippians 4-6: women, widows, deacons, young 
people, presbyters). This is also the case with respect to catalogs of virtues and 
vices (Phil. 2.2; 4.3; 5.2; 12.2). Among the exhortations to prayer at the end of the 
letter, an admonition to pray for the government (Phil. 12.3) recalls 1 Tim 2.1-2. 
The warning against avarice is given in the same words as in the Pastorals (Phil. 
4.1 = 1 Tim 6: 10). Passages, however, that look like quotations from the Pastoral 
Epistles are rare in Polycarp's writing. In most instances, he makes the same state
ment in independent formulations, though using the same terminology. In addition, 
sentences and phrases from other letters of Paul occur frequently; and Polycarp 
also knew 1 Peter, although he never refers to Peter by name. The authority to 
which he appeals several times is the apostle Paul (Phil. 3.2; 9.2; 11.3). Indeed, for 
Polycarp there is no other apostolic authority but Paul, and the letter demonstrates 
how a bishop could conduct his office of directing and ordering the affairs of Chris
tian churches in the spirit of Paul; yet it is the spirit of Paul as it had been recast 
by the Pastoral Epistles. 

Polycarp is also concerned with the fight against false teachers; although, like 
the Pastoral Epistles, he does not enter into a discussion of their arguments. Ref
erences to Jewish-Christian heretics are absent in his letter. The criteria established 
for the recognition of false teachers appear only in sentences directed against 
Gnostic teachers: "For everyone who does not confess that Jesus Christ has come 
in the flesh is an anti-Christ; and whoever does not confess the testimony of the 
cross is of the devil; and whoever perverts the sayings of the Lord to benefit his 
own desires and says there is neither resurrection nor judgment, that one is the first
born of Satan" (Phil. 7.1). Irenaeus, himself from Asia Minor and acquainted, as 
he claims, with the great bishop while still a child, tells an anecdote about the en
counter of Polycarp with Marcion (on Marcion, see § 12.3c): Marcion had said to 
Polycarp, "Recognize me!" whereupon Polycarp had answered, "I recognize you 
as the first-born of Satan" (lrenaeus Adv. haer. 3.3.4). Inasmuch as Irenaeus knew 
Polycarp's letter to the Philippians, it is quite doubtful whether this anecdote, as 
well as others that Irenaeus tells about him, can be used as historical evidence. But 
the possibility should be considered that when this letter (as well as the Pastoral 
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Epistles) was written, Polycarp knew Marcion and included him in the polemic 
against false teachers. Marcion's first appearance must be dated in the middle of 
Polycarp's tenure as bishop of Smyrna, and Marcion came from Pontus, from 
where he traveled to Rome ca. 130 CEo It is not impossible that Polycarp in this 
second letter to the Philippians (including Phil. 7.1) referred to Marcion with the 
remark about perverting the sayings of the Lord, since the Gospel of Luke, which 
Polycarp had come to know at that time, was published by Marcion in a thoroughly 
revised edition. As with the Pastoral Epistles, it could not be expected that all of 
Polycarp's remarks regarding the heretics should refer to the same heretical group. 
Thus, even if the Pastoral Epistles refer with statements about heretics to all sorts 
of false teachers, the warning of 1 Tim 6:20 against the "antithesis of the false gno
sis" could still owe its formulation to the title of Marcion's primary work-espe
cially if Polycarp was the author of that letter, about which the judgment must be 
left to the judicious reader of these ancient Christian writings. 

3. CHRISTIANITY IN ITS ENCOUNTER WITH ITS SOCIAL WORLD 

(a) Gospel and History as Victory in the World 

Nearly all the early Christian writings mentioned thus far were written for use 
within the Christian community. Apologetic motifs occur occasionally, such as in 
the passion narrative of the Gospel of John. But Christianity could not address the 
Roman world until it had become more positive about that world and had decided 
that it had indeed a place in it and in the society of the imperial period-at least 
for the time being. Such a development presupposed an order for the church and 
for the life of its members that agreed with the generally recognized values of good
citizens' morality, a general diminution of the eschatological expectation of Christ's 
coming in the near future, and an unequivocal rejection of Gnosticism with its de
nial of the world and its order. All these requirements are displayed in the Pastoral 
Epistles in an exemplary fashion, though still in writings exclusively designed for 
internal Christian use. The first Christian piece of literature written from the per
spective of apologetics that consciously appealed to pagan readership was the work 
of Luke. Although it was composed earlier than the Pastoral Epistles and some 
other writings discussed so far, Luke's work properly signals the beginning of at
tempts to present the essence of Christian faith to the outsider. 

(1) The Lukan Writings. In the canon ofthe New Testament there are now two 
writings by Luke, one called the "Gospel of Luke," the third of the four canonical 
gospels, and the other, known as the "Acts of the Apostles." Both designations are 
secondary and were added only after the work of Luke was divided into two parts. 
Originally, however, Luke wrote only one single work, of which the title is lost, 
which spans the entire story from the announcement of the birth of John the Baptist 
in Jerusalem to the arrival and preaching of the apostle Paul in Rome. The prologue 
of Luke 1: 1-4 is designed for the whole work, and it is briefly resumed in Acts 
1: 1-2, when the work was divided into two books. This division may have been 
necessary as a matter of convenience, because each of the two parts of this long 
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work-it constitutes about 27% of the entire New Testament-corresponds ap
proximately to the largest possible size of a standard scroll. The two parts differ 
also insofar as Luke was able to use the Gospel of Mark as his main source for the 
first part, while in the second half of his work he was confronted with a much more 
complex and different situation regarding information and sources. Both parts, how
ever, reveal one and the same language and style of literary composition. 

In order to understand the purpose of Luke's work, the genre and intention must 
be determined for the entire work. It is difficult, however, to part with the familiar 
definition of the first part as "gospel" and the equally familiar, though much more 
questionable, view of the second part as the "history" of the earliest period of Chris
tianity. Even the designation "gospel" for the first part is problematic, because in 
Luke's time this term was by no means known as the designation of a literary genre. 
"Biography" would be more appropriate, and Luke was certainly familiar with 
biographies and the requirements for composing books of this genre (§3.4d). Yet, 
the Gospel of Luke does not fulfill these requirements; although some biographi
cal features are naturally present, there is little interest in the description of the 
development of character, or of the way in which the conduct of life shaped the po
litical will of the individual. Again, as miracle stories are told throughout the gospel, 
one would rather have to speak instead of an "aretalogy." As far as the second part 
of Luke ' s work is concerned, the definition of the genre as "history" has been much 
debated in scholarship. Some features of the Acts of the Apostles superficially re
semble what in antiquity was considered the writing of history as, for example, the 
insertion of speeches by one of the main actors at important junctures of the story. 
Other characteristics, such as the uncritical telling of miraculous stories and divine 
interventions, would not be permissible according to the standards of ancient his
toriography (§3.4c). The suggestion has therefore been made to consider the Book 
of Acts as a romance (§3.4e), in which delightful stories of wonders, marvels, and 
especially a story of a shipwreck are very appropriate. Thus we would be left with 
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the rather unlikely result that the first part of Luke's work is an aretalogy, the sec
ond part a romance-definitions that fail to explain genre and purpose of Luke's 
work as a whole. 

The most illuminating thesis has recently been presented by Marianne P. Bonz. 
In an investigation of the genre of the epic story in the Greco-Roman world, espe
cially of Virgil's Aeneid (§6.4b), she argues that, with the notable exception of its 
poetic form and the inclusion of minor literary elements drawn from a variety of 
other literary genres, Luke's narrative has nevertheless incorporated a number of 
stylistic and dramatic devices characteristic of Greco-Roman epic in general and 
emblematic of the Aeneid and its immediate literary successors in particular. Cer
tainly nowhere outside the great foundational epics of antiquity is there the kind 
of fusion of prophecy and history that is found in Luke-Acts. The plot of Luke
Acts is structured around a central action in the form of a divinely willed mission 
to proclaim the kingdom of God and to gather its chosen people. The accomplish
ment of God's plan, which includes the death of the hero and the continuance of 
the mission by his followers, involves the pervasive use of divine guidance and 
supernatural intervention. Above all Luke appears to have been inspired by Virgil 
in his presentation of the church as the natural and, indeed, the only legitimate suc
cessor to ancient Israel. Seizing upon the divine origins of the Trojan people, long 
established in legend, Virgil's epic extends those claims to encompass Rome and 
its descendants. The promise of ancient Troy reaches its fulfillment in the creation 
of the Roman people, just as in Luke's narrative the promise of ancient Israel 
reaches its fulfillment in the establishment and growth of the new community of 
Christian believers. As Virgil's epic became the foundational story of the Roman 
people, Luke is writing the foundational story for the new Christian community. 

Nowhere in Luke's work is the author explicitly named or in any way implied. 
Ecclesiastical tradition beginning at the end of the 2d century reports that "Luke" 
was the author and identifies him as the Luke mentioned in Phlm 24 as one of the 
associates of Paul who send greetings, and whom Col 4: 14 calls "the beloved 
physician" (see also 2 Tim 4: 11). This tradition has found further elaboration in a 
portion of the so-called Anti-Marcionite Prologue to the Gospel of Luke that may 
have been written at the end of the 2d century (though the Prologues date to the 
fourth century). Also here Luke is a physician, a Syrian from Antioch, who became 
a travel companion of Paul, remained unmarried, and died at the ripe age of eighty
four years in Boeotia. It is hardly believable, however, that the author of Luke-Acts 
was a member of Paul's missionary staff and a person once closely associated with 
Paul. That he was a physician cannot be demonstrated (he makes no more exten
sive use of medical terms than any other ancient writer), and the most likely date 
for the composition of this work (see below) clearly puts its author into a later gen
eration. Either the name of the author was indeed Luke, but not the Luke mentioned 
as Paul's associate, or the name "Luke" was attached to the work at a later date, 
perhaps on the basis of 2 Tim 4: 11 ("only Luke is still with me"). The author of 
Luke-Acts is no longer interested in Paul's theology; Paul's letters are not relevant 
for the intent of his work, which wants to present Paul's mission as the fulfillment 
of the divine plan initiated by Jesus. Paul is simply the chosen instrument for 
defining the claims of the "true Israel" and carrying this message to Rome. Luke 



314 Asia, Macedonia, Greece, and Rome §12 

therefore does not see a problem in presenting a picture of the great missionary 
Paul that conforms to some degree with the ideal of the missionary propagated by 
Paul's opponents of 2 Corinthians. 

Nonetheless, a bit more can be said about the author of Luke-Acts. He was a 
Gentile, who must have had a good education and wrote Greek in a good literary 
style. His acquaintance with the Greek Bible (Septuagint) is thorough, and his lan
guage was deeply influenced by it, so that he sometimes writes in a "Biblical 
Greek," which may well have been intentional. He was raised and educated as a 
Christian, unless he had been associated formerly with a Jewish synagogue as a "god
fearer." For him Peter and Paul are the two great figures from the period of the 
earliest Christianity. This points to those segments of the early catholic church in 
which these two apostles were together considered as an authority (§ 12.2d) and 
thus suggests a place of origin somewhere in the geographical realm of these 
churches, namely, Antioch, Ephesus, Macedonia, or Rome. The author knows Eph
esus well and is also acquainted with the administrative structures of Macedonian 
cities, while his knowledge of the geography of Palestine is very poor. It is thus 
most likely that his place of origin or residence was in the area of the Aegean Sea 
rather than in Syria. As far as the date of his writing is concerned, it is obvious that 
he does not belong to the first or second generation of Christianity. In the prologue 
of the Gospel (1: 1-4), he speaks of the first generation as that of the eyewitnesses 
and ministers of the word, then points to the next generation when many had "un
dertaken to compile a narrative." His own efforts of giving an orderly account, "hav
ing followed all things closely for some time past," therefore belong to the third, 
rather than the second generation. On the other hand, in the fourth decade of the 
2d century, Polycarp of Smyrna apparently knew Luke-Acts (cf. Phil. 1.2 with 
Acts 2:24), and Marcion used the Gospel of Luke for the edition of his canon of 
Scriptures. By about 150 CE, Justin Martyr had composed a gospel harmony on the 
basis of Matthew, Mark, and Luke. The Lukan work therefore must have been com
posed no later than the beginning of the 2d, but certainly not earlier than the very 
end of the 1 st century. 

Luke writes as if he is speaking primarily to the pagan world and dedicates his 
work to a certain Theophilus, who may have been a Gentile sympathizer, from 
whom he expected to receive financial support for the publication of his work. On 
the other hand, like all apologetic literature, Luke-Acts is also designed for the 
Christian churches. Luke's epic story is a story of the fulfillment of promises of old 
and therefore reaches back into the past of Israel and its prophets, to whom John 
the Baptist still belongs. His proclamation is the turning point from prophecy to 
fulfillment. From here on, it is the story of the gospel that is destined to conquer the 
world as it is finally proclaimed in the capital Rome. At the same time, Luke wants 
to demonstrate that Christianity-the term "Christians" appears here for the first 
time in any early Christian writing-and not Judaism is the legitimate heir of the 
promises of Scripture. Luke's work is a foundational epic for the church, which re
places the venerable epic of Israel, namely, the story of the exodus from Egypt, by 
a new story, which seals the separation of the Christians from the Jews. At the same 
time, Luke adds an apologetic feature: Christianity is a religion without any ele
ments that could possibly constitute a political problem for Rome. It has been un-
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justly persecuted; Jesus' death on the cross was a miscarriage of justice. Roman 
officials are repeatedly introduced in order to certify that the Christian proclamation 
poses no danger to Rome's government. Paradoxically, however, Luke insists that 
it is the story that began in Jerusalem and arrived victoriously in Rome, not the 
story that brought Aeneas from the ruins of Troy to the shores of Italy, that deter
mines the future of humankind according to the will of God. 

(2) The Gospel of Luke. Although this is but the first part of a larger work, the 
different subject matter as well as the existence of older writings of the type of 
the "gospel" justifies a separate discussion of this first half of Luke-Acts. For the 
composition of this first part, which we now call the Gospel of Luke, the author 
was able to use the Gospel of Mark for the general outline of his composition. To 
this framework he added materials drawn from the Synoptic Sayings Gospel (Q) 
as well as numerous stories, sayings, and parables from a special source (see §7.3b 
on the Synoptic problem). Some scholars believe that there was a "protogospel 
of Luke," in which a story parallel to Mark's account was already combined with 
special Lukan materials. However that may be, the general framework resembles 
Mark's Gospel and often follows Mark's sequence of pericopes. 

That Mark was Luke's major source is evident in Luke 3:1 to 9:50 (=Mark 
1 :2-9:41), from the ministry of the Baptist to about the second prediction of the 
passion. Most striking here is the relocation of a few passages from Mark (see be
low). The section from Mark 6:45-8:26 is not reproduced by Luke, either because 
it was missing in his copy of Mark, or because it was left out deliberately due to the 
many doublets contained in this section (§1O.2b). With Luke 9:51, however, the 
author leaves Mark's story aside and begins the so-called Lukan travel narrative. 
He returns to Mark's framework only in 18: 15, and then more or less follows Mark 
to the story of the finding of the empty tomb (Luke 24: 12 = Mark 16:8), though he 
often treats his source rather freely. In addition to the travel narrative, another new 
feature is the birth narrative (Luke 1:5-2:51), which begins with the announce
ments of the births of John the Baptist and Jesus, tells stories of the births of both 
men, the circumcision of Jesus, and ends with the story of the twelve-year-old 
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Jesus in the Temple. New materials added at the end of the gospel include the ap
pearances of the risen Christ (on the Emmaus Road and to the Eleven) and Jesus' 
ascension (24:13-53). The latter (Luke 24:50--53) may have been added to the end 
of the Gospel after Luke's work was divided in two books, since the story of the 
ascension of Jesus is more properly told at the beginning of the Book of Acts 
(1 :6-11). Materials drawn from the Synoptic Sayings Gospel have been inserted 
into the Markan framework at various points, usually in the form of major com
positions of sayings found in the source. These include the "Sermon on the Plain" 
(Luke 6:20-49) and the speech about the Baptist (7: 18-35). Other Q materials are 
used, together with Luke's special source in the travel narrative, for example, the 
discourse about the sending of the missionaries (9:56-10: 15) and the speech 
against the Pharisees (11 :37-52); smaller Q units are here often combined with 
special traditions. Unlike Matthew (§1O.2c), Luke did not attempt to compose the 
sayings into major speeches of Jesus according to specific themes. 

There is much special material in Luke's Gospel that is not paralleled in the other 
two Synoptic Gospels. Luke may have drawn these materials from one or several 
special sources and traditions. That all special materials are derived from one 
single writing (gospel?) is not likely. The character of these special materials is 
easily discerned from the following survey listing the most important units (in
cluding a small selection of sayings unique to Luke): 

Miracle stories: 

• The raising of the young man of Nain (the widow's son), 7: 11-17 
• The healing of a woman with a spirit of infirmity, 13: 10--17 
• The healing of a man with dropsy, 14:1-6 
• The healing of ten lepers, 17: 11-19 

Apophthegms: 

• The woman that was a sinner, 7:36-50 
• Mary and Martha, 10:38-42 (cf. the serving women, 8:1-3) 
• Blessedness of Jesus' mother, 11 :27-28 
• Dividing the inheritance, 12: 13-14 
• Answer to Herod, 13:31-33 
• Zacchaeus, 19: 1-10 

Sayings: 

• Social teaching of John, 3:10-14 
• Woes against the rich, 6:24-26 
• Eschatological sayings, 10:18-20; 12:49-50; 17:20--21 
• Order of dignity at a meal, 14:7-14 
• Friends with the unjust mammon, 16:9 
• Sayings about the destruction of Jerusalem, 19:39-44 
• The call to repentance, 13: 1-5 
• The two swords, 22:35-38 
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Similitudes, parables, example stories (all within the travel narrative): 

• The good Samaritan, 10:29-37 
• The friend at midnight, 11 :5-8 
• The rich fool, 12: 13-21 
• Servant's wages, 12:47-48 
• The barren fig tree, 13:6-9 
• Building a house and waging a war, 14:28-33 
• The lost coin, 15:7-10 
• The father who had two sons (Prodigal Son), 15: 11-32 
• The unjust steward, 16:1-13 
• Dives and Lazarus, 16:19-31 
• Servant's reward, 17:7-10 
• The unjust judge, 18:1-8 
• The Pharisee and the tax collector, 18:9-14 

Insertions into the passion narrative: 

• Words for Peter, 22:31-32 
• Jesus before Herod, 23:6-16 
• The women of Jerusalem, 23:27-31 
• The two crucified criminals, 23:32, 33b, 39-43 

Legends: 

• The promise of the Baptist's birth, 1 :5-25 
• The annunciation, 1 :26-38 
• The birth of John the Baptist, 1:57-66,80 
• The nativity of Jesus, 2: 1-20 
• The circumcision of Jesus, 2:21-40 
• Jesus at twelve years in the Temple, 2:41-52 

Epiphany stories: 

• The miraculous draft of fishes, 5: 1-11 
• The road to Emmaus, 24:13-35 
• The appearances of the risen Christ, 24:36-49 
• The ascension, 24:50--53 

Hymnic materials: 

• The Magnificat, 1 :46-55 
• The Benedictus, 1 :68-79 
• The Song of Simon, 2:29-32 

Most striking among these special materials is the large number of parables, 
which obviously derive from a trustworthy tradition. In these parables as elsewhere, 
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Luke shows his art as a storyteller; although some of these materials may originally 
have existed in Aramaic, Luke succeeds in recasting them in a natural Greek nar
rative style. Remarkable are also several pericopes that deal with the question of 
rich and poor, and apophthegmas in which women playa role. 

Luke's Gospel is carefully composed as the first act of the epic story. Through 
the interlacing of the stories of the announcements and the births of John the Bap
tist and Jesus, Jesus' appearance is closely connected with the appearance of the 
last of Israel's prophets. With the ministry of John the Baptist, the story of Israel's 
salvation reaches its climax and merges immediately into the story of Jesus. The 
contrast between the two figures is clearly stated in the definition of their different 
functions. John fulfills the prophetic office ofIsrael (1: 15-17); Jesus, as the king 
on the throne of David over the house of Jacob, fulfills the messianic expectation 
ofIsrael (1:32-33). The two eschatological psalms (1:46-55 and 1:67-79; either 
hymns from the tradition of the Baptist's community or Lukan compositions) once 
more summarize the hope of Israel. The announcement of the angel and the angelic 
chorus in the story of Jesus' birth, however, signal a more universal horizon for the 
story that will be told. Jesus is the "Savior" (2: 11; this is a typical Hellenistic title, 
which had also been used as a designation of the emperor), and his coming will 
bring peace on earth to all people of the divine pleasure. But the birth still takes 
place in the city of David, the circumcision of Jesus confirms that he was indeed 
a Jew, and when he first displays his wisdom, it takes place in the Temple of 
Jerusalem. But soon thereafter, Israel's prophetic function comes to an abrupt end. 
Luke reduces the Markan story of the end of John the Baptist (Mark 6: 17-29) to 
a brief note about his imprisonment and places it before the appearance of Jesus 
for his baptism (Luke 3:19-20; Luke never tells about his death!) so that Jesus is 
baptized without John being present. Jesus' baptism in itself is no longer signifi
cant, nor is the divine voice signifying Jesus' appointment; rather the story is now 
told in order to demonstrate that the divine guide, the Holy Spirit, has arrived, who 
will guide not only the ministry of Jesus but the entire story, until it finds its cul
mination in Rome. 

Jesus' ministry is told in a carefully designed composition. After the temptation 
the devil leaves him "until a certain time" (4: 13); that time is indicated in 22:3 with 
the return of Satan into the traitor. This makes the story of Jesus' ministry a spe
cial period in which Satan is not present. The significance of this period is further 
illuminated in the story of Jesus' rejection in Nazareth, which Luke took out of its 
Markan context (Mark 6: 1-6) and transferred to a place at the beginning of Jesus' 
ministry (Luke 4: 16-30). Here Jesus appears in public empowered by the spirit 
(quoting Isa 61: 1: "the spirit of the Lord is upon me"), but as it ends with the quo
tations of Elijah's mission to Gentiles and not to people in Israel (4:25-29), the 
story also points forward to the mission to the Gentiles. Jesus' ministry takes place 
in Israel as the "holy land," in which Galilee and Judea are the places of Jesus' 
preaching and healing, an undefined area the location of his travel, the Temple the 
place of his final teaching, and Jerusalem the city in which he suffers death. Every 
location has a religious significance. The mountain is set aside as the place of prayer 
(even in the story of the transfiguration; note 9:28), the lake for secret revelations 
to the disciples; thus there is no sermon "on the mount," nor a parable speech "on 
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the lake shore." Luke does not have a realistic geographical concept of Palestine; 
it is for him a country full of locations that have religious meaning. While Mark 
had critically interpreted the motif of Jesus as the divine man by subjecting it to 
the criterion of the passion narrative (§ 1 0.2b), Luke revives this motif. Jesus is in
deed the divine man who, empowered by the spirit, accomplishes miraculous deeds 
as he preaches the kingdom of God. With the beginning of Jesus' travel (Luke 9:51) 
his ministry enters a new phase. While the Twelve had still been sent "to preach 
the kingdom of God and to do miracles of healing" (9:2), the Seventy are now sent 
to preach the "nearness" of the kingdom (10:9), though not in power, but "like sheep 
among the wolves" (10:3). On the whole, the eschatological "now" becomes more 
prominent. Luke 12:2-59 and 17:20-37 are eschatological speeches, both con
cluding a segment of Jesus' travel narrative. It is not clear, however, whether such 
intensifying of the eschatological expectation is directed to the church at Luke's 
time and points the reader toward an important moment in the eschatological time
table as Jesus approaches Jerusalem and his death, while the city and its temple 
are facing their final demise. 

In the last part of the Gospel, Luke resumes his earlier source, the Gospel of 
Mark. But instead of Mark's story of Jesus' entry into Jerusalem (Mark 11:1-11), 
Luke tells the story as Jesus' entry into the Temple, carefully avoiding the mention 
of Jerusalem (cf. Luke 19:45 with Mark 11:11). Every day Jesus teaches in the 
Temple (20:8; 21 :37-38), and every night he returns to the Mount of Olives, but 
seemingly never enters the city. Luke here uses a pattern from Ezekiel: Jesus rep
resents the divine "glory"; as long as he is present in the Temple, it functions as 
the place of God's presence, but when he leaves for the last time for the Mount of 
Olives, the Temple is without divine protection. Thus Luke adds the prediction 
of the Temple's destruction (19:41-44). In Luke, the Temple is not only the place 
of the debates about the census, the resurrection, and the question about the Son of 
David (20:29-44), but also the location for the apocalyptic discourse (21:5-36). 
Luke took this discourse from Mark 13, but in a thoroughly revised form so that it 
has become essentially a prediction of the fall of Jerusalem; into this discourse 
Luke has even introduced details from the siege of Jerusalem, now past history at 
the time of Luke's writing (21 :20-24). Only at the end ofthe speech does one find 
some eschatological admonitions, reminiscent of Paul's terminology (21 :34-36), 
which speak about the day of the Lord that will come upon the entire circle of the 
earth. That day is not preceded, however, by a cosmic catastrophe, but by terrify
ing astrological signs (semeia) that will cause fear among all people but signify to 
the believers that their salvation is near. When compared to that future event, the 
destruction of the Temple and of Jerusalem is nothing but an affair of past history. 
Jerusalem is no longer the place of promise but simply the historical place of Je
sus' suffering, death, and resurrection. It is, however, significant in the progression 
of Luke's epic story, because Jesus' death in Jerusalem and its destruction set the 
stage for the move to the second phase of the story, the time of the proclamation 
of the gospel throughout the entire known world. To be sure, after the ascension 
(24:53; Acts 2:46; 3:1) the disciples once more return to Jerusalem and its Temple, 
but the geographical horizon of the events to come is no longer bound to the holy 
land. 
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Areopagus Speech of Paul 
This bronze plaque inscribed with the Greek text of the 
so-called Areopagus Speech of Paul (Acts 17:22-31) 
was placed on the rock of the Areopagus Hill of Athens 
in modern times to commemorate the wedding of 
Greek culture and the Pauline mission. 
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(3) The Acts of the Apostles. In the first part of his work, Luke had been able to 
take advantage of the use of readily available written sources and other traditional 
materials. He was also able to concentrate his presentation, supported by the frame
work provided by Mark, upon the biography of one central figure. In the writing of 
the second part of his work, the Acts of the Apostles, Luke confronted an entirely 
different challenge. Though some materials and written sources were available, 
they were not uniform in character nor did they provide a structure for a coherent 
narrative. Moreover, they gave only very scanty information at points that were im
portant for the continuation of the epic story. To portray the biography of a central 
figure was not suggested by the character of Luke's sources, nor would it have 
accorded with his intention to describe the victorious course of the proclamation 
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from Jerusalem to Rome. Paul, to be sure, becomes the central figure in the story 
but, in order to set Paul on his course, Jesus himself appears to him in a vision; 
whatever Paul does thereafter is commissioned by the people who have received 
the divine spirit, and it is this same spirit who provides the guidance to the very 
end. The way in which this story is driven by repeated divine interference through 
actions of the spirit, visions, and angels reveals the author's intent to continue the 
epic story that he had begun in the first part of his work. 

It is very difficult to retrieve from the Book of Acts useful historical informa
tion. Since the author does not write a history but an epic story, he has not sub
jected any of the traditional materials used in the book to the historian's critical 
scrutiny. There is no question that Luke used sources and traditions in the compo
sition of the book. But these sources were often stories of miraculous events, heal
ings, visions, and dreams-in short, the kind of stories that would be transmitted 
in a religious community for edification and spiritual instruction. How popular such 
stories were is demonstrated by the apocryphal acts of the apostles (§ l2.3b). On the 
other hand, wherever Luke seems to work like an ancient historian, he actually 
composed these passages himself. This is particularly true in the summary ac
counts and the speeches. The summary accounts (Acts 2:42-47; 4:32-37; 5: 12-
16; cf. 9:31-32), and thus also the information about the ideal life of the Christian 
community in Jerusalem, are Lukan compositions. Luke might have learned the 
technique of inserting these accounts from the Gospel of Mark (compare Luke 
6:17-19 with Mark 3:7-12). The speeches of Acts are all composed by Luke as 
well, although traditional materials, such as christological formulas and fixed units 
of biblical exegesis, were frequently employed. There are no substantial theolog
ical differences between the speeches of Peter, Stephen, and Paul, which is in it
self a historical improbability. Moreover, the theology of Paul's speeches in Acts 
cannot be harmonized with the theology of Paul as it is known from his letters. 
Paul could hardly have given a speech like the famous Areopagus speech (Acts 
17:22-31), in which he ascribes divine origin to all human beings in the manner 
of a Stoic philosopher (17:28-29; this does not mesh with Rom 1:18ff.). Neither 
is it credible that Paul affirmed repeatedly in his trial that he had always lived as a 
law-abiding Jew, nor that in his missionary activities he had proclaimed anything 
other than the recognized Pharisaic doctrine of the resurrection (Acts 22: Iff.; 
26:2ff.). The insertion of speeches, composed by the author and delivered by one 
of the important actors of the story, is a widespread technique that was not only 
used by ancient historians but also by authors of a romance or an epic in order to 
highlight the significance of important events. 

Historically useful information, however, may have been incorporated by Luke 
into some of the narratives of Acts. Such materials include a number of individual 
pieces of information, for instance, about Barnabas (Acts 4:36-37-though this 
may be an edifying story) and about Stephen (6:8-9; 7:54, 57-58a); the list of the 
Hellenist missionaries (6:5) and the list of the prophets and teachers of Antioch 
(13: 1-2); the report about the dispersion of the Hellenists and the mission of Philipp 
in Samaria (8: 1-2, 5) and of the church in Antioch (11: 19ff.); the martyrdom of 
James the son of Zebedee (12: 1-2); and the apostolic decree (15:28-29). In Acts 
13-14 and 16-21 (also 27-28?) Luke used one or several travel diaries that may 
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ultimately derive from associates of Paul; he may also have extrapolated some of 
the details of the apostle's travel from Paul's letters. The character and extent of 
these sources, however, cannot be determined with any certainty, since Luke some
times imitates the style of such sources. But some specific data from these itiner
aries could be trustworthy, such as Paul's expulsion from Corinth under the pro
consul Gallio (18: 12), the length of Paul's stay in Corinth (18: 11) and in Ephesus 
(19:8, 10), and the presence of Apollos and disciples of John in Ephesus before 
Paul's arrival (18:24; 19: 1-3). 

All sources and materials used by Luke were revised according to his projected 
plan for his whole work. The story he tells could not have been derived from any 
one of the sources he employed. Frequently he also often contradicted the infor
mation contained in his sources. Since Luke wanted to describe the divinely guided, 
victorious course of the gospel from Jerusalem to Rome, he needed a circle of 
persons who would guarantee that this gospel was indeed the continuation and 
proclamation of the events that had begun in Bethlehem and Galilee. For this pur
pose Luke used the fiction of the "Twelve Apostles," something that must have been 
traditional at the time, and makes them the apostles chosen by Jesus and the leaders 
of the Jerusalem church. In 1 Cor 15:5-7, however, the "Twelve" were not identi
cal with the "apostles," nor were they the leaders of the Jerusalem community 
when Paul visited the city for the Apostolic Council (the leaders were Cephas, 
John, and the Lord's brother James, Gal 2:9). For Luke, the Twelve Apostles are 
the eyewitnesses for the revelation in Jesus "beginning from the baptism of John 
until the day when he was taken up from us" (1:22; cf. 1:8; 10:37-41; 13:23-31). 
Because Judas the traitor no longer belonged to the circle chosen by Jesus, Luke 
inserts a story about the election of a new twelfth eyewitness (1:15-26). Conse
quently, Luke avoids the title "apostle" whenever he is speaking about Paul (the 
only exception is Acts 14: 14, where the title seems to have slipped in inadvertently 
from Luke's source). The horizon for the continuation of the epic story is indicated 
by the story of Pentecost (2: 1-13). The enthusiastic experience of the pouring out 
of the spirit and the speaking in tongues-most likely an overwhelming actual 
event at the beginning of the churches after the death of Jesus-received a new 
interpretation by Luke: it became a language miracle of universal significance, the 
counterpart of the universal confusion of tongues in Babylon (Gen 11: 1-9). The 
event concerns the whole world; therefore all peoples are represented in a tradi
tionallist of nations (2:9-11, not a list of languages !). On the other hand, Luke 
also resumes older traditions of the interpretation of Pentecost when he describes 
it as an event in which the promise ofJoel is fulfilled (Joel 3: 1-5 = Acts 2: 17-21). 
The speech of Peter that follows (2: 14-36) is directed to the reader of the book, 
who is invited to understand that everything in the following story is the eschato
logical work of the Holy Spirit and thus divinely legitimized. 

Luke carefully interwove apologetic motifs with his epic story. One of his spe
cial interests was to show that the activities of the Christian missionaries were in 
fact the actions of God. The trial of Peter and John before the Jewish sanhedrin 
demonstrates this point. The apostles say that they "must obey God rather than 
human beings" (Acts 5:29), and Gamaliel, the famous Jewish sage, says exactly 
what Luke wanted to emphasize to his pagan audience: "For if this plan or this 
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undertaking is merely human, it will fail; but if it is of God, you will not be able 
to overthrow them. You might even be found opponents of God" (5:38-39). To 
oppose the proven purpose of the divine will-every pagan and every Roman 
knew this-would not only be impious presumption, it could be dangerous folly. 
The proof for the presence of God is provided through the telling of stories of the 
apostles' divinely empowered miraculous deeds (3:2ff.; 6:8; etc.). The story of 
Ananias and Sapphira belongs to the same category (5: 1-11 ; note that a summary 
of miraculous healings follows this story, 5:12-16). 

Luke idealizes the very first beginnings with his emphasis upon the unity and 
unanimity of the Christian congregation, exemplified in the accounts of the church 
in Jerusalem (2:36; 4:32). It is unlikely that Luke used sources for these accounts. 
Where Luke used sources that spoke of conflicts within the church, he minimizes 
problems and controversies. The traditional report about the Jerusalem apostles 
and the Hellenists-powerful preachers in their own right as the information about 
Stephen still shows-was therefore rewritten into a story of the election of persons 
to serve at table during community meals (6: 1-6). To be sure, Luke did not com
pletely suppress the information from his source that Stephen was a preacher and 
faith-healer (6:8), because Stephen's martyrdom would have been incomprehen
sible had he been nothing but a waiter. The report of his martyrdom was important 
for Luke; he wanted to show why Christians could not avoid getting into a conflict 
with an established, traditional religion. The speech of Stephen, written by Luke 
(7: 1-53), is an extensive interpretation of Scripture demonstrating that the entire 
history of Israel from Abraham to Solomon justifies the Christian proclamation: 
the almighty God does not live in temples made by human hands (7:48-50). This 
thesis appeals to an enlightened pagan audience, but it also shows that the Christ
ian message is the essence of the ancient and venerable tradition ofIsrael's Scrip
tures. Thus the Christians are the legitimate heirs of an ancient tradition, not its 
scornful despisers or some kind of revolutionary new people. They are persecuted 
only by those people whose fathers had already persecuted the prophets (7:51-52) 
and who do not even themselves observe the law to which they appeal (7:53). The 
apologetic intent of the report of this martyrdom is evident in the fact that Luke 
reports only martyrdoms for which he can ascribe the responsibility to Jewish 
authorities (note also Acts 12: 1-2). He was careful not to raise equivalent accusa
tions against the Roman authorities, or even to assign to them the responsibility 
for the death of Jesus. The guilt is exclusively that of the Jewish authorities (see, 
e.g., 13:27-28)-though not of the Jews in general! 

From the beginning of Acts to the martyrdom of Stephen, the central figure in 
the narrative has been Peter. At this point, however, Paul is introduced, still under 
the name "Saul" (7:58; 8:3)-certainly unhistorical; ifPaul/Saul had been present 
as a witness at Stephen'S martyrdom he would not have been able to say that he 
"was still unknown by sight to the churches of Judea" when he visited Jerusalem 
for the first time three years after his call (Gall :22). The fact that Luke positioned 
Peter and Paul in the center of Acts reveals his dependence upon the ecclesiastical 
tradition for which these two apostles and martyrs were the guarantors of the 
church's beliefs (see 1 Clement and Ignatius). Both, however, are presented in a 
fashion that scarcely satisfies the curiosity of the modem historian. Peter is men-
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tioned in Acts 15 for the last time. We hear nothing about his whereabouts at the 
time of Paul's final return to Jerusalem, and Luke fails to tell whether Peter finally 
traveled to Rome and was martyred there. Paul, who elsewhere in early Christian 
literature is both apostle and martyr, is not accorded any of these titles in the Book 
of Acts. Moreover, did Luke not know that Paul wrote letters? It has been suggested 
that Luke did not know about these letters-which is hardly credible, because 
everyone else between Antioch and Rome knew them at that time-and that the 
original ending of the Book of Acts that told Paul's martyrdom has been lost. Such 
assumptions, however, miss the point. Had Luke written this book as a historian, 
he would certainly have included all he knew about these two apostles. But the 
images of Peter and especially of Paul are wholly shaped by Luke's intention to 
present an epic story, in which Paul is guided by the Holy Spirit to bring the gospel 
to Rome. Since the Holy Spirit is the primary agent of the story, it does not matter 
whether Paul deserved the title "apostle" and whether he wrote letters. To conclude 
his work with Paul's martyrdom-wherever Paul was martyred-would have been 
anticlimactic. At the same time, the fiction of the "Twelve Apostles" as leaders of 
the Jerusalem community is maintained only as long as it is needed, namely, to 
demonstrate that the Hellenists and Paul as the apostle to the Gentiles are legiti
mately authorized by the Twelve Apostles and endowed by them with the Holy 
Spirit. Contrary to Paul's own statements in Gall :9ff., his commission to preach 
to the Gentiles is conveyed to him by an authorized agent (Ananias, Acts 9: 10-19), 
and he has to go to Jerusalem after "some days" to meet the Twelve Apostles 
(9:23-30; but see Gall: 17!). Moreover, Luke makes sure that the Gentile mission 
is inaugurated by Peter, one of the twelve original witnesses (Acts 10: 1-11: 18), 
and Paul does not begin his own mission until Peter has successfully defended the 
Gentile mission in Jerusalem (Acts 11: 1-18 is deliberately placed before 11 :25-
26). On the other hand, since Luke's source did not say anything about the Twelve 
Apostles, or for that matter about Peter, at Paul's last visit to Jerusalem, Luke did 
not bother to introduce them once more nor did he bother to tell the reader what 
happened to them. They were no longer needed and their further exploits did not 
matter any more with respect to the epic story that Luke wants to tell. 

It is not surprising, then, that the image of Paul's missionary activity is tailored 
to fit the purpose of Luke's work. Paul is designated to represent the continuation 
of the victorious course of the gospel to Rome. It is for this reason that the Pauline 
letters with their emphasis upon the presence of Christ's death in the fate of the 
apostle are excluded from playing any role in Luke's image of Paul. Nor could 
Luke have made any use of the reports of Paul's controversies with various oppo
nents because he wanted to demonstrate the unity of early Christianity, which should 
not appear to be disturbed by the quarrel between law-abiding Jewish Christians 
and Gentiles rejecting the observance required by the law. For Luke, there is no 
longer a Pauline or Petrine tradition but only one united Christianity-Luke is the 
first writer to use the term "Christians" (Acts 11 :26). The Apostolic Council and 
the Apostolic Decree (Acts 15:29) document this unity between Jews and Gentiles: 
Also the Gentile members of the church abide by the law because they abstain from 
sacrifices to idols, blood, and unchastity. "Paul" quotes this decree once more in the 
context of the accusation that he was no longer abiding by the law (21 :25). When 
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the problem of circumcision was raised at the Apostolic Council, it was solved by 
pointing out that the Holy Spirit had already solved the problem by purifying the 
hearts of the Gentile believers (15:8-9); the signs that God had accomplished 
through Barnabas and Paul serve as further proof (15: 12). The problems that arose 
when Paul came to Jerusalem with the collection from the Gentile churches (Luke 
knew about the collection and preserved the names of members of the delegation 
in 20:4) are minimized. Another piece of the memory of the collection is used to 
insert a fictional trip of Paul and Barnabas to bring aid from Antioch to Jerusalem 
(11:27-30). Thus all suspicion is erased that there might have been serious con
flicts between the Jewish and Gentile parts of the Christian church. 

Paul is the great and restless itinerant preacher, endowed with the divine spirit, 
accomplishing awe-inspiring signs and miracles, as Peter had done before him. An 
exemplary documentation for this activity is presented in the missionary journey 
of Barnabas and Paul in Acts 13-14. Like Peter in his earlier speeches, so too Paul, 
in his speech in Pisidian Antioch (13:22-31), refers to the tradition ofIsrael and 
positions Jesus into a series of salvific acts that God has done in Israel. But Luke 
was also able to present Paul as delivering a speech that is connected with the 
tradition of Greek religion and philosophy (Areopagus speech, 17:22-31). Luke 
knew from Christian missionary practice that either point of departure could be 
impressive and convincing to a pagan audience. Throughout, Luke remains faithful 
to the view that the entire course of the preaching of the gospel is the eschatolog
ical event determined by the activity of the Holy Spirit. Under that perspective, 
Paul's troublesome toil over so many years in the building of his churches is 
transformed into a travel adventure of almost breathtaking speed (15:40-21: 14). 
A somewhat longer stay in any of the major cities is mentioned only casually in 
pieces of information deriving from Luke's source (18: 11; 19: 10). Travels, the per
formance of miracles, and speeches, interrupted by an occasional stay in prison, 
fill most of the pages. Controversies never arise from within the Christian churches 
but are always caused by outsiders, especially by the Jews. 

This same Paul, the greatest of the early Christian missionaries, was the divinely 
chosen vessel to carry the gospel to Rome, the capital of the world. Luke knew 
from his source that Paul had been arrested during his last stay in Jerusalem, in
formation that enabled him to treat the position of Christianity toward the Roman 
authorities at some length and to contrast the almost respectful way in which Paul 
as a Roman citizen is treated by the Roman officials (22:24-29), with the hostile 
Jewish crowd in the Temple. On the other hand, Paul is given the opportunity to 
point out that his entire activity, the founding and establishment of a worldwide 
Christian church among the Gentiles, is due to divine initiative and direction. For 
this purpose, the readers of Acts see Paul repeatthe story of his call twice (22:3-21; 
26:9-20). On the other hand, Paul's speeches in these last chapters of the book 
leave no doubt that Christianity is by no means a novel invention designed to dis
turb the religious peace of the Roman empire. Luke is here defending Christianity 
against accusations of disrespect for ancient religious traditions; on the contrary, 
it is the legitimate culmination of the venerable tradition of Israel. Paul has to em
phasize several times that he was indeed a Pharisee, a member of the most distin
guished group of believers in Israel, and that he had never done anything against 
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the religion of his fathers (22:1ff.; 23:1, 6; 24:14ff.; 25:8; 26:2ff.). Throughout 
Luke's work, the Pharisees are treated more positively than other Jewish groups or 
the Jews in general, and they do not participate in the trial of Jesus. A the same time, 
Paul is also depicted as a law-abiding Roman citizen. In the appeal to the emperor 
on his own behalf (25: 10), he is also making a general appeal to the official Ro
man position in matters of religious policy, since he can portray himself as the 
prototype of a pious Roman subject who has never offended "against the (Jewish) 
law, or against the temple, or against Caesar" (25:8). Paul's trial is designed to 
demonstrate that his conviction (and thus the conviction of any Christian) would 
be a violation of the principles of Rome's policies in matters of religion. Also for 
this reason, it was not in Luke's interest to end his work with the story of Paul's 
condemnation and martyrdom. On the contrary, during the long and eventful travel 
to Rome, even though a prisoner, Paul remains in full possession of the powers of 
the spirit (27: 1-28: 16), and after his arrival to Rome he is able "to preach the King
dom of God and teach about the Lord Jesus Christ quite openly and unhindered" 
(28:31)-an appropriate conclusion of the epic story that began in Jerusalem, as it 
is told in Luke's work. 

(b) The Miracle- Working Apostles in Conflict with the World: 
The Acts of Peter and the Acts of Paul 

While Luke forced the traditions and stories about Jesus and the apostles into a 
major literary work of grand design that was written for the Gentile sympathizer, 
the works known as the "apocryphal acts of the apostles" are more or less random 
collections of stories that were told and transmitted-and repeatedly altered
within the Christian communities. They reflect more closely than Luke's work the 
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reality of the religious experience of Christian people during the 2d and 3d cen
turies. In Luke's work, the apostles are primarily divinely inspired miracle work
ers and preachers of the gospel; they are not presented as fighters against heresy 
or as martyrs. The Acts of Peter and the Acts of Paul did not appear in written form 
until the end of the 2d century, but both books still used stories and traditions that 
were told many decades before they were finally written down. Their literary 
model is the Hellenistic romance, which implied a reduction in the apologetic 
elements and a dominance of the aretalogical features. 

The transmission of these two books of apostolic acts is scanty; though recon
struction is possible to a certain degree, lacunae and uncertainties remain. Of the 
Acts of Peter, a manuscript from Vercelli contains a Latin translation of the last part 
of the book, the Actus Vercellenses. This work reports the controversies of Peter 
with the magician Simon in Rome and the martyrdom of Peter. The latter has also 
been transmitted independently and is preserved in a large number of Greek man
uscripts and numerous translations. There are only two fragments of the first part 
of the Acts of Peter: the narrative of Peter's daughter in a Coptic papyrus, and a 
summary of a story called "The Daughter of the Gardener" in the apocryphal 
Letter of Titus. It is therefore difficult to obtain a clear picture of the first part of 
the work, which was apparently largely located in Jerusalem, since Act. Verc. 5 re
ports that Peter stayed in Jerusalem for a period of twelve years. 

There are two manuscripts of the Acts of Paul that can be seen as witnesses of 
the entire work: a Greek papyrus written about 300 CE and a Coptic papyrus from 
the 4th century. Both manuscripts are fragmentary but allow conclusions about the 
composition of the entire work. In addition, several Greek and Coptic fragments 
survive. Three parts of the Acts of Paul were transmitted separately and are there
fore better attested: (1) the Acts of Paul and Thecla, (2) the Martyrdom of Paul, 
and (3) a correspondence between Paul and the Corinthians (3 Corinthians, 
§ 12.2g). Of the first two, there exist several Greek manuscripts as well as transla
tions; 3 Corinthians became part of the canon of the Bible of the Armenian church 
and was probably also included in the corpus of the Pauline letters in the first 
Syrian canon, because the Syrian church father Ephrem wrote a commentary on 
it. Recently the original Greek text of 3 Corinthians was discovered and published 
as Papyrus Bodmer X. 

It seems that the Acts of Paul is dependent upon the Acts of Peter. The famous 
"Quo vadis" episode from the martyrdom of Peter is used in the Acts of Paul. In 
Act. Verc. 35, Peter is persuaded to leave Rome in order to escape martyrdom; on 
the way he meets Jesus, who is on his way to Rome. Upon Peter's question, "Where 
are you going, Lord?" Jesus answers, "I am going to Rome to be crucified." In the 
Acts of Paul (chap. 10) Jesus appears to Paul, who is on a boat traveling to Rome, 
and says to him the same words; but it makes little sense since Paul is not fleeing 
martyrdom anyway. If this dependence is acknowledged, both apostolic acts must 
have been written before the end of the 2d century, because Tertullian (De bap
tismo 17) knew of the Acts of Paul and reports that it was written by a presbyter 
from Asia Minor "out of love for Paul." A more precise dating is not possible. The 
Gospels of the New Testament are presupposed and are occasionally used, and at 
least the Acts of Paul reveals a knowledge of the Pauline letters, yet neither writ
ing seems to be aware of anything like a "New Testament canon." 
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It is very difficult to determine the relationship of these two apocryphal acts to 
Luke's Book of Acts. Extant manuscripts cannot be considered to be faithful copies 
of the original, because these books are "oral literature." The stories were not only 
read, they were also told, and scribes who copied these books were likely to make 
changes accordingly. Moreover, the storytellers as well as the later copyists would 
also have some knowledge of the canonical Book of Acts. Despite this possible 
knowledge, however, these books present completely different images of Peter and 
Paul, on the basis of a considerable store of legends, from which also Luke drew 
some of his stories. For the authors of both apocryphal acts, Peter and Paul belong 
together. The Acts of Peter reports that Paul had worked in Rome before Peter's ar
rival; and the Acts of Paul introduces the captain of the ship that brought Paul to 
Rome as a Christian who was baptized by Peter (Act. Verc. 1; Act. Paul. 10; cf. Act 
Verc. 2). Most of all, the two apostles stand together as martyrs. The tradition of 
the two martyrs Peter and Paul that had appeared for the first time in 1 Clement and 
in Ignatius of Antioch (§ 12.2d-e), apparently suppressed by Luke, was brought 
back through these apocryphal acts. The composition of the reports of these martyr
doms is dependent upon older narratives, which perhaps already existed in written 
form, just as Luke used a written source for the story of the martyrdom of Stephen 
in Acts 6-7. Such martyrdom stories were told and were circulated in the interest 
of piety and religious edification and were written down only after the oral tradition 
had added legendary and miraculous elements. In the cases of the martyrdoms of 
Peter and Paul, they were also promoted by the leadership of the Roman commu
nity in order to enhance the fame and reputation of the Roman church. In these 
cases, it is impossible to discover a kernel of historical truth in the martyrdom re
ports. The interest in writing down the story of a martyrdom immediately after the 
event begins to emerge only after the middle of the 2d century with the Martyrdom 
of Polycarp. And even here miraculous features are by no means lacking (§ 12.3f). 
Alongside the formation of the stories of the martyrdom of the apostles, other leg
ends about them were not just transmitted individually, but also soon composed 
into cycles of stories. In composing the Book of Acts, Luke may already have used 
for his work collections of stories about Peter and Paul. The existence of such 
cycles of stories is also evident in the apocryphal acts of Peter and Paul; these tra
ditions-not the canonical Book of Acts-were the primary sources of the Acts of 
Peter and the Acts of Paul. 

The Acts of Peter employs a cycle of legends about the competition between Pe
ter and Simon Magus. The use of this source does not fit the general purpose of 
the writing too well, since it ends with Peter's victory in a contest on the Roman 
forum at which the prefect of the city presides: Simon Magus dies after a crash 
while demonstrating his magical power of flight through the air, and Peter is rec
ognized by all as the victor. Thus the author has to go to great lengths to find a 
reason for the subsequent execution of Peter by that same prefect of Rome. Since 
the magical stories of this originally independent cycle include a talking dog, a 
dried fish that swims happily in the water as though alive, and a flying magician, it 
is not surprising that it abounds with stories of healing of the blind and resurrec
tions from the dead. Some of these were popular folktales that were incorporated 
into the cycle of Peter and Simon the Magician. The treasure of freely circulating 
stories, especially with magic as their topic, was very rich during the Roman period; 
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the romances drew their materials from this same source (see, e.g., the Metamor
phoses of Apuleius, a work written at about the same time). 

The Acts of Paul also uses an older cycle of legends about the heroine Thecla. It 
was with great difficulty and crowned with only partial success that the author tried 
to introduce his hero Paul into this older work. Though thoroughly legendary, it is a 
remarkable work, as it extols the ascetic virtues and independent activities of a fe
male missionary and martyr. The narrative of Paul's martyrdom also existed inde
pendently before it served to form the conclusion of the Acts of Paul; the introduc
tion added by the author, with a motif borrowed from the Acts of Peter, in which Jesus 
tells Paul that he was going to be crucified (see above), does not fit the following nar
rative of Paul's decapitation. These apocryphal acts thus give numerous indications 
of the formation of Christian legends at an earlier date that were not limited to the 
primary apostolic figures, but also included such figures as the virgin Thecla. It is 
therefore highly improbable that these legends were primarily developed on the 
basis of canonical writings. To be sure, the canonical Book of Acts also tells about 
the Samaritan magician Simon (Acts 8:9-24), but this Lukan report already presup
poses the existence of the Simon legend that the Acts of Peter used. The encounter 
with Simon in Acts 8: 14ff. names Peter and John, who meet Simon in Samaria; ac
cording to Act. Verc. 8, Peter and Paul meet Simon in Jerusalem. This was probably 
what Luke also found in his source, but he had to replace Paul with John, because 
the calling of Paul would not be told until the next chapter (Acts 9: Iff.). 

But it is not only the legends and martyrdoms of the apostles that these apoc
ryphal acts seek to preserve. Both the Acts of Paul and the Acts of Peter, as well as 
the Acts of Thecla, are strongly interested in the propagation of ideals of encratism, 
especially sexual abstinence. This lifestyle and attitude toward existence was ei
ther played down or opposed in the early Catholic literature, but must have been 
rather popular in the Christian churches of the 2d century. Even Luke reveals that 
he inclined toward sexual asceticism. In his reproduction of Jesus' answer to the 
question of the Sadducees he introduced a significant alteration: those who are 
worthy of the age to come neither marry nor are given into marriage (compare 
Luke 20:34-36 with Mark 12:25). In the Book of Acts, none of the apostles are 
married-contrary to Paul's report that the other apostles, the brothers of the Lord, 
and Peter "are accompanied by a believing wife" in their missionary travels (1 Cor 
9:5). Luke also separates Philipp "the evangelist" who has four prophesying virgin 
daughters (Acts 21:8-9; cf. 6:5; 8:5-40) from Philipp the apostle (1:l3). In con
trast, the Pastoral Epistles explicitly reject false teachers who forbid marriage 
(§ 12.2g). But the Acts of Paul and the Acts of Peter, both by no means "heretical" 
writings, repeatedly emphasize the ideal of virginity. They are not interested in an 
accommodation of Christian ideals to the general morality of the good citizen, nor 
are they excluding women from the apostolic office. With such an attitude, they 
were probably closer to the religious outlook of many earnest Christians of their 
time than were the Pastoral Epistles. This must not be overlooked if one chooses 
to call this attitude "encratite." It was not necessarily the moral conviction of a spe
cial heretical group, but part of a widespread morality of Christians in churches 
that insisted also upon the other Christian responsibilities such as mutual help and 
care, providing for the poor, and communal responsibilities for the widows, which 
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are all recommended in these apocryphal acts. They were in complete agreement 
with early Catholic writings about the need to reject Gnosticism and to preserve 
the "faith" handed down by the apostles. This is especially evident in the Acts of 
Paul, which includes in the reproduction of 3 Corinthians (Act. Paul 8), a detailed 
report on the correspondence of Paul with the Corinthians about false (Gnostic) 
teachers, thus taking a position against Gnosticism that was completely in accord 
with the Pastoral Epistles (§ 12.2g). 

It has been argued that these apocryphal acts are more closely related to the 
Hellenistic romance, because they succumbed more than the canonical Acts to the 
desire for edification and entertainment. But this judgment is only partially justi
fied. Religious edification was certainly an important feature, and what is missing 
in comparison to the canonical Acts is the apologetic motif. The apocryphal acts 
are not willing to sacrifice the early Christian ideal of moral rigorism to apologetic 
interests, and the examples of the great martyr apostles were more significant for 
their piety than the argument that Christianity was a religion that did not threaten 
the Roman state. To be sure, the flowers of pious fantasy bloom more richly in these 
writings-which are not lacking in Luke, though he refrained from introducing 
baptized lions and talking dogs-but the Acts of Paul and the Acts of Peter still 
express a Christian vision that is not satisfied with the limitations of a society de
termined by the prudent morality of the good citizen. "Blessed are those who for 
the love of God have departed from the fashion of the world, for they shall judge 
angels and shall be blessed at the right hand of the Father" (Act. Paul 3.6). The 
divinely sanctioned protest against the existing world order is thus renewed with 
an explicit reference to the eschatological beatitudes of Jesus. 

(c) The Pauline Gospel as Renunciation of the World: Marcion 

At the beginning of the 2d century the heirs of the churches that had been founded 
by Paul had developed a theological position that made it possible for Christian
ity to establish itself in the world and culture of its time as a morally respectable 
religious community. This also opened the opportunity of conquering that world 
through its propaganda and the moral example of its communal life. This Christ
ian position was deeply indebted to the Scriptures of Israel. The Christians under
stood themselves to be the legitimate heirs of the promises given to Israel, which 
had been fulfilled in the coming of Jesus, in his resurrection, and in the founding 
of the church by the workings of the Holy Spirit. They could proudly look back 
upon Paul as one of the founders of this church, and it was also possible to use his 
letters in parenesis and for the further development of church order. But Paul's let
ters were no longer significant as a norm of theology; some even seemed convinced 
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that the church would do better without them. To be sure, there were false teach
ers, but nothing indicates that any Christian group, Gnostic or Jewish-Christian, 
possessed an organization that could seriously threaten the unity of the early 
catholic churches from Antioch to Rome, which were led by bishops and cultivated 
close connections with each other through letters and personal visits. While the 
false teachers propagated theological teachings that promised deeper religious in
sights to the initiate, the strength of early catholicism was not to be found in the 
appeal and unity of its theology. In fact, a unified theology did not exist and there 
was no ideological coercion. Rather, the pillars of faith were the adherence to the 
Scriptures and to the gospel of Jesus' cross and resurrection, as well as the com
mandments to participate in the life and worship of the church, particularly in the 
Eucharist, to submit to the bishop, to care for the poor, the widows, and orphans, 
and to strive for respectable conduct in one's life and affairs. 

In this situation, Marcion, a theologian who was deeply influenced by the the
ology of Paul's letters, called the foundations of this ecclesiastical position into 
question and caused a crisis for the church that was overcome only through a the
ological renewal, and finally through the creation of a new Holy Scripture, namely, 
the New Testament. Marcion would later become the archheretic of the catholic 
church. Unfortunately, none of his writings are preserved. The earliest testimony 
to his appearance may be the anecdote about Marcion's encounter with Polycarp 
that is told by Irenaeus (§12.2b). By the middle of the 2d century, Marcionite 
churches existed in many places allover the Mediterranean, as is attested by Justin 
Martyr (l Apol. 26.5; 58.1-2). Before he wrote his First Apology ca. 150 CE, Justin 
had already written a treatise against Marcion (which is lost). Later witnesses are 
a large number of antiheretical writers, who cite various passages and fragments 
from Marcion's works. Adolf von Harnack was the first scholar who accomplished 
a critical examination of all the relevant materials and reconstructed Marcion's 
career and theology (published in the year 1920). All further research is based on 
Harnack's monograph. 

Marcion was probably born shortly after the year 100 in the province of Pontus 
in northern Asia Minor. Thus he was a somewhat younger contemporary of Poly
carp, and a little older than the apologist Justin Martyr. He grew up in a Christian 
home and was educated in the church. It is also known that he was quite wealthy 
and owned a shipping business. This information about the occupation and social 
position of a Christian of that period demonstrates that the stories about wealthy 
women and men who made major donations to Christian churches were by no means 
the result of wishful thinking. Marcion was active at first in Asia Minor as a church 
member. (The story that he was excommunicated by his own father because he had 
seduced a virgin is a malicious polemical invention; its symbolic meaning should 
not be overlooked.) Between the years 135 and 138 he came to Rome,joined the 
Christian church there, and donated the enormous sum of 200,000 sesterces; ac
cording to Tertullian's report, this money was returned to him when he was excom
municated. The date of his departure from the Roman church has been preserved 
in the tradition of the Marcionite churches as the year 144 CEo It is not possible to 
know whether Marcion was formally excommunicated or left of his own free will. 
His two major works must have been written in Rome before he left the church, 
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that is, between 135-138 and 144. They became the basis for the organization of 
a new church that rapidly spread in the East and in the West. Marcion probably died 
after 160, and thus his activity coincides almost precisely with the peaceful years of 
the rule of Hadrian and Antoninus Pius. 

Marcion's point of departure was Paul, more specifically, the Paul of the letters. 
Marcion was particularly interested in the theological statements of these letters, 
most of all of Galatians. It was there that Marcion discovered the insurmountable 
and radical opposition of law and gospel as described by Paul. Marcion concluded 
that Paul was the only true disciple of Jesus, because Jesus had also broken the law. 
But what had the church made of this Paul? It had falsified Paul into a teacher of 
legalistic morality and into an interpreter of the law and the prophets, who had used 
allegorical tricks to show that there was no difference between the actions of God 
as attested in the Scripture of Israel and the Father of Jesus Christ. Since such state
ments appeared in the letters of Paul themselves as Marcion had found them in use 
in the churches, it was evident to him that the churches had not preserved their 
original text. 

From the Gnostics, Marcion could receive neither aid nor advice, although he 
must have been familiar with Gnostic teachings. His own view that the God oflove, 
the Father of Jesus Christ, could not be identical with the God of the law who had 
created the world could scarcely be explained without the assumption of Gnostic 
influence. This, however, does not make Marcion a Gnostic theologian, because he 
rejected the use of the speculative allegorical method of scriptural interpretation 
employed by the Gnostics, as well as the formation of mythological constructs 
that claimed to derive from special revelation. IfValentinus was a mystic and poet, 
Marcion was a pragmatist and scholar, both men must have known each other be
cause they were in Rome at the same time. Marcion did not want to be a prophet 
proclaiming a new revelation, nor did he ever try to publish his thoughts in the form 
of a pseudepigraphical book under the name of Paul. He did not even understand 
himself as an exegete in the sense of that time; in that case he would have engaged 
the allegorical and typological methods of exegesis. It was exactly these methods 
that Marcion blamed for the terrible obfuscation of the fundamental opposition of 
law and gospel. There was only one path open to him: he had to attempt a critical 
reconstruction of Paul's original writings as a textual critic, philologian, and re
former. The result of that work was what is known as "Marcion's canon," the first 
attempt to create a Christian Holy Scripture that would replace the Scriptures of 
Israel. It was not new in the sense that it replaced a canon of New Testament writ
ings that the church already possessed-there is nothing to indicate that such a canon 
existed at that time-rather, it was new because it was designed to supersede and 
replace the Holy Scripture used by the churches, namely, what later became known 
as the Old Testament. 

Marcion had to make a selection from among all the Christian writings that were 
in circulation, many of them under the name of an apostle. That the letters of Paul 
would be included was obvious. Among the Gospels, his choice fell upon Luke. He 
also knew Matthew, but this writing had to be rejected because of its position with 
respect to the law. The Gospel of John, never quoted or referred to by Polycarp of 
Smyrna or by Justin, was apparently not yet known in Asia Minor and in Rome. 
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For his edition of the Pauline letters, Marcion established an order not attested any
where else: Galatians stands at the head of the collection, followed by 1 and 2 Cor
inthians, Romans, 1 and 2 Thessalonians, Ephesians (called "Laodiceans" by 
Marcion), Colossians, Philippians, and Philemon. The Pastoral Epistles are miss
ing; Marcion probably did not know them (or were they not yet written?), since an 
appropriate redaction would not have presented major difficulties for him. There 
is no trace of Hebrews; if Marcion knew that writing, it would be no surprise that 
he did not use it. 

The basis of the Marcionite edition of Paul's letters was the so-called Western 
Text (§7.2a), which was the most widely used popular text of the 2d century. A 
number of special features that later writers noticed in Marcion's text were not the 
result of his own revision but part of the text that he used. Marcion's method of 
redaction must be called philological, and he never claimed that the results of his 
work should be considered sacrosanct or final. The vast majority of all the textual 
changes that he introduced were deletions, ranging from the omission of a single 
word to the elimination of entire paragraphs. Additions are rare, but in a number 
of instances Marcion modified the text through transpositions in order to restore 
what he thought must have been the original sense. Among the deletions one finds 
quotations from Scripture or passages that speak positively about the relationship 
of Christ or the Christians to the world and history created and ruled by the cre
ator God of the Scriptures ofIsraei. Marcion revised the Gospel of Luke in an anal
ogous way: among the passages he eliminated are the birth narratives, the baptism 
of Jesus and his genealogy (Luke 1:1-4:15), all quotations from Scripture, the 
parables ofthe fig tree (13:6-9) and ofthe Prodigal Son (15: 11-32), and the entry 
into Jerusalem and the cleansing of the Temple (19:29-46). 

Marcion's second major work, the Antitheses, is lost and cannot be reconstructed 
as a whole. Tertullian, Irenaeus, Origen, and Ephrem still knew it, but nothing is 
preserved apart from quotations and polemical references. The book apparently 
contained a number of antitheses about the fundamental difference between the 
creator God of Israel's Scriptures and the Father of Jesus Christ. Its main content 
was exegetical, presented in the form of commentaries on individual passages from 
Luke and the Pauline letters. Passages from Matthew are occasionally referred to, 
and Marcion never mentions any apocryphal writings. In these exegetical anti
theses, Marcion regularly quotes and critically interprets passages from the Scrip
tures and juxtaposes passages from Luke or Paul; for example, Exod 12: 11 ("your 
loins be girded, your sandals on your feet, and your staff in your hand") and Luke 
9:3 ("take nothing for your journey, no staff, no bag"); or Exod 21 :24 ("eye for eye, 
tooth for tooth") and Luke 6:29 ("to him who strikes you on the cheek, offer the 
other also"). The radical opposition between law and gospel was thus demonstrated 
even in small details. 

On the basis of the information about the Antitheses, as well as from the way 
that Marcion revised the texts of Luke and Paul, it is possible to reconstruct a rather 
clear picture of his theology. Its central concept was the sharp contrast between the 
"foreign" God and the God of Israel's Scriptures. Marcion's message has rightly 
been called "the gospel of the foreign God." This foreign God is the highest God 
and the Savior; he has no relationship whatsoever to the creation of the world. His 
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essence is goodness, and he shows only love and mercy. The creator God, on the 
other hand, is not evil-in this respect Marcion's thought is clearly distinguished 
from Gnosticism-but is utterly just and thus punishes transgressions mercilessly. 
Salvation comes only through the dissolution of the power of the creator God. In
sofar as he wields his power by means of the law and the prophets, it has already 
come to an end for the believer who rejects the Scriptures of Israel. Jesus came in 
order to invalidate those Scriptures. Jesus is the son of the foreign God and indeed 
God himself, distinguished from the Father only by name. Since the created world 
of human bodies is part of the creator God's dominion, Jesus accepted the human 
body in appearance only because it would have been impossible for him to be 
united in reality with the creator God's material body. In the technical language of 
christology, such a concept would be called "modalis tic docetism," since Marcion 
considered Jesus to be completely identical with God in all respects, who took hu
man form in appearance only but not in reality. It was also in appearance only that 
Jesus took the name of ChristlMessiah, which is taken from the Hebrew Scriptures, 
because he wanted to deceive the creator God. Marcion's christological modalism 
is related to a Christian belief that was very widespread at the time, which saw 
Christ as the full and replete presence of God, particularly in the Eucharist. This 
view was not really challenged until later, when Tertullian and other fathers began 
to criticize the propagation of this sort of modalist christology that obliterated the 
trinitarian distinctions. On the other hand, the explicit docetism of Marcion must 
have been suspicious from the outset and meant that Marcion could be accused as 
a Gnostic (see Ignatius'S attacks on his docetist opponents, § 12.2d). In his under
standing of Jesus' message, Marcion followed the kerygma of the church: Jesus 
preached the gospel for the salvation of sinners. Out of his pure and inexplicable 
love for humanity, the foreign God sent his son as a sacrifice for sin through which 
he purchased them from the creator God. In agreement with the kerygma of the 
church, Marcion also spoke of Jesus' descent into hell, though not in order to re
deem the righteous of Israel, but rather to save Cain and the Sodomites. Modifi
cations of the church's beliefs were necessary in his eschatology because the good 
foreign God does not judge or punish anyone. Marcion assumed that he would 
simply remove the nonbelievers from his sight. Simultaneously with the final 
salvation of all believers, the creator God would destroy himself and his whole 
creation. 

The salvation, however, has not yet been accomplished in the present, and there 
is no trace in Marcion's thought of a renewal of the early Christian expectation for 
an immediate end to the world. But in contrast to the catholic church's morality 
of the pious citizen, Marcion emphasizes the tension arising from the believers' 
existence in a world in which they no longer have any share: as long as they are in 
the flesh, they will suffer and experience persecution. Although these ideas have 
their roots in Pauline theology. Marcion goes beyond Paul in his prohibition of 
marriage and his demand for abstention from meat and wine, thus clearly accept
ing the encratite tendencies of his time (cf. the Acts of Peter and the Acts of Paul, 
§ 12.3b). Teachings of this kind, however, could be found elsewhere, and need not 
have posed a threat to the early catholic church. The real threat arose for a differ
ent reason. Marcion was not only a theologian and exegete, he was also a gifted 
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and successful organizer, who systematically created and firmly established reli
gious communities, designed to stand as the sacred new creation of the foreign God 
in this world. In that respect, Marcion had learned much from the early catholic 
church. His own churches had bishops, deacons, and presbyters. Each office was 
open to all members, women as well as men, because the new creation had made 
distinctions of gender irrelevant. Sanctification and renunciation of the world had 
thus found a stable form of ecclesiastical organization. The Marcionites possessed 
another powerful weapon: they had a sacred book that was a Christian creation, the 
first-ever canon of the New Testament, which contained the pure words of Jesus 
and the unadulterated teachings of Paul. As a result, for the first time in its history, 
Christianity was divided into two churches, both strictly organized and competing 
with each other. The Marcionite church indeed survived for many centuries, and it 
took several decades before the defenders of early catholic Christianity began to 
understand how they could meet Marcion's challenge. It is not impossible that the 
Pastoral Epistles were a first answer to Marcion (§ 12.2g). That sort of response did 
not grasp the real issue, however, because it simply reinforced the same under
standing of the Pauline letters that Marcion had so vehemently criticized. In order 
to defend itself against Marcion, the church first had to create its own canon of 
Christian writings, and it had to rediscover the theological inheritance of Paul in 
an attempt to redefine the relationship between Christianity and the world; this en
deavor did not begin until Irenaeus and Tertullian. Meanwhile, the situation of the 
Christian churches changed drastically, as the time of relative peace between 
church and state came to an end, and the catholic Christians were forced to com
pare themselves with the Marcionites in their readiness to suffer martyrdom. 

(d) The Position of the Roman Authorities 

No official decision of the Roman authorities concerning Christianity is known 
from the 1 st century, and it cannot be assumed that during this period members of 
churches or their leaders were ever persecuted or punished because of their Chris
tian faith as such. Convictions were apparently based upon such accusations as 
causing public unrest, forming illegal and secret associations, and refusing to sac
rifice to the emperor (the latter is first attested by the Revelation of John, § 12.lc; 
for the problem as a whole, see §6.5a-b). The Acts of the Apostles, however, re
veals a situation in which even the Roman authorities began to show an explicit 
interest in the question of the existence and character of this new religious move
ment, an interest to which Luke responds, especially in his description of the trial 
of Paul (§12.3a).1t must be noted that Luke is here describing the situation at his 
own time at the turn of the 1 st century-not at the time of Paul! Also Luke's story 
of the riot of the silversmiths at Ephesus reflects the situation of Luke's time: 
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Christians had become so numerous that the silversmiths had begun to fear for 
their business. The same situation is attested in the first extant report of a Roman 
administrator about the Christians, namely, a letter of the younger Pliny to the em
peror Trajan that is preserved, together with Trajan's answer, in Pliny's published 
correspondence. Pliny had been sent by Trajan as governor to Bithynia in order to 
settle the affairs of that difficult province in the northwestern part of Asia Minor. 
He arrived in Bithynia in the year 111 and remained there until he died in 113. As 
his correspondence demonstrates, and as he himself says, he wrote to Trajan when
ever he was faced with difficult cases in order to obtain the emperor's decision. In 
one of these letters (10.96) he describes what he had found out about the Christians 
and gave an account of his method of conducting trials whenever accusations were 
submitted against them. 

As Pliny relates, the number of Christians in the province of Bithynia had in
creased dramatically; "the contagious disease of this false religion (superstitio)" had 
spread not only in the cities but also in the villages, and included people of all ages 
and social classes. As a consequence, many temples had already become deserted, 
regular sacrifices had been largely discontinued, and it had become difficult to sell 
sacrificial meat. Pliny had not taken measures against the Christians in his capacity 
as governor until several people had been denounced as Christians and even an 
anonymous accusation listing many names had come to his attention. Pliny had not 
yet come to a clear understanding as to whether the name "Christian" as such was 
in itself sufficient cause for conviction, or whether it was necessary to find evidence 
"of crimes connected with the name." In any case, in the trial he had sentenced 
people to death who insisted even after repeated interrogation that they were Chris-
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tians, "because in any case obstinacy and unbending perversity deserve to be pun
ished." There is no question that Pliny considered being a Christian a punishable 
crime. On the other hand, those who denied that they were Christians or said that 
they had only formerly been Christians were requested to make a supplication to the 
gods, an offering to the emperor's statue, and to curse Christ, and were then freed; 
a statue of the emperor had been brought into the courtroom just for this purpose. 

In his answer, Trajan confirms Pliny's procedures, but notes that nothing final 
should be laid down with regard to a regular procedure in this matter. He adds 
two extremely important instructions: first, Christians should not be sought out, 
but should only be convicted and punished if accused; second, anonymous accu
sations should not be admitted in court because "this is not worthy of our time" (non 
nostri saeculi est). In other words, Christians were safe as long as they were not 
denounced by someone bearing ill will against them. It is clear that this is the sit
uation presupposed by the Pastoral Epistles' admonition to lead a blameless life, 
to exercise the virtues of good citizenship, and to apply strict standards regarding 
the moral qualifications of people in ecclesiastical office. 

The Christians, however, might in this case have some success in persuading 
their neighbors not to inform against them, but they were far from able to convince 
a Roman governor of their innocence simply by leading a morally irreproachable 
life; this is evident from Pliny's letter. He readily recognizes that in their meeting, 
as reported by some "former" Christians, the Christians bound themselves by an 
oath "not to commit theft or robbery or adultery, not to break their word, and not 
to disavow a debt when repayment was demanded." This clearly reflects the cata
log of vices that was so frequently used in the parenesis of Christian letters. Yet, 
there remained too much that the Roman governor had to view as potentially dan
gerous. Problematic was the formation of private associations (hetaeria); this Pliny 
had forbidden on the basis of an earlier instruction from Trajan. Private meetings 
at night (before sunrise) were always suspicious, no matter how many "hymns to 
Christ as a god" (cannina Christo quasi deo) the Christians sang, and no matter how 
harmless and ordinary the food that the Christians ate together. For Pliny, Christian
ity still remained a movement that lacked all the elements appropriate for true re
ligion and piety. This was evident in the Christian refusal to sacrifice to the gods and 
to the emperor, not because of the Romans' opinion that emperor cult and Christ's 
cult were irreconcilable opposites, but because it seemed obvious to them that there 
could be no true and useful religion unless its public character and the worship of 
the gods of the Roman people were part of its observances. Since the Christians 
did not want to hear of that, they were not really "pious." Pliny found his judgment 
confirmed in his questioning of two maid-servants who were deacons of a church 
(not "deaconesses" but "ministers"; the instructions of I Tim 2:11-12 were evi
dently not observed in this church). In their statements, obtained under torture, he 
found nothing but "a perverse and extravagant false religion" (superstitio prava, 
immodica). In his measures against Christians, Pliny was not out to punish crimi
nals; his intention was rather to convert people who had gone astray. As an en
lightened administrator, he hoped to achieve a reformation of these people and 
wanted to give an opportunity for repentance (penitentiae locus). Trajan confirmed 
this approach saying that those who are converted should receive "pardon on the 
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basis of their repentance" (venia ex penitentia). The Roman official's dilemma was 
obvious. The generous offer of forgiveness to people who had been accused, if they 
promised to tum away from their unsavory conduct, was rejected by the faithful 
members of the church. What should one do with people who confessed their faith 
stubbornly in the face of such generosity? It was therefore deemed advisable to 
stay out of the way of the Christians rather than to spy them out. 

This policy remained in effect under Trajan's successors. A document from 
Hadrian (117-138) discussing the treatment ofthe Christians is extant. The docu
ment was preserved in its original Latin text in Justin Martyr 1 Apol. 68; accord
ing to Eusebius, however, in the known manuscripts of Justin's works, the document 
appears in a Greek translation, which Eusebius provided in Hist. eccl. 4.9.1-3. The 
governor (proconsul) of the province of Asia had written to Hadrian to learn what 
he should do about the Christians (this letter is not preserved). Hadrian directed 
the answer to the governor's successor in Ephesus, Minucius Fundanus, instructing 
him that only such accusations of Christians be permitted that could be brought to 
public trial, and that the Christians should be punished whenever they had done some
thing illegal. Those who accused Christians, however, solely intending to slander 
them without being able to prove any crimes, should themselves be subject to pun
ishment. Doubts about this document's authenticity have been raised, because it does 
not mention that a stubborn insistence upon the confession of Christ is in itself 
punishable. This was the position confirmed in the correspondence between Pliny 
and Trajan, and it would reappear later in trials against Christians beginning in the 
time of Marcus Aurelius (after 161) (according to the witness of later Christian 
reports of martyrdoms; note also the repeated statements of Tertullian). However, 
the fact that there were very few, if any, martyrdoms during the reigns of Hadrian 
and Antoninus Pius affirms the authenticity of the rescript of Hadrian to Minucius 
Fundanus. Not only did these emperors believe that they were ruling the Roman 
world in an enlightened age, also the political situation of the Roman empire in 
this period, both in its domestic and external affairs, as well as the unprecedented 
economic prosperity, did not warrant the persecution of a religious group that 
otherwise observed the rules of public peace and order and that was eager to prove 
its fulfillment of a good citizen's morality. In this respect, the Pastoral Epistles, 
written in Ephesus or Smyrna at the time of Hadrian's rescript, were absolutely 
correct in their admonitions to the Christian communities. After the middle of the 
2d century, however, when the time of peace and prosperity ended, the Roman au
thorities were increasingly forced to take measures against the Christians because 
public opinion blamed them for several misfortunes and calamities. Under Mar
cus Aurelius, when the empire was involved in continuous wars and when the 
soldiers brought the plague from the eastern battlefields, the time of the martyrs 
began. The battle between state and church that was fought out on the basis of fun
damental controversial issues belongs, however, to the 3d and 4th centuries. 

(e) The Earliest Christian Apologists 

(1) Beginnings and the Apology of Aristides. The peaceful time of the emper
ors Hadrian and Antoninus Pius (117-161) is also the period of the formation of 
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Christian apologetic literature. The work of Luke already demonstrated an apolo
getic interest (though most scholars date this work somewhat before this period; 
see § 12.3a). Another fairly early apology already mentioned is the Kerygma of 
Peter (§ 10.2a). In both works, the exposition of scriptural proof appeared as a cen
tral element of the apologetic argument, and this would also playa considerable role 
in other apologetic writings. In order to understand the importance of this genre of 
literature, it is necessary to refer to the model that ultimately shaped the writings 
of the early Christian apologists. They were not primarily interested in the de
fense of Christianity against accusations that had been raised by the pagan world 
and by the Roman state, even though this motif played a considerable role. But the 
primary model of apologetic works was the Greek protrepticus, that is, a literary 
genre designed as an invitation to a philosophical way of life, directed to all those 
who were willing to engage in the search for true philosophy and make it the rule 
for their conduct of life. The Protrepticus of Aristotle was most influential for the 
formation of this genre; although it is now lost, its influence extended as far as St. 
Augustine's City of God (by way of Cicero's Hortensius, which is also lost but was 
known to St. Augustine). 

To be sure, in the earliest apologetic writings one does not find literary standards 
that are comparable to these protreptic writings. Moreover, there is no direct de
pendence upon the Greek prototype. The fist Christian apologists take their imme
diate point of departure from Jewish apologetics (§5.3e). But the motif of invitation 
to the true philosophy was still determinative for Christian apologetics. The fol
lowing themes were therefore dominant: (1) Christianity is a philosophy, that is, a 
doctrine of correct living and conduct that can be taught; (2) this philosophy serves 
not only to build the individual moral personality, but also the community and thus 
the state; (3) since Christianity is the true philosophy, its truth can be documented 
on the basis of the wisdom of ancient traditions; (4) the philosophical doctrine of 
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Christianity is superior to all other philosophies and exceeds by far all superstitions 
of traditional religions and beliefs in divinities. All these themes, though to differ
ent degrees in each case, played an essential role in the formation of Christian 
apologetic writings. 

Unfortunately, the works of the oldest Christian apologists, Quadratus and Aris
tides-both directed to the emperor Hadrian-are preserved only very poorly. From 
the apology of Quadratus only a single sentence is known, quoted by Eusebius 
(Hist. eccl. 4.3.2). Nevertheless, even this meager evidence reveals that Quadratus 
discussed Jesus' miracles of healing and raising people from the dead. As for the 
Apology of Aristides, Eusebius says merely that it was addressed to Hadrian and 
was still read by many in his time (Hist. eccl. 4.3.3). But a Syriac translation has 
been discovered (where the writing is addressed to Antoninus Pius) and subse
quently a Greek text in a speech of the medieval monastic romance of Barlaam 
and ]osaphat. The two texts exhibit considerable differences, causing substantial 
difficulties for any attempt at a detailed reconstruction of the original. 

On the whole, however, the apologetic arguments are still clearly recognizable. 
The author begins with a proof for the existence of God that tries to reflect philo
sophical arguments and, in fact, shows influence from Aristotle: God is the one 
who moves everything, but is himself without beginning, the one who encompasses 
everything, but is not contained in anything. A list of the nations introduces refu
tations of the various conceptions of deities. The division into the polytheistic 
nations of Chaldeans, Greeks, and Egyptians, who are contrasted to the Jews as 
the monotheists, is traditional and derived from Jewish apologetics. This division, 
however, has been revised by the author. He assumes three peoples: Jews, Chris
tians, and polytheists; the last are then divided into those three polytheistic nations 
(Arist. 2). Against the Chaldeans, the author argues that the elements heaven, earth, 
water, and sun are not gods because they can be explained as natural phenomena. 
Therefore, human beings also are not gods, since they are composed of these ele
ments (Arist. 3-7). The arguments in these chapters are derived from the popular
ized natural sciences of the Hellenistic period. In the next section, Aristides repeats 
arguments from philosophy, both traditional and popular, against traditional reli
gious beliefs (II). For the Egyptians, he uses the widely favored arguments against 
the Egyptian worship of animals as if they were gods (12). Up to this point, Aris
tides' apology is nothing more than a collection of arguments against polytheism 
that would find immediate agreement from nearly any educated Jewish or pagan 
reader. Quite different is the following polemic against the Jews, who are, of course, 
recognized as a nation that knows the one true God. The arguments here are drawn 
from the Christian polemic against Jewish-Christian syncretism. For Aristides 
(14), the falsehood of the Jewish worship of God is evident, because their obser
vation of the Sabbath, the festivals, and circumcision is nothing but service of the 
angels (compare the polemic of Colossians, § 12.2a). The teaching of the Christians 
and the true worship of God are described in terms of the Christian creed. It com
prises the confession of Jesus as the Son of God, his coming from heaven, his birth 
by the virgin, his crucifixion (by the Jews!), his death, burial, resurrection on the 
third day, and ascension, and finally the proclamation to the nations. Thus Aris
tides simply quotes "the faith" without feeling any need for further explanations 
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(15.1-2). The citation of the Christian creed is followed by quotations of Didache 
materials (15.3-9); the Decalogue, golden rule, the command to love one's ene
mies, even loving one's slaves (this last borrowed from tables of household duties), 
care for the widows, orphans, and the poor. The conclusion stresses the Christian 
preparedness for martyrdom. In the final remarks (16-17) occurs the statement that 
the prayer of the Christians is what maintains the continued existence of the world. 

(2) Justin Martyr. While the apology of Aristides was a somewhat pedestrian 
though clearly arranged composition of traditional materials and established ar
guments, the apologist Justin Martyr, writing in the middle of the 2d century, 
thoroughly reworked the traditional materials of philosophical protreptic and Jew
ish apologetic arguments in the interests of Christian theology. Justin came from 
the eastern regions of the Roman empire (Samaria), stayed for some time in Eph
esus, and then established his school in Rome, where he was martyred between 163 
and 167. In the extensive Corpus Justinum, only three writings can be claimed as 
genuine works of Justin: two apologies and a dialogue with the Jew Trypho. The 
First Apology is directed to Antoninus Pius and his two adopted sons Lucius Verus 
and Marcus Aurelius. It must have been written soon after the year 150. The Second 
Apology may have been written at about the same time, the Dialogue with Trypho, 
Justin's most extensive writing, not long thereafter. All three writings are preserved 
in only two manuscripts, written in 1364 and 1541 CE, respectively, the latter being 
a copy of the former. Their text must be corrected in a number of instances, but it 
is more reliable than formerly believed, especially in its biblical quotations. There 
is, however, a major lacuna in the Dialogue with Trypho in both manuscripts. On the 
basis of the gospel quotations of the First Apology and the Dialogue with Trypho 
one can conclude with great certainty that Justin also had composed a harmony of 
the Gospels of Matthew, Mark, and Luke (he did not know the Gospel of John), 
which is lost but was used by his student Tatian for the composition of his famous 
and influential four-gospel harmony known as the Diatessaron. 

The First Apology and the Dialogue are not of one piece, but include several 
smaller tractates composed by Justin previously for different purposes. One good 
example is the commentary on Psalm 22 in Dialogue 98-106. The psalm is first 
quoted in its entirety, then interpreted sentence by sentence, while in each instance 
corresponding texts from the gospels are quoted verbatim. In such works, Justin 
discloses valuable information about the activities of Christian schools. Their 
work included not only detailed interpretations of passages from the Bible but also 
critical work on its Greek text. It has been demonstrated persuasively that numer
ous details in Justin's quotations derive from a Jewish tradition of textual revisions, 
in which the Greek text of the Septuagint was brought into closer agreement with the 
continuing revisions of the Hebrew text. In resuming this tradition of text-critical 
work in his school, Justin was a predecessor of the extensive text-critical work on 
the Greek Bible in Origen's Hexapla (§5.3b). Impressive beginnings of Christian 
scholarly work are clearly visible here. Such work extended also to the text of the 
gospels, which Justin usually calls the "Remembrances of the Apostles," thereby 
relating them to the oral tradition of the sayings of Jesus, which had been conven
tionally quoted and referred to as what was remembered from what Jesus had said 
(l Clement, Papias). In a few instances, Justin also refers to them as "gospels" 
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(euangelia). This term is here used for the first time in Christian literature for the 
written documents that later were generally designated in this way. It is very likely 
that Justin leamed this usage from Marcion, who had found in Luke's work the writ
ten "gospel" of Paul. It is also possible that in his time readings from these docu
ments in the context of Christian worship were called "readings of the 'gospel.'" In 
any case, there is no earlier evidence for the use of this term as a designation of writ
ten documents. These "gospels" were, however, not yet sacrosanct "Holy Scripture." 
On the contrary, Justin had no problem when he revised and harmonized their texts 
systematically so that it would agree as closely as possible with the words of bibli
cal prophecies. In this effort, the gospels were transformed into historical records, 
in which the prophecies of the Bible are attested as fulfilled in an historical event. 

The systematic theological work of Justin's school is also evident in a fundamen
tal reconception of the specifically apologetic productions. Justin was a Platonist 
and represented a position that is generally called "Middle Platonism" (§4.1a). He 
was a Gentile convert to Christianity who had worn the mantle of the philosopher 
before his conversion. To be sure, the description he gives at the beginning of the 
Dialogue of his philosophical inquiries from the Stoics via the Peripatetics and 
Pythagoreans to the Platonists closely follows a traditional schema and cannot be 
understood as a personal biographical report. Justin's Middle-Platonic concepts are 
particularly evident in his doctrine of the Logos. Christ as the divine Logos was a 
power that existed with God from the primordial beginnings; this power then ap
peared in the world through its birth by Mary. This "dynamistic" christology, de
veloped under Middle-Platonic influence and shared by other apologists, stands in 
sharp contrast to the more widespread beliefs of the Christian churches called 
"modalism," according to which Christ is simply God, who appeared in the world 
in another "mode" (a christology that is also found in Marcion, § 12.3c). 

Justin also went a decisive step ahead in his development of the traditional 
polemic against pagan beliefs in many gods. For him the pagan belief in gods was 
neither foolish nor ridiculous, but a deliberate imitation of the scriptural prophe
cies of Christ's coming, inspired by evil demons in order to lead people astray into 
the worship of false gods (see, e.g., 1 Apol. 21ff.). The proofs that Justin adduces 
for this theory show that his school had systematically collected pagan beliefs 
about the appearances of gods and religious cults and had matched them with ap
propriate passages from Scripture. But how can it be demonstrated that the fulfill
ment of these predictions fabricated by the evil demons is merely a delusion? And 
how is it to be distinguished from the true fulfillment? In order to answer these 
questions, Justin was able to draw on the accomplishments of his exegetical school. 
The basis for his demonstration is his principle of his apologetic proof: "It is the 
work of God to speak before something is taking place, in order to show that it [the 
true fulfillment] happens exactly as it was predicted" (l Apol. 12.6). The detailed 
demonstrations follow the legitimate and established principles of the allegorical 
method, which are handled with precision, as is evident in Justin's distinction be
tween "type," "symbol," and "parable." As a scholar, Justin can thus understand in 
his methodical analysis of the prophecy the exact features of the fulfilling event, 
while the evil demons have only a vague notion and therefore always make mistakes 
when they produce their fake fulfillment. 
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But in order to establish in detail that the fulfillment of the prophecies in Christ 
indeed corresponds precisely to the prophecies of Scriptures, Justin is able to 
draw on trustworthy historical documents that have recorded the fulfilling events, 
namely, the "Remembrances of the Apostles." In his scriptural proof, Justin does 
not seek to prove the truth of the written gospels-that is simply presupposed. 
Rather, he wanted to demonstrate the truth of the Christian creed, "the faith." Af
ter a reference to the trustworthiness and inspiration of the Greek translation of the 
Bible-note that the Septuagint, not its Hebrew original, is seen as inspired!
(l Apol. 31.1-5), this Christian creed is quoted in full: "In the-books of the prophets 
have been predicted the coming of our Lord Jesus Christ, his birth through the vir
gin, his growing up, his healing of all diseases and raising of the dead, that he 
would be mocked, his crucifixion and death, resurrection and ascension, that he 
would be called the Son of God, and the proclamation to all nations." A compari
son of this creed of Justin with that of Aristides shows that it has been expanded 
in its middle section in a manner revealing the influence of the story of Jesus as 
told in the written gospels. The following chapters (l Apology 32ff.) provide the 
evidence in detail. Isa 7:14 predicted the birth of Jesus: Justin shows the fulfill
ment by quoting sentences from Luke 1:31-35, Matt 1:21, and the Protevangelium 
of James 11. Jesus' birthplace was predicted in Micah 5:2 (Bethlehem); the ful
fillment is reported in Matt 2: 1 and Luke 2:2 (1 Apology 33-34). In the same way 
Justin argues the case for almost every sentence of the Christian creed in the re
maining chapters of the First Apology, and even more extensively in his Dialogue. 
Though the latter is ostensibly directed against the Jews, it becomes clear that the 
apologetic argument from Scripture, once it was fully developed, was suited for a 
work against the Jews as much as for a writing to the Gentiles. 

It is important to note that this method of demonstrating the truth, despite the 
seeming artificiality of its arguments, is not just a clever trick. It is rather the 
expression of a new consciousness of history that had deep roots in Justin's world
view. He firmly believed that there were indeed visible actions of God in the world 
and its history, and that it is both possible to understand these actions of God and 
necessary to respond to them in faith. The inclusion of Greek philosophy and re
ligion into this view of history as the story of salvation is extremely significant. It 
may be difficult to accept Justin's assurance that Plato learned from Moses; but it 
was exactly that view that made it possible to include the entire Greek tradition, 
which had become so important in the Roman world, into the dimension of God's 
saving history. Justin here also begins to distinguish critically in the Greek tradi
tion between opportunities for the true recognition of God and pseudoreligious 
falsifications (i.e., those inspired by the evil demons). In this way, Justin avoids a 
demonization of the entire pagan world. 

This type of apologetic literature, though ostensibly addressed to the pagan 
world, had a profound effect upon the Christian church and its theology, which 
should not be underestimated. It enabled the church to leave the confines of a his
tory of salvation that was exclusively informed by Israel's Scripture and history 
and to revitalize the process of Hellenization by including the Greek world and its 
tradition. At the same time retaining these Scriptures as a book of revelation and 
prophecy opened the way to appropriate the entire cultural tradition of the ancient 
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world, of which the heritage of Israel remained the most distinguished element. 
In this process, the words of Jesus received new significance. In order to illustrate 
the demands of Christian conduct, Aristides had still used Didache materials, but 
Justin discontinued this traditional dependence upon the teaching of the two ways 
and substituted a catechism composed of sayings of Jesus. Jesus thus assumes a 
new role; his words establish him as the true teacher of right philosophy, since in 
brief words of rich meaning he explains how one should conduct one's life. Jesus' 
sayings perform an important function in the protreptic purpose of the apologetic 
literature: they present an invitation to a philosophical life (Justin says that his 
words were brief because he is not a sophist; 1 Apol. 14.5). Jesus' sayings com
mend temperance, love of all people, care for others, serving everyone, avoidance 
of oaths, even praying for one's enemies, and doing good works. All these are pre
sented as virtues of a true philosophical life (1 Apology 15-16). The Sermon on 
the Mount has here become a philosophical protreptic. It is noteworthy, however, 
that Justin does more than quote Jesus' words in order to demonstrate that Chris
tians are good citizens and reliable taxpayers (1 Apol. 17.1-2); he also reminds the 
emperors that Jesus had exhorted the Christians to suffer or even die for their faith 
(1 Apol. 19.6-8). When the peaceful period of the empire ended with the begin
ning of the reign of Marcus Aurelius, the philosophical emperor, Justin himself 
earned martyrdom through his willingness to confess his faith publicly. The report 
of the martyrdom of Justin and his associates is extant, and it quoted the answers 
that Justin gave in the interrogation that brought death upon him. 

(f) Martyrs: The Martyrdom of Polycarp 

The end of the "golden age" of Rome shortly after the middle of the 2d century 
not only forced the Christians to come out from behind the screen of good citizen
ship that had protected them for a while and to defend their faith publicly in Roman 
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courts; it also demanded that they ponder again the destiny of Christian existence, 
as they began to preserve the memory of their leaders, sisters, and brothers who 
had suffered martyrdom. At this time, the memories of the great apostles Peter and 
Paul were crystallized into mostly legendary stories of their martyrdom, but also 
new reports of martyrdoms were now written down and distributed widely to other 
churches for consideration and encouragement. The oldest and most famous of 
these reports is a letter of the church of Smyrna reporting the martyrdom of their 
bishop Polycarp. This writing, drawn up immediately after Polycarp's death, is 
still a moving testimony to the early Christian courage in public witness. The ex
tant report, however, raises some troubling problems for the critical scholar with 
respect to the thoughts and desires of those who repeatedly revised this report 
during its transmission in the subsequent centuries. The Martyrdom of Polycarp is 
preserved in six Greek manuscripts, all deriving from the Corpus Polycarpianum, 
which was written at the beginning of the 5th century. But Eusebius, at th'e begin
ning of the 4th century, copied almost the entire text available to him (Hist. eccl. 
4.15.3-45). On the whole, Eusebius's text must be judged as more reliable than that 
of the later manuscripts deriving from the Corpus Polycarpianum. The latter con
tains several passages, sentences, and phrases not included in Eusebius's text. But 
even Eusebius' text must have been the result of some revisions of the original, as 
Hans von Campenhausen has demonstrated in a convincing analysis. The follow
ing picture of the historical development of this venerable document thus emerges. 

The letter of the church of Smyrna originally ended with Mart. Pol. 20. Chap
ter 21 was added because of an interest in the hagiographic calendar-evidence 
that a special festival in memory of the famous bishop's martyrdom was being 
instituted. But a criticism of such veneration of martyrs has also been interpolated: 
"Christ we worship as the Son of God, but the martyrs we love as disciples and im
itators of the Lord" (Mart. Pol. 17.3). Nevertheless, biographical curiosity and 
interest in the memorial celebration for the dead led to the addition of several 
names (17.2), a note that it was not possible to obtain the body and the relics (17.1), 
and information concerning the memorial celebration (18.3). In order to exalt the 
famous martyr, his holiness was augmented in a description of his behavior and 
experience: 9.1 contains a reference to a voice from heaven encouraging Polycarp; 
but it is an interpolation because it interrupts the context unnecessarily. From his 
mortal wound emerges not only blood but even a dove (16.1-Eusebius did not 
read that in his text). A polemical interpolation is also recognizable: 5.1 directly 
continues what was said in 3.2; but chapter 4 includes a remark about a Phrygian, 
that is, a Montanist (the movement did not yet exist at the time of Polycarp's death), 
who first volunteers for martyrdom, but is then persuaded to sacrifice. Also the 
remarks about the participation of Jews seem to be later interpolations. 

The secondary development of the text also shows an increasing interest in in
terpolating features from the passion narratives of the Gospels into the description 
of the martyrdom. Even before Eusebius, a reader who knew the Gospel of John 
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added the phrases that "the hour had come" (John l7:1) in Mart. Pol. 8.1, that "they 
sat him on an ass" (John 12:14), and that everything happened "on a Great Sab
bath" (John 19:31)-but in Mart. Pol. 8.3 the ass is forgotten and Polycarp walks 
humbly on foot. Influence from the passion narratives is especially evident in the 
recension of the writing that took place after Eusebius. Eusebius did not read in 
his copy that Polycarp's martyrdom happened "according to the Gospel" (l.1b-
2.1), that martyrs do not really feel any pain (2.2b-3), that there were traitors in 
Polycarp's house, and that the police captain had "the same name, being called 
Herod" (6.2-7.1). The concept of the imitation ofJesus (19.1b--2) is also missing in 
Eusebius's text; the reference to the "Gospel" in 22.1 belongs to the same redactor. 

But the original letter written by the church in Smyrna-minus all later inter
polations-is no less impressive. It also described the suffering of the other mar
tyr who dies with Polycarp (Eusebius His! eccl. 4.15.4). After Germanicus had been 
thrown to the wild beasts (Mart. Pol. 3.1), the crowd cried out, "Away with the 
atheists! Let Polycarp be searched for!" (3.2). Polycarp had been persuaded against 
his will to leave the city and was staying with friends not far away (5.1). While 
there, he had a dream in which he saw the pillow under his head burning with fire, 
and told his friends that he would be burned alive (5.2)-quite remarkable, since 
beforehand the Christians had been thrown to the wild beasts. He decided not to 
flee any further (7.1); thus the police found him and brought him to the stadium. 
Despite his advanced age, Polycarp refused to swear by the genius of the emperor 
(9.2): "For eighty-six years I have served Christ, and he has done me no wrong. 
How can I now blaspheme my king who saved me?" (9.3). Since the interrogation 
was in vain, and Polycarp steadfastly continued to confess his faith, he was con
demned to death by fire (chaps. 10 .... 11) and was finally stabbed with a dagger, since 
the fire miraculously did not touch him (16.1). When the crowd had cried out, "This 
is the teacher of Asia, the father of the Christians, the destroyer of our gods!" the 
reasons for the hostility against the Christians was formulated in a pregnant fashion 
(12.2). Polycarp died because he refused to deny what the governor of the Roman 
province called "atheism," and because, looking at the crowd that fanatically called 
for his death, he had waved his hand at them and said, "Away with the atheists!" (9.2). 





Glossary 

Agora: The central square of the Greek city, surrounded by public buildings, temples, and 
open halls with stores (stoas), but with open access from several sides. People went here 
for business, leisure, and shopping. It also served for assemblies of the people and was 
considered a sacred place. See I 73-74. 

Amanuensis: A secretary who would draft letters and take dictation. It is likely that the 
apostle Paul used an amanuensis for the composition of his correspondence. 

Anacoluthon: An incomplete sentence (e.g., without a predicate). Sometimes an anacolu
thon results from carelessness; often, however, an anacoluthon is deliberately constructed 
for rhetorical effect. 

Anthropos: The Greek word for "human being." In philosophical and theological specula
tions, it is often used to describe the celestial or spiritual prototype for the creation of 
human beings. The Anthropos is thought of as bisexual or asexual and is sometimes 
identified with the redeemer, thus identified with the heavenly Christ. 

Apocalypticism: Disclosure of the events of the past, the present, and especially the future 
in mythological language (restitution of Israel, cosmic catastrophe and a creation of a 
new heaven and earth). Such disclosures usually appear with the claim that they have 
been received through visions and are propagated through books, often considered mys
terious and secret. Apocalypticism implies that the course of future events can be cal
culated. See I 246-54; see also under Eschatology. 

Apophthegma: A brief story, usually transmitted orally, in which a traditional saying of a 
famous person (Diogenes, Jesus, and others) forms the conclusion. In most cases, the 
saying is more original, while the narrative part of the apophthegma is secondary and 
subject to variation. Sometimes such traditions are also called Paradigm, a very brief 
apophthegma is designated as chrie. 

Aretalogy: The enumeration of the great deeds of a god or goddess (e.g., Isis) or of a di
vinely inspired human being (a "divine man"). An aretalogy can appear in the form of a 
sequence of brief sentences, each describing a different arete ("virtuous quality" or 
"powerful act"), or in the form a series of stories, such as miracle stories, as they are told 
of the god Asklepios or of Jesus. 

Colophon: A subscript to a work often found in ancient manuscripts; it gives the title of 
the work, sometimes also information about the author or the place of composition. 
Colophons are not original parts of such works, but rather additions of the scribe. 

Cosmogony: Mythical descriptions of the birth or the creation of the universe, either by a 
process of divine evolution or through the interaction of various divine powers or sub
stances, usually resulting in the creation of heaven and earth. 
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Covenant formula: A genre of literature or oral literature that presents the making of a 
covenant between God and Israel, mirroring the suzerainty treaties of the ancient orient. 
It consists of a historical introduction (e.g., the story of the Exodus), a basic command, 
individual stipulations (e.g., the decalogue), and curses and blessings. See I 252. 

Diaspora: Part or all of a nation living away from its homeland in various other cities and 
countries. Especially used of Israelites (Jews and Samaritans) living in the many cities 
of the Hellenistic world and the Roman empire. See I 210-17. 

Divine Man: A human being endowed with divine powers, thus transcending in accom
plishments the range of normal human abilities. Poets (e.g., Homer), philosophers, 
rulers, and miracle workers were considered divine men, sometimes also called "Son 
of God." 

Docetism: The belief that Christ could not really become a human being because of the 
insurmountable difference between the divine and the human world. It was therefore 
thought that Christ only "seemed" (Greek dokei) to be human, but actually never gave 
up his divine nature and essence. See II 203, 289, 335. 

Encratism: Abstention from sex, marriage, certain foods and drinks for religious reasons 
in order to avoid contamination from natural and earthly things. See the General Index 
under "Asceticism." 

Eudaimonia: Usually translated "happiness." But the term expresses much more: the sta
tus of complete peace and imperturbability in this life. It is often commended as the 
ultimate goal of a philosophical or religious life. 

Eschatology: The understanding of the present under the perspective of a coming or im
pending divinely guided renewal of the world and society. Signs of such renewal may 
be seen as appearing already in the present time (realized eschatology). Eschatological 
beliefs may expressed in terms of apocalyptic mythology or in political terms or in the 
form of individual piety. See the General Index. 

Etymology: The method used to explain the meaning of a term or a word on the basis of its 
assumed literal sense oflinguistic roots, contrary to its understanding on the basis of the 
context of its actual usage. 

Form: In form criticism the structure of a unit transmitted in the oral tradition, such as fhe 
form of a saying or of a miracle story or an apophthegma. See below under Genre and 
II 61-65. 

Forum: The central square in a Roman city. Like the Greek agora, it is surrounded by ad
ministrative buildings and temples and also serves as a market place. But while the Greek 
agora is a square surrounded by a variety of different buildings, the forum is one unified 
building enclosing with its peristyle an interior rectangular space with access gates al
lowing easy control of entry. 

Genre: The structure of particular types of literature, such as letters, gospels, biographies. 
See above under Form and II 61-65. 
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Gymnasium: Gymnasia were the primary facilities for athletic activities and schooling in 
Greek and Roman cities. A gymnasium was normally a large court surrounded by stoas 
and various rooms serving as places for exercise, dressing, oiling, washing, and as lec
ture halls; one of these spaces was usually reserved for worship. 

lthyphallic: "with raised phallus," that is, with erect penis. Satyrs and donkeys in the 
company of the god Dionysus are usually presented in this way as well as some other 
gods such as Priapus. 

Kerygma: "Proclamation." Technical term for fixed formulations of the early Christian 
proclamation, such as "the kerygma of the death, resurrection and exaltation of Jesus," 
sometimes also used in a more general sense for the preaching of the gospel. 

Leitourgia: The term for certain public offices in Greek cities, such as "president of the 
gymnasium." A leitourgia was considered a special honor, but also involved the expen
diture of considerable amounts of money, for example, providing animals for regular 
sacrifices or financing athletic contests. 

Manumission: The legal procedure for the freeing of a slave. It required the supervision 
of a public official or of a temple, the payments of certain sums of money, and the fil
ing of the appropriate document, which was sometimes published in the form of an 
inscription. 

Modalism: A christological belief that fully identified God and Christ in their divine nature 
so that Christ became a "mode" of the being or presence of god. Later modalists were 
accused of saying that God the Father suffered on the cross. 

Onomasticon: A method used in the composition of psalms, or hymns, or wisdom lists; the 
first letter in each succeeding line or verse would be made to correspond to the order of 
letters in the alphabet or in a divine or magical name. 

Parenesis: "Admonition." The word is used to designate certain traditional types of admo
nition and exhortation aimed at proper religious and moral life. Most early Christian 
letters contain parenetical sections. 

Parousia: Originally "coming" or "presence" of a person (like the apostle Paul) or of a di
. vine being. Later it was specifically used to designate the second coming of Jesus. 

Pericope: Technical term for a segment of a biblical text, as it was "cut out" for liturgical 
reading in worship service. Pericopes are usually small, self-contained units, compris
ing not more than a part of the chapter of a biblical book. 

Prescript: The opening of a letter, comprising the name(s) of the sender and the addressee 
as well as a greeting. See the General Index. 

Proem: The second section of a letter, following upon the prescript. It is formulated either 
as a thanksgiving prayer or as doxology and may include lengthy descriptions of the sit
uation of the sender and of the status of the addressee. See the General Index. 
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Protrepticus: An invitation to enter upon a truly philosophical or religious life, a defense 
of the qualities and virtues of such a life, and a description of the basic philosophical 
concepts by which it should be guided. See II 5,342,347. 

Stichometry: A list in which the number of lines in each of the books in question is given. 
Ancient stichometries help us to estimate the length of writings that are lost or only pre
served in fragments. 

Stoa: A public building in an ancient city consisting of a long hall with a single or double 
colonnade, open on one side and often with a line of shops on the other side, Stoas did 
not only serve as shopping malls; they were also used as courthouses, picture galleries, 
lecture halls (like the Painted Stoa in Athens where Zeno, the founder of the "Stoic" phi
losophy, gave his lectures), and as places for general business and leisure. Often of large 
dimensions (several hundred feet long), they lined many squares, streets, and courts. 

Syzygy: Mostly used with respect to mythical speculations in which the celestial, divine 
world is described as consisting of pairs, for example, of male and female in each cos
mic aeon; it is also sometimes applied to the reconstruction of history, in which pairs 
occur, such as Cain and Abel, Paul and Peter. See the General Index. 

Technitai: "Craftsmen." The term is used for the members of any profession that requires 
a skill, be it bakers or actors or shipbuilders. They were usually organized in associa
tions, such as the "Dinoysiac Technitai" (the association of professional actors and 
dancers related to the theater under the protection of the god Dionysus). 

Testament: A genre of literature. It is a modification of the covenant formula (see above) 
in which the historical introduction is replaced by the biographical description of an 
individual (patriarch or apostle). This individual, who may be already dead at the time 
of writing, then gives instructions and pronounces blessings and curses. See I 252-53; 
II 138, 285, 290, 303-4. Note that the use of the term "testament" for each of the two 
parts of the Christian Bible dates from a later period. 

Theogony: A mythical description of the evolution of the world of the gods in a primordial 
time, describing their origin, function, and powers. Theogonies often recount dramatic 
celestial struggles, and they precede cosmogonies in many ancient myths. 

Thiasos (pI. thiasoi): A term for an association with a particular religious commitment. The 
term is also used for secular associations under the protectorate of a deity. 

I 

j 



Index 

GENERAL INDEX 

(NAMES, PLACES, SUBJECTS) 

Bold Roman numerals refer to the volumes, bold page numbers indicate specific discussion of 
frequently cited names and subjects. 

Abilene 1 377-78 
Abraham II 144-45, 186-87 
Abraxas II 238 
Academy (see also Platonism) 1 137-40 
Achaea 1 278, 282, 312; II 116 
Achaios 1 31 
Acropolis 1 74 
Actium 1 282, 293 
Acts of Apostles II 5 
Acts of Martyrs (see also Martyrs) II 5-6 
Adam, First Adam II 131, 145, 158,216 
Adamas II 234 
Addai II 219 
Adiabene 1 212, 306 
Adonis 1184 
Aegan See Islands 1 46, 88 
Aelius Aristides 1 338 
Aemilius Paullus 1 19 
Aetolians 118,281 
Africa Proconsularis (Roman Province) 1 273, 

278, 282, 312; II 34 
Afterlife (see also Resurrection of the Dead) 

1 155-56, 182 
Agathokles 1 33 
Agis IV (Sparta) I 18, 46 
Agora I 74, 323 
Agrapha II 69 
Agriculture 1 59, 76-79, 315-\7 
Agrippa, M. Vipsanius I 102,293,295-97 
Agrippa I I 298, 373, 375, 377-78 
Agrippa II I 378, 381; II 148 
Agrippina Maior I 296 
Agrippina Minor I 296, 299-300 
Aion (god) I 362 
Akiva, Rabbi I 387,389,391 

Albinos (Platonist) I 341 
Albinus, Procurator I 373, 379 
Alexander of Abonuteichos I 164, 346; II 16 
Alexander Balas I 28, 205-6 
Alexander the Great I 7-12, 36-37, 71-72, 93, 

104,126,128,130,150,200,333,335 
Alexander Janneus 1 206, 209-10, 227, 233, 250 
Alexander Polyhistor 1128,234,244,255 
Alexandra (Hasmonean) I 206, 210, 227 
Alexandria 110,24,31,44,49-50,71-72,91, 

98-99,102-3,124-25,151,179-80,212-13, 
237,259,266,298,314,372; II 101,225 and 
passim, 

Alexandrian Text of the NT II 19, 21, 23-26, 
28,35,38-39,42,50 

Alkimos I 205 
Allegorical Interpretation 1139, 146-47,269-

70,345;1162,154,245,265,276,281,333, 
345 

Almagest I 119 
Ambibolus I 373 
Ambrose (Valentinian) II 238 
Ammon Re I 7, 10, 36 
Amphiaraos 1160, 166 
Anat I 231 
Anato1ia, see Asia Minor 
Anaximander I 1 
Anaximenes I 1 
Andania I 168 
Andriskos I 19 
Andronikos of Rhodos I 140 
Angels (see also Demons) I 226; II 264-65, 

269,278,289 
Anicetus, Bishop of Rome II 308 
Ankyra I 49; II 114 
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Annius Rufus 1 373 
Anthropology 1 139-40, 147,222,339 
Antichrist II 201, 250-51 
Antigonos I Monophthalmos 1 13-15, 37 
Antigonos II Gonatas 1 16-17, 18-19, 22, 30, 

141 
Antigonos III Doson 117,18-19 
Antigonos (Hasmonean) 1 372-73 
Anti-Judaism 1 216-17; II 50,181-82,343 
Anti-Marcionite Prologues II 313 
Antinoos 1 65,307 
Antinoopolis 1 307 
Antioch (Cilicia) 1 73, 313 
Antioch (Mygdonia) 1 72 
Antioch on the Orontes 1 27, 55, 72, 213; II 93, 

96-97,99-101,109-14,120-21,165,171, 
247,284 

Antiochos I Soter 1 22, 27, 30, 72 
Antiochos II Theos 1 28, 30, 72 
Antiochos III (the Great) 119,26,28,31,38, 

160,200-2,208,213,278 
Antiochos IV Epiphanes 1 24, 27-28, 31-32, 39, 

93,102,161,201-6,208,246,250,258,281 
Antiochos V 1 28, 205 
Antiochos VI 1 28 
Antiochos VII Sidites 1 28, 208-9 
Antiochos of Ashkelon 1 139, 328 
Antiochos Hierax 1 28, 30 
Antiochos of Kommagene 1 39, 105 
Antipas (Herod) 1 273, 275, 377; II 75-76 
Antipater (Idumean) 1 210, 372 
Antipater (Macedonian) 111,14 
Anti-Semitism: see Anti-Judaism 
Antisthenes 1 148 
Antoninus Pius 1171,302,307-8,337-38,389; 

II 307 
Antonios Diogenes 1 135 
Antony: see Marc Antony 
Anubis (see also Isis, Sarapis) 1 177, 179-80 
Apamea Kibotos 1 72 
Aphrodite (see also Venus) 1 152, 158, 180, 184, 

201 
Apis 1 177, 179-80 
Apocalypticism 1 219-23,225,230-32, 234, 

246-54;1176-77,83,131,247-66,382 
Apocalypses 1 246-52,383; II 4, 49, 153-54, 

257 
Apocrypha of the New Testament II 13-14, 

68-70 
Apocrypha of the Old Testament 1 237-38 
Apollo 1 38,157,161,163-65,167,300-1,344, 

348 

Apollonia 1 2 
Apollonios Rhodios 1 103, 125 
Apollonios of Tyana 1 171, 359-60 
Apollonis (Pergamon) 1 39 
Apollos (Christian teacher) II 127-28,227 
Apologetics, Apologies 1 256, 262, 266-69, 

334;115,144,180,310,340-47 
Apophthegmas II 63 
Apostles II 8,100,161,164 
Apostles, The Twelve II 8, 95, 165,323,325 
Apostleship II 91 
Apostolic Council II 109-11, 111-13,140,165, 

325-26 
Apostolic Decree II 50, 325 
Apostolic Fathers II 12-13 
Apuleius 1 133-35,181-82,194 
Aqiba, Rabbi: see Akiva 
Aquila (Associate of Paul) II 52, 116, 120, 122, 

143 
Aquila (Judaeus) 1 239, 387 
Arabia (Arabia Felix) 1 26, 32, 278, 305 
Aramaic 16, 111-12,236;1180, 151,207 
Aramaisms 1 112 
Aratos of Sikyon 1 130 
Archelaos 1 373, 375 
Archimedes of Syracuse 1 116-17,280 
Architecture 1 322 
Aretalogy I 131-32, 167, 180-81,256; II 4, 

47-49,134,312-13 
Ares 1152 
Aretas I 375 
Ariadne 1 173 
Aristarchos of Samos I 117 
Aristarchos of Samothrake I 118 
Aristides of Miletos I 133 
Aristoboulos (Jewish Philosopher) I 264 
Aristoboulos of Kassandreia 1 336 
Aristoboulos I (Hasmonean) 1 206, 209-10 
Aristoboulos II (Hasmonean) I 206, 210, 

371-72 
Aristonikos of Pergamon I 22, 60 
Aristophanes I 123, 165 
Aristotelians: see Peripatos 
Aristotle I 8,116,130,140,152,341 
Aristoxenos I 116, 130 
Arkesilaos I 138 
Armenia I 31-32,81,305-6,308 
Armenian Translation of the NT II 35-36 
Army, Roman I 284-85, 311 
Arrian I 107, 126-27,335-36,340 
Arsaces I I 30 
Arsinoe, City II 225 
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Arsinoe I 1 26 
Arsinoe II 1 26, 37 
Art 1 99-100 
Artapanos 1 256 
Artaxerxes II 1 233 
Artemis 1157,161,167,184,362; II 122 
Asceticism 1 224-25 11128,161,306,330,335 
Ashkelon 1 20 I 
Asia (Roman Province) 1 382, 312 
Asia Minor 1 3, 5-6, 8, 17, 20, 22-23, 30, 

47-48,51,81,187,189,191-92,213,285, 
295,388;1110,203-4,246-47,253 

Asianism 1 105-6; II 285-86 
Asklepios 1 119, 162, 164-68, 317, 338, 346, 

348 
Aspendos 1 47 
Associations 1 57, 67-71,157,214-15,320; 

II 339 
Assyria, Assyrians 1 5, 212, 233, 236, 274, 306 
Astarte 1 157, 189,231 
Astrology 1 150-53, 357, 360-62 
Astronomie 1115, 117, 119, 151,361 
Atargatis 1 184, 189 
Atheism 1141-42,149-50 
Athena 1 158,204 
Athenagoras 1 110 
Athens 1 4,8, 15,23,87-88,98-99, 102, 140, 

143,160-61,165,167,171,173-75,184, 
190-91,213,285,307,328,338,353-54; 
II 114-15 

Attalids 1 20-22, 85 
Attalos I Soter 1 20, 22, 30, 39, 175 
Attalos II Philadelphos 1 20, 22, 39 
Attalos III Philometor 1 20, 22 
Attic, Atticism 1 105-7; II 276, 299 
Attikal81 
Attis 1 162, 184-86, 189,299; II 237 
Augsburg 1 318 
Augustus 1 93,131,161,171,235,253,282, 

290-96,298-99,317,319,325-326,351-52, 
361-62,372-74 

Auranitis 1 375 
Avidius Cassius 1 308-9 

Baalbek 1 161 
Baal Shamayin 1 204 
Babrius 1 120-2 
Babylon 1 5,13-14,32,51,151-52,197,199, 

211-12,239,306;11256,259-61,296 
Baetica 1 312 
Bakchanalia 1 173-76, 348-49 
Bakchides 1 205 

Bakchos (see also Dionysos) 1175, 186 
Baktria 1 4, 10, 30-31, 81 
Balaam II 258 
Banking 1 94-96 
Banquet (Messianic; see also Eucharist) 1190, 

93,95 
Baptism II 76-77,93,95, 127-28, 164, 185, 

190,217,232,235-36,274,297-98 
Bar Kochba 1 302, 307, 389 
Barnabas 1 343; II 99, 109-13, 122 
Basilides II 237-38 
Basques: see Vascones 
Belial 1 226 
Beloved Disciple II 192 
Bendis 1157 
Berenike 1 1 37 
Berenike II 1 38 
Beritos 1 5 
Beroea II 115 
Berossos 1121,151,154 
Beth-Din 1 386-88 
Bethlehem 1 374; II 79 
Bethsaida 1 375 
Biblicisms 1112-13 
Bilingualism 1 113 
Biographies 1116,129-32,133,268,359-60; 

II 5,173-75,312 
Bion of Borysthenes 1 149 
Bishop: see Episcopate 
Bithynia 1 22, 48,186,278,286,312; II 297, 

338 
Bodmer Papyri II 24, 222 
Body of Christ II 130 
Bogomils II 9 
Bolos of Mendes 1 83 
Books, Production of 1 84-87,98-99, 121 
Bosnia II 9 
Bostra 1 305 
Botany 1116 
Britannia (Britain) 1 82, 115,278,299,306,312 
Britannicus I 299-300 
Brutus 1 290, 372 
Burrus 1 300, 380 
Byblos 1 5 
Byssos 1 83 
Byzantine Text of the NT II 19-20,28, 30, 

35-36,39-40 
Byzantium 1 47 

C: see also under K 
Caesar I 24, 27, 103, 127, 132,282,287-90, 

331-32,351,353,361,372 
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Caesarea Maritima 1 374, 376, 380; II 80, 148, 
245 

Caesarea Philippi 1 201, 375; II 80 
Caesarean Text of the NT II 19, 23, 30, 36 
Calendar 1 224, 242, 290, 361, 386 
Caligula 1 266, 296-99, 353-54, 375, 377 
Cannae 1 280 
Canon of the NT: see New Testament Canon 
Canon of the OT 1 237-38 
Capri 1 297 
Capua 1 280 
Caracalla 1 173 
Carnuntum 1 318 
Carpocratians II 228, 237 
Carthage 1 91,273,277,279-82,314 
Carthago Nova (Cartagena) 1 281 
Cassius 1 290, 372 
Catalogues of Virtues and Vices: see Virtues and 

Vices 
Catilina 1 287 
Cato the Elder 1 331 
Cato the Younger 1 287-88 
Catullus 1 325 
Celts (see also Galatia) 117-18,22,30,274-75, 

280 
Cenchreae II 116 
Cephas: see Peter 
Ceramics 1 83-84 
Cerinthus II 210 
Cestius Gallus 1 381 
Chalkis 1 378 
Chariton of Aphrodisias 1 134 
Chester-Beatty Papyri II 22-24,31-32 
China 183 
Chloe II 126 
Christ: see Jesus, Messiah 
Christological Titles II 82, 96, 195 
Christology (see also Messiah, Son of God, Son 

of Man, Wisdom) II 82, 96-97, 266, 278-79, 
287,290,301 

Chronology of Paul II 109-11 
Chrysippos 1103, 106,143-44, 145--47,341 
Church (ecc1esia) II 100,263-65,269-70, 

287-88 
Church Offices 11164,181,244--45,264, 

288-89,295,304-5,307,336 
Church Orders II 6, 128, 163, 175, 181,201, 

244-45,295,304 
Cicero 1 103, 139, 147, 171, 194,287-90,321, 

328-30,336-37 
Cilicia 1 278,312; II 100, 109 
Cimbers and Teutons 1 285 

Cinna 1 287-88 
Citizenship 1 215-16; II 251, 294, 305-6, 347 
City 1 47,52,55,66,71-76,209,318-21, 374; 

II 247--48 
Claudius 1185,296,298-99,313-14,354,377 
Clement of Alexandria 1 110, 271; II 4, 12, 168, 

228-30,245 
Clement of Rome II 263, 283, 291, 293 
Clodius 1 288 
Codex 1 86 
Colchester 1 318 
Colchis 1 287 
Collection of Paul II 122, 126, 131, 134, 

140--44,146-148,205,326 
Colonia Agrippina (Cologne) 1 299, 318 
Colonization 11,72-73,273-75 
Colossae II 136, 139 
Comedy (see also New Comedy) 1 99, 324 
Comma lohanneum II 18, 37, 199-200 
Commentaries 1 349-51,267-71,390-91; 

II 237-38, 240, 342 
Commodus 1 171, 302, 309 
Complutension Polyglot II 36-37 
Confessions: see Kerygmatic Formulas 
Conscience II 130 
Coponius 1 373, 376 
Coptic II 225, 231 
Coptic Translations of the NT II 20, 35 
Corinth 1 2,19,67,213-14,282,314,318; 

II 110, 116-18, 126, 140--42,293 
Cornutus 1 146,328 
Corpus Hermeticum, see Hermetic Writings 
Corsica I 277, 279 
Cosmology 1139,144,147--48,2,21-22,345, 

361-62,368-69;11234,269,274-75,286 
Court System 1 312 
Covenant, Formula of the 1 246, 252-53, 267; 

II 258 
Creeds 115, 69, 195,201,244-45,302,343--45 
Credal Formulas: see Kerygmatic Formulas 
Crete 1 26, 213, 312 
Crispus II 116 
Cross and Resurrection II 90, 100, 138, 169, 

286-87,290 
Croton 1 275 
Cult Associations (see also Associations) 1 70 
Cultic Reform 1159-61 
Cumae 1163 
Cumanus 1 373, 378-79 
Curtius Rufus 1 333 
Cynics, Cynicism I 148-59, 344, 346--47 
Cyprian II 4, 12 
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Cyprus 126-27,49-50,77,81, 2l3, 275, 306, 
312 

Cyrenaika I 14,27,50,77,213,306,389 
Cyrene I 2, 278, 312 

Dacia I 278, 305, 308 
Dalmatia I 278-79 
Damaris II 116 
Damascus I 5,82,91,189,213,318; II 101, 

107-9 
Damasus of Rome II 34 
Daphne 1157 
Darius II I 200, 233 
Darius III I 10 
David II 206 
Deacons II 98, 164,288-89,304-5,307 
Dead Sea I 224 
Decapolis I 376 
Death and Exaltation II 196, 279 
Death of Jesus: see Cross and Resurrection 
Delay of the Parousia II 248, 270 
Delos 119,23,46,69,88-89,96,157,176,183, 

189, 2l3, 234, 312 
Delphi I 46, 102, 162-63,345 
Demeter 1162,168,170-70,179,185,190 
Demetrios of Pha1eron I 15, l30 
Demetrios I Polyorketes I 15-16, 17-18,37 
Demetrios I Soter (Syria) I 28, 205-6 
Demetrios II (Macedonia) 117-19 
Demetrios II (Syria) I 206 
Demetrios III (Syria) I 210, 250 
Demetrius, Bishop of Alexandria II 227, 245 
Demetrius, Jewish Historian I 256 
Democratization 1183,221,384 
Demons, Demonology 1137,226,345,363-64; 

II 345-46 
Demosthenes I 8, 107 
Derbe II 114 
Derdekeas II 231 
Despoina I 168 
Determinism I 152-53 
Diadochi I l3-16 
Dialogues II 159---{)0, 183-85,230,234 
Diana: see Artemis 
Diaspora I 210-17, 238, 384-85, 388; II 101, 

105-6 
Diatribe 1149,346; II 105 
Didyma (Oracle) I 161, 163 
Dietary Regulations (see also Asceticism) I 360 
Dio Cassius 1126-27,336; 1116 
Diodorus Sicu1us I 107, 126,128 
Diodotos Trypho I 206 

Diogenes of Sinope I 148 
Dion of Prusa, Chrysostomos 1194,338-39, 

343-44 
Dionysios Halikamassos 1107, 126, 128 
Dionysios Thrax I 108 
Dionysios of Alexandria II 4 
Dionysios of Corinth II 3-4, 283, 291, 299 
Dionysius the Areaopagite II 116 
Dionysos I 69-70, 122, 144, 154, 162, 168, 

172-76,187,189-91,201,204,292,348-49, 
351; II 189 

Discipleship II 89,152,175,198 
Divine Man I 164-65, 256, 268, 280-81; II 65, 

83,132,171,179,196,319 
Docetism II 203, 289, 335 
Domitian I 99, 303-4, 336, 340, 343, 353-54; 

II 254, 256, 292-93 
Doxologies 1166, 143,221,258 
Drama, see Tragedies 
Drusilla I 298 
Drusus I 295-96 
Dualism I 139, 147,221,225-26,345,359, 

367-68 
Dura Europos I 72,212,388 
Dyrrhachium I 279 

Ebionites II 206, 208 
Ecbatana (Epiphaneia) I 73 
Edessa (Mesopotamia) I 72, 189,212,306; II 7 
Editions of the New Testament II 36-41 
Education I 56-57 
Egypt I 3-6, 10,24-27,31,35-38,49-50, 

53-54,71,77-78,83-85,88,90,96,181, 
200,212,239,254,278,281,289,295,306, 
312, II 190--91,204,225 and passim 

Elephantine I 6, 200, 212 
Eleusis 1160,169-72,181,190,194,307-8 
Emperor Cult: see Ruler Cult 
Encratism: see Asceticism 
Ennius I 324-25 
Epaphroditus II 53, 135, 137 
Ephesian Imprisonment II 135-36, 140 
Ephesos 11,20,26,47,63,74-75,88,99, 124, 

161,183-84,292,307-8,314,319-20; II 7, 
112-13,135,140--143,191-92,204,253-58, 
285 

Ephyra 1162 
Epic I 326; II 313, 325, 327 
Epidauros 1165, 167 
Epigram I 125 
Epikouros, Epikoureans I 138,140-43, 144-46 
Epiktetos 1107-8, 111, 149,304,335,340 
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Epiphanes, Son of Carpocrates II 237 
Epiphany Stories II 64-65, 69 
Episcopate II 164,288-90,293,304-5,307 
Erasistratos 1 118 
Erastus II 116 
Eratosthenes 1 117 
Erechtheus 1 353 
Erythrai 1 163 
Eschatology 1 225-26, 325-26, 366, 381; II 76-

77,85-89,91,93,102,120,128,133,151-
52,157,190,197-98,244,250,269-70,298, 
300 

Essenes 1 203, 208, 223--26, 242, 246, 247-51, 
267; II 77 

Ethics 1 144-46,269,330,339-40,344-45; 
1187-89,146,264,270-71,275,305 

Ethiopia 1 26 
Ethiopic Translation of the NT II 36 
Ethnography 1 liS, 133 
Etruscans 1 275-77,321,348 
Etymology 1 118 
Euboia 181 
Eucharist II 91,93,95-97, 100, 130, 164, 

185-86,192,197,287-88 
Eudaimonia 1142, 146 
Eudemos of Rhodos 1 116 
Eudoxos of Knidos 1 liS, lSI 
Euhemerism 1131, 149-50 
Euklidl liS 
Eumenes of Kardia 1 13--14, 126 
Eumenes I 1 20, 22, 27 
Eumenes II Soter 120,22, 30, 39, 49, 85 
Eunus of Aparneia 1 59 
Eupolemos 1 256 
Euripides 1 7, 99, 121-22, 324 
Eusebius of Caesarea 1118,239; II 227-28, 

241,348 
Euthymenes of Massilia 1 115 
Ezra 1160,199,217-18,233,255 
Exodus II 278 
Exorcisms II 84 
Exploitation 1 279, 288, 312 

Fadus 1 373, 378 
Fate (see also Heimarrnene) 1122-23, ISO-52, 

363--64 
Faustina the Elder 1 338 
Faustina the Younger 1 308 
Fayyum 1 77 
felicitas 1 280-81, 292-93, 351-53 
Felix 1 373, 379; II 110, 148 
Festus 1 373, 378, 379-80; II 110, 148 

Flamininus, T. Quinctius 119,281 
Flavius Clemens 1 303, 354 
Foreign Words 1 105 
Form Criticism II 61-65 
Formula Quotations II 180 
Friendship 1142 
Fronto 1 308, 337; II 16 

Gadara 1 20 I; II 80 
Gades (Cadiz) 1 273 
Gaius: see Caligula 
Galatia 1 22, 30, 49, 278, 295; II 114, 122 
Galatians 1 49 
Galba 1 301 
Galen 1120 
Galilee 1 200, 272-73, 375, 378, 381, 288-89; 

II 80, 94,102,151,186 
Gallia (Gaul) 1 274, 278, 288, 312 
Gallia Cisalpina 1 279, 288 
Gallia Narbonensis 1 284, 288 
Gallio II 110, 118 
Gallio Inscription II 110 
Gamaliel I 1 228, 385; II 323-24 
Gamaliel II 1 387 
Gaul: see Gallia 
Gaulanitis 1 375 
Gaza 1 52, 201, 376 
Genesis, Interpretation ofI 242-43, 269-71, 

368-69,387 
Geneva 1 318 
Gentiles, Gentile Mission II 99-100, 10S-113, 

144-47 
Geography 1 117-19, 133 
Georgian Translation of the NT II 36 
Gerizim, Mt., see Mt. Gerizim 
Germania 1 278, 294, 303, 312, 318 
Germanicus 1 296, 298 
Gessius Florus I 373, 380--81 
Gezer 1 208 
Glass 1 83-84 
Glossolalia II 95 
Gnosis, Gnosticism 1 365-71; II 13-14, 

158-61,163,183,185-86,195-97,200,203, 
212-24,230--245,252-53,274-82,289-90, 
299-300,302,306,309,331,333 

Gordium II 114 
Gospel (euangelion) II 100, 144, 173-74, 

286-87,290,312 
Gospels (see also Index of Writings) 114-5, 

9-12,344-46 
Gothic Translation of the NT II 35 
Gracchus, Gaius 1 282, 284-85 
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Gracchus, Tiberius 1 282-84 
Great Mother, see: Magna Mater, Meter 
Greece, Greeks 1 1-4, II, 14-19,45-47,77, 

83-84, 88, 189, 281-82, 285, 30 I; II 118 
Greek: see Attic, Koine 
Guilds: see Associations 
Gymnasium (see also Schools) 1 69, 75, 203 

Hades 11218 
Hadrian 1 65,102,161,171,306-7,337-38, 

354-55,389;1116,307,337,340 
Haggadah 1 391 
Halacha 1229,386--87,391 
Hamilkar 1 280 
Hannibal 1 22, 280-81 
Harpokrates 1 \79-80, 183 
Hasdrubal 1 280 
Hasidim 1 204, 208, 227, 259 
Hasmoneans 1 204,208-10,216,218,222,247, 

252,256,258,377 
Hathor 1180 
Haustafeln: see Tables of Household Duties 
Hebraisms 1 112 
Hebrew 1 214, 235-36 
Hegesippus 1115,161,206--8,219 
Hekataios of Abdera 11,115, 150 
Hekataios of Miletos 1115 
Heimarmene 1 152-53 
Helen II 213-14 
Heliodoros of Emesa 1 134-35 
Helios (see also Sol Invictus) 1 150, 292, 357 
Hell 1 156--57 
Hellenism, Hellenization 11-2,41-45, 101-3, 

156--59,200-2,214-15,238,283,321-33; 
II 97, 346-47 

Hellenists 1197-99,101,324 
Hera 1 144, 150, 184, 189 
HeracIeon II 204, 238 
Heraklea 1 47, 49 
Herakleides of Pontus 1 115 
Herakles (Hercules) 1 158,301,309 
Herculaneum 1 303 
Heresy, Heretics II 252-53, 289-90, 304-6, 309 
Hermes 1 343 
Hermes Trismegistos 1151,370 
Hermetic Writings 1 370-71; II 216 
Hermogenes 1 338 
Hermoupolis II 225 
Hero Cult 1 36, 150; II 175 
Herod the Great 1161,234,252,295,371-75; 

II 79 
Herodes Atticus 1 102, 107, 308, 338 

Herodian 1126 
Herodias 1 375 
Herodotos 1115,134,179 
Herondas 1 124 
Herophilos 1 118 
Hesiod 1153 
Hestia 1150 
Hexapla 1 239; II 344 
Hieron 1150 
Hieron II (Syracuse) 1 33-34 
Hieronymos of Kardia 1 126 
Highpriest (christological) 11279 
Hillel 1 227-29, 385, 390 
Hipparchos of Nicea 1117, 151 
Hippodamos 1 73-74 
Hippokrates 1115, 165 
Hippolytos 1186,367; II 21, 237 
Historiography 1 126-29, 254-59, 331-36; 

1151,312 
Hittites 1 5 
Holy Land II 318-19 
Holy Spirit, see Spirit 
Homer 1 98, 114-15, 129, 146, 149,214,229, 

239,324 
Homilies: see Sermons 
Horace I 62, 293, 325 
Horus I 177, 179 
Humiliation and Exaltation II 279 
HygeiaI167 
Hymns 1154,226,369; II 66, 69-70, 137, 

202-3,219,220-24,269,297,318 
Hypsistarians, Hypsistos 1 178, 193 
Hyrkanos (Hasmonean) II I 210, 371-74 

Iamblichos 1134-35 
Iamboulos 1120,133-34,225,267 
Iconium 11114 
Idumea I 210, 376 
Ignatius of Antioch II 3, 69, 210, 282-91,308-9 
IIIyria, IIIyricum 1 278, 312 
Immortality (see also Afterlife) 1193,222,229, 

360; 11130-31 
India 110 
Industry, Industrialization 1 59, 79-84 
Inscriptions 1 108 
Inspiration II 11 
Insurrections 1 54,59-60,67,202-5,283,307, 

380-82,389 
Ionia I 20 
Irenaeus II 5, 10-12,239,309 
Ishmael ben Elisha I 387, 391 
Ishtar I 152, 184 
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Isis (see also Sarapis) 1 38, 43, 175, 176-84, 
189,191,231,292,349 

Isokrates 1 8 
Israeli 197-271; II 88-91, 93-95, 124, 144-46, 

298,318,324 
Isthmia 1 163 
Ita1a: see Vetus Latina 
Italica (Spain) 1 318 
Italy 117,33-34,84,175,192.214,274-75, 

277,283,312 

Jaffa 1 208 
James, Brother ofJesus 1 380; II 7-8, 15,81, 

91,97,109,112-13,147,157,161,205-6, 
211-12,219-20,229-30,235 

James, Son of Zebedee 1 377; II 91 
Jamnia; see Yavneh 
Jason (high priest) 1 203-4, 206, 257 
Jason of Cyrene 1 257-58 
Jericho 1 373 
Jerome II 34, 207 
Jerusalem 1 5,8,31,96,159-61,193-94, 

197-99,201-6,209-10,212,215-16,218, 
233,287,298,354,372,374,376-78, 
380-82,384,389; II 80, 82,94-99,125,144, 
147,151-54,182,205-6,261,319 

Jesus of Nazareth 1 158,220,222,229,326, 
375,377,385; II 61-62, 65, 75, 78-93, 
95-96 

Jewish Christianity II 11, 162, 169, 204-12, 
219,229-30,289 

Jewish War 1 380-82; II 153 
Jezebel II 258 
John the Baptist 1 220,222,375; II 61,75-78, 

95, 122, 195,318 
John of Gishala 1 376, 381-82 
John Hyrkanos 1 206, 208-9, 227, 258 
John, Prophet II 253-56 
John, Son of Zebedee, Apostle II 6-7, 91, 97, 

112,186,203-4,255 
Jonathan (Hasmonian) 1205-6, 208, 224 
Joseph (Tobiad) 1 201-2 
Josephus 1107, 121, 126-28,216,227-28,303, 

333-35,378,380-83;1115,76-77 
Jotapata 1 382 
Juba II 1 295 
Judah the Prince 1 387,389-90 
Judaism 1187, 193,215,368,382-91; II 124 
Judaizers II 124, 138,205,209-10,269,289 
Judas the Galilean 1 378; II 77 
Judas Maccabeus 1 204-6, 257-58 
Judas Thomas Didymus: see Thomas 

Jude, Brother of James (see also Thomas) 
11252 

Judea 1 200, 218, 232-33, 278, 312, 372-73, 
275-77; II 80 

Jugurtha 1 282, 284-85 
Julia 1 295-96, 298 
Julian 1 357 
Junia, Apostle 11147 
Juno 1 348 
Jupiter 1 158, 161, 298, 348, 354, 389 
Jurisdiction 1 312 
Justin Martyr 1110, 138,359; 119-10, 32-33, 

332,344-47 
Juvenal 1 328 

Kabiroi 1168,172,191 
Kallimachos 1 124-25, 325 
Kappadokia 1 23, 30, 48, 278, 305 
Karia, Karians 1 5, 20, 26 
Kameades 1 151 
Kassander 1 14-15 
Kelsos (Celsus) II 16 
Kerygma, Kerygmatic Formulas II 66, 69, 100, 

286-87,295,298 
King James Version II 36-37 
King of the Jews II 182 
Kingdom of God, see Rule of God 
Klaros (Oracle) 1163-64 
Kleanthes 1103,143 
Kleomenes III (Sparta) 1 18-19,46 
Kleopatra II 1 24, 27 
Kleopatra III 1 27, 38 
Kleopatra VII 1 24, 27, 38, 175,282,289, 

292-93 
Knidos 1 2 
Koine Greek 1 105-11, 236 
Kommagene 1 32, 295, 305 
Kore 1168,170-72,190 
Kos 1 46, 83,161,165,167 
Krateros 1 13 
Kronos 1150,154,181,186 
Kroton 1 2, 358-59 
Ktesiphon 1 306, 308 
Kubaba 1184 
Kybele (see also Magna Mater) 1 172, 185, 189, 

348 
Kyros 1197,220 

Language of the New Testament 1 109-114 
Laodicea (Asia) II 258 
Laodikeia by the Sea 1 72 
Latin Translations of the NT II 27, 31, 34-35, 40 
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Law of Nature 1 268, 271, 330; II 145 
Law of the Old Testament 1 217-18, 228-29, 

232,261,268-70;1198-99,124-25,144-45, 
162-63,180-81,205,209,212,269,274, 
281,306,333 

Leather: see Parchment 
Lebadeia 1 162, 164 
Lebanon 1 81 
Legends II 64 
Lemnos 1172 
Leontopolis 1 212, 234 
Lepidus 1 292, 372 
Lesbos 1 26 
Letter (see also Index of Writings) II 3-4, 

55-56 
Libraries 1 103 
Life after Death, see Afterlife 
Life Situation (Sitz im Leben) II 61-62 
Ligurians 1 274 
Lincoln 1 318 
Literary Criticism: see Narrative Criticism, 

Rhetorical Criticism 
Liturgy II 66, 70, 294, 297 
Livia 1 295, 298, 353 
Livy 1 127, 332-33 
Logos 1 139, 144-45,271;11 195,203-4,345 
Lollianus of Ephesos 1 338 
London 1 318 
Longus 1134 
Lord's Supper: see Eucharist 
Lucan 1 300, 327 
Lucian of Antioch 1 118, 239; II 19 
Lucian of Sam os at a 1 107, 120, 155, 164, 189, 

194,342,346-47;1116 
Lucius Verus 1 307-8, 337 
Lucretius 1 103, 325 
Lucullus 1 286-87 
Luke 1102; II 271, 313-14, 336-37 
Lydia, Lydians 1 2, 5, 81, 186 
Lydia, First Convert of Philippi II 115 
Lykaonia 1 295; II 114 
Lykia, Lykians 1 5, 13,20,26,47 
Lykosoura 1 168 
Lykourgos 1 160 
Lysimachos 1 12-16 
Lystra II 115 

Maccabees 1 202 
Macedonia: see Makedonia 
Maecenas 1 325 
Magi 1 356 
Magic 1 342-43, 360-64; II 83 

Magical Papyri 1 108, 363 
Magna Graecia 1 33, 191,275,277 
Magna Mater (see also Kybele) 1 38, 157, 162, 

184-86,189,193,348 
Magnesia on the Maeander II 285 
Mainz (Moguntiacum) 1 318 
Makedonia, Makedonians 1 4, 6-8, 116-20, 35, 

45-47,186,213,278,281,308,312;11114-
15, 140-41, 146-47 

Mamre 1 374 
Mandeans II 78 
Manetho 1121,216 
Mani, Manicheans II 13-14,210 
Mantineia 1 67 
Manufacturing: see Industry 
Manumission: see Slavery 
Manuscripts of the NT II 22-32 
Marc Antony 1 24, 27, 38, 175, 282, 290, 

292-93,296,351,372 
Marcellus 1 373 
Marcion 1102; II 8-11, 22, 31, 302, 309, 

331-36 
Marcomanni 1 308-9 
Marcus Aurelius 1 302, 307-9, 321, 337, 

340-41;1116,340,347 
Mariamne (Hasmonean) 1 372, 374-75 
Marius 1 282, 284-85, 287 
Mark, Apostle II 227, 271, 296 
Mars 1152 
Martial 1 328 
Martyrdom, Martyrs II 259, 290, 294, 324, 329, 

348-49 
Mary Magdalene II 8, 91, 159-60, 167, 189 
Masada 1 372, 374, 382 
Massilia 12,274 
Massinissa 1 281 
Materialism 1142, 144 
Mathematics 1 116-17, 359 
Mattathias (Hasmoneus) 1 204 
Matthew, Apostle II 176-77 
Mauretania 1 295 
Mausolos 1 6, 179 
Maximus of Tyre 1149 
Media 1 4, 32, 356 
Medicine 1119-20,165-67,317 
Megalopolis 1 127, 168 
Meir, Rabbi 1 389 
Melchizedek Typology II 279 
Melikertes 1 163 
Melqart 1158 
Memphis 1 179-80 
Men Tyrannos 1157, 186, 189, 193 
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~enanderI123-24,324 

~enelaos (high priest 1 203-6, 223, 257 
~ercury 1 152 
~esopotamia 1 5, 28, 51, 72, 77, 150,236,278, 

306 
~essalina 1 299-300 
~essiahlChrist 1 225-26, 234; II 96,174-75 
~essianic Banquet (see also Eucharist) 1 225, 

249; II 87, 93 
~essianism 1 225-26, 234; II 77 
~essina 1 2 
~eterl 184 
~etrokles of ~aroneia 1 148 
~idrashim 1 390-91 
~ilesiaca 1133 
~iletos 11-2,20,26,47,74,87-88, 183 
~imes 1124-25 
~ining 1 81-82 
~inucius Fundanus II 340 
~inuscules II 30-32 
~iracle Stories 1127, 133, 167; II 63, 69, 84, 

170-71,179,189-90,326 
~ishnah 1 387, 390 
~ithras 1162,187,189,193-94,356-58,362 
~ithridates I (Parthia) 1 32 
~ithridates II Ktistes (Pontus) 1 23 
~ithridates IV 1 23 
~ithridates V 1 23, 49 
~ithridates VI Eupator 1 23, 46-47, 49,175, 

282,285-87 
~odalism II 335, 345 
~oesia 1 278, 308 
~olon of Rhodos 1 288 
~oney and Coinage 1 91-94, 200 
~ontanists II 348 
~orality: see Ethics 
~oses 1129,244,256,268, II 181, 186-87, 

212,346 
~t. Gerizim 1 200, 206, 210, 233, 235, 256 
~useum (Alexandria) 1102-3 
~usonius Rufus 1149,339-40,343 
~ysteries 1154,168-72,175-76,181-83,185-

86,357-58;11127,173-74,228,269,274 
~ystery Associations (see also Associations) 

1142,175-76,191,194,371 
~ystery Religions 1 135, 189-96, 348-49, 

356-58 
~ystery Sayings II 154 
~ythology, ~ythical Concepts 1 125, 149-50, 

154,221-22,226,232,241,367-69;11 
234-35,257,259,306 

~yus 1 I 

Naassenes 1186,236; 11236-37 
Nabatea, Nabateans 1 32, 91, 305, 375 
Nabis (Sparta) 1 19 
Nag Hammadi, Nag Hammadi Library 1 367-

68; II 13-14,184,216,228,231,245 
Narcissus 1 299 
Narrative Criticism II 70-71, 73 
Narrative ~aterials II 62-64, 84 
Narratives (popular) 1 133; II 329 
Nathaniel II 91 
Natural Law: see Law of Nature 
Nature 1 143-46 
Naukratis 1 1,44, 50, 71 
Nazareth 1 375; II 79 
Nazoreans II 207 
Neapolis (Kavala) II 115 
Neapolis (Naples) 1 2, 275, 314 
Nearchos 1126,336 
N ebuchadnezzar 1 197 
Nehemiah 1129,160,199-200,218,233 
Neopythagoreans 1 358-60 
Nephthys 1 179 
Nero 1102,171,296,299-301,213-14,327, 

337,353-54, 379-82; II 256, 260 
Nerva 1 302, 304-5, 343-44 
Neutral Text II 19,25-26,39 
New Comedy 1 99, 123-24, 324 
New Testament Apocrypha II 14-15 
New Testament Canon II 6-12, 336 
Nicea 1 2 
Nicopolis II 302, 306 
Nikolaites II 258 
Nikolaos of Damascus 1 128 
Nikomedes I 1 22 
Nikomedia 1 22 
Nimes 1 318 
Nimrod Dag 1 39 
Ninos 1133-34 
Ninus and Semiramis 1 134 
Nisibis 1189,212,306 
Norea II 218 
Noricum 1 308 
North Africa: see Africa Proconsu1aris 
Nubia 1 81 
Numidia 1 295 
Nyon (Nugdunum) 1 318 

Occupations 1 55-57, 69-70, 79-80 
Octavia 1 292, 296, 299 
Octavian: see Augustus 
Odeum 1 99-100 
Olbia 1 2 



Old Testament (see also Scriptures) II I, 10, 12 
Olympia 1 36, 102, 163, 184, 30 I 
Olympias 1 8, 14,36 
Omri 1 233 
Onesimus II 136, 139 
Onias III, Highpriest 1 203, 206, 212, 257 
Onias IV, Highpriest 1 212 
Ophites: see Naassenes 
Oracles! 162-65 
Oral Literature II 2-3, 329 
Oral Tradition II 2-3,18,61-62 
Origen 1118,239,271,342; II 5, 21, 204, 228, 

245 
Orpheus, Orphism 1 153 
Osiris (see also Isis, Sarapis) 1 177, 179-82, 

186,189 
Osorapis 1 179 
Osrhoene 1 306, 308 
Ostia 1 214, 314, 319, 358 
Otho 1 300-1 
Ouranos 1 150 
Ovid 1 65, 293, 326-27 
Oxyrhynchus, City II 225 
Oxyrhynchus Papyri II 22-24, 54 

Pachomius II 245 
Painting 1 323 
Pa1aimon: see Melikertes 
Palestine 1 3,14,26,28,31-32,50,52,200-1, 

206,209,211,214,228,236-37,278,287, 
295,372,374,389; II 151 and passim 

Pallas 1 378-80 
Palmyra 1 5, 91, 189,319 
Pamphilos 1 239 
Pamphy1ial 13,20,47 
Pan 1186,374 
Panaitios of Rhodos 1 103, 146-47, 151 
Pannonia 1 308 
Pantikapaion 1 1 
Pantomimes 1 123 
Paper II 30 
Paphlagonia 1 295 
Papias of Hierapolis II 3, 68, 166, 171-72, 

176-77,199,207,255 
Papyri 1 107-8 
Papyri of the NT II 21, 23-24 
Papyrus 1 85 
Parables II 62, 84-85, 88, 264-65 
Paraklete II 197-98 
Parchment 1 85; II 25, 30 
Parenesis, Parenetic Traditions II 66-67, 70, 

128,137,162,258,270,294,298,304 
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Paris 1318 
Parmenion 1 200 
Parousia (see also Delay of the Parousia) 

II 298-300 
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Parthians 1 30, 32, 288, 295, 305-6, 308, 372 
Passover II 80, 97 
Patara 1 47 
Patmos II 253 
Paul, Apostle 1 1l0-11, 113, 146, 149, 182-83, 

194,213,216,227-29,321,341-42,344, 
350,378-79,384-85; II 9, 61, 64, 99, 101, 
105-149,162-63,171,209-10,212,244, 
248,266-68,274,305,309-10,324-26 

Paul, Letters of II 3, 6, 8-12, 23, 42, 52-56, 71, 
73,245,284-91,294.299-300,331-33 

Paulicians II 9 
Pella (Makedonia) 1 8, 99 
Pella (Palestine) 152,201; II 206 
Pentateuch 1200,217,233-34,237,267,271 
Pentecost II 90,93,97,323 
Perdikkas 1 13-14 
Perea 1 372, 375 
Peregrinus Proteus 1 342, 346; II 16 
Perfectionism II 138 
Pergamon 1 20-22,30, 39,44,48,59-60,78, 

85,98-99,102-3,161,165,167,175,183, 
202,281-82,338,354; II 258 

Perge147,184 
Peripatos, Peripatetics 1 116, 130, 140 
Periploi 1 115, 133 
Persecutions II 107,256, 293, 297, 337-40, 348 
Persephone! 170, 180, 190 
Perseus (Macedonian) 1 17, 19,281 
Persia, Persians 1 3-6 
Persius 1 327-28 
Peshitta II 33 
Pessinus 149,184,193; II 114 
Peter, Apostle II 6-8, 91, 97,101,109,112-13, 

122,127,165-66,168-69,171-72,181,189, 
192,211-12,293-94,297,324-25 

Peter and Paul II 293-96, 299-300, 314, 324, 
329 

Petra 1 305 
Petronius 1107,133-36,300,327 
Peutinger Table 1 314 
Phanes 1154 
Pharisees 1 203-4, 208, 210, 226-30, 248, 250, 

252,374,383-84;1189,181-83,326-27 
Pharnakes I (Pontus) 1 23 
Phasael 1 372 
Phase lis 1 2, 20 
Pheidias 1 80 
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Philadelphia (Amman) I 52, 201, 209 
Philadelphia (Asia) II 258, 285 
Philarchos I 128 
Philemon II 138-39 
Philetairos I 20-22 
Philip II of Macedonia I 8-10,16,36,116 
Philip V of Macedonia I 17, 19, 26, 281 
Philip, Apostle II 99 
Philip Arrhidaios I 11, 13-14,37 
Philip, son of Herod I 375-76 
Philippi I 81,172,213,292,318; II 115, 

135-38,149,302 
Philo of Alexandria 1107,130-31,139-40,149, 

152,154,216,231-32,265-71,298,359, 
368,385; 115, 227, 276-78 

Philo of Larissa 1 138-39, 330 
Philology I 118 
Philon (Epic Poet) 1 224--45 
Philosophers II 83 
Philosophy 1 137-56, 329-30, 338-43; II 342-

43,345,347 
Philostratos 1 130, 359-60 
Philoteria 1 52 
Philoxenos of Alexandria 1 118 
Phlya 1 168 
Phoebe II 52, 54, 116, 143 
Phoenicia, Phoenicians 1 5, 8, 26, 31, 50, 52, 77, 

84,200-1,273-74 
Phoenix II 294-95 
Phokaial2 
Phrygia 1 13, 49 
pietas I 348 
Pilate: see Pontius Pilate 
Piraeus I 74 
Pirates 1 58, 67, 286 
Planets 1 152,361 
Plato 1129, 137-39, 155,267-68,341,345, 

359, 368; II 346 
Platonism (see also Academy) I 137-40, 280, 

345,359,368,345;11279,345 
Plautus 1 324 
Pliny the Younger 1 305, 336, 354, 356; 1115-

16,122,297,338-40 
Plutarch 1107,130-31,138,155,163,282, 

286-89,351,357,371-72 
Pluto 1170 
Poetry 1 124-26, 323-28 
Polis: see City 
Polybios 1107-8,126-28, 130 
Polycarp of Smyrna 1110,283-85,291,308, 

347--49 
Polyperchon 1 14 

Pompeii 1 176, 303 
Pompey 1 28, 132,206,210,252,278,282, 

286-89,351,357,371-72 
Pontius Pilate 1 373, 375, 377; 1180-81, 198 
Pontus 1 23, 30, 48--49, 295; II 332 
Poseidon 1144, 157, 184 
Poseidoniasts 1157-58 
Poseidonios 1 46, 103, 117,128, 139,147,152, 

339 
Poverty: see Rich and Poor 
Presbyter Traditions II 171-72 
Presbyters 11163,288-89,304-5,307 
Prescript II 125, 285-86 
Priene 1 1,74 
Principate 1 294, 309-12 
Priscilla (Priska) II 52,116,120,122,143 
Private Inscriptions 1 108 
Proem II 119,125,137,141 
Professions, see Occupations 
Proletariat 1 4, 66-67, 315-17 
Propaganda 1194,341--43; II 124 
Propertius 1 326 
Prophetic Sayings II 83-84 
Prophets, Prophecies II 83, 100, 164,263--65 
Proserpina 1 181-82 
Protrepticus 115, 342, 347 
Provincial Administration 1 311-12 
Prusa 1 22 
Prusias I 1 22 
Pseudepigraphy II 282-84, 299 
Ps.-Heraklitos 1 146 
Psychology 1145,226 
Ptolemais-Akko 1 52,201,209 
Ptolemais Hermiou (Egypt) 1 50, 71 
Ptolemies 1 24-27, 200-1 
Ptolemy, Geographer 1 119 
Ptolemy Keraunos 116,18,26 
Ptolemy, Valentinian II 214, 238-39 
Ptolemy I Soter 113-16,24,26,37,50, 102, 

126,179,191,336 
Ptolemy II Philadelphos 118,24,26,37, 122, 

124,236,263 
Ptolemy III Euergetes I 24, 26 
Ptolemy IV Philopator I 24, 26, 31, 38, 173, 

200,256,259 
Ptolemy V Epiphanes I 24, 26, 201 
Ptolemy VI Philometor 124,32,201 
Ptolemy VIII Euergetes 1 24,27,130,212,259 
Ptolemy IX Soter 1 24 
Ptolemy X I 24 
Ptolemy XII Auletes 1 24, 27 
Ptolemy XIII I 24 
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Puteoli I 314 
Pyrrho of E1is 1138 
Pyrrhos of Epiros I 16-17, 33,130,277 
Pythagoras I 358, 360 
Pytheas of Massi1ia I 115 

Quartodecimans II 308 
Quintilian I 336-337 
Quirinius I 376 
Qumran (see also Essenes) I 208,212,218, 

223-24,234,240-42,247,249,362,382; 
II 95 

Rabbinic Judaism I 282-91 
Rebirth 1182-83, 185-86,357 
Recensions of the Bible I 230-40 
Redaction Criticism II 61 
religio I 347-48 
religio licita I 215 
Remus I 275 
Repentance, Proclamation ofIl 78, 210, 258, 

264-65,339 
Resurrection of the Dead I 222; II 130-31, 295, 

302 
Resurrection of Jesus II 89-93, 108, 131 
Rhetoric I 97-98, 329, 336-38, 346; II 134 
Rhetorical Criticism II 70, 73-74 
Rhodosl 15,19,44,46-47,87-88,96,98,103, 

281,286,314,218,328 
Rich and Poor I 4,66-67,225,261,283-84, 

315-18; II 130,264 
Roads I 90-91,314-15 
Romance 1132-36,245-46,258-59, 327; II 5, 

312-13,328,331 
Romans, Rome (state) I 33, 208, 275 and passim; 

II 336-40 
Rome (city) I 59, 63, 77,175,184--85,187,190, 

213-14,253,257-77,301,303,307,314--15, 
321,248-49,357,388; II 9, 101, 148,227, 
238,247-56,259-60,263,290,297,313-15, 
327,332 

Roxane I 11, 14 
Rufus of Ephesos I 119 
Rule of God II 84-89, 152---{)3 
Ruler Cult I 10-11, 35-39, 289, 292, 295, 298, 

303,350-56; II 257, 260, 301, 339 
Rules of the Community I 224-25, 248-49; 

II 62-63 
Rylands Papyri II 23 

Sabaoth II 218 
Sabazios 1158,186-89,193 

Sabines I 275 
Sadducees I 218-19, 374, 384, 387 
Sahidic Translation of the NT: see Coptic 

Translation 
Sallust I 332 
Salome, Disciple II 236 
Salome (Herodian) I 376 
Sakla (Saclas) II 218, 234 
Samae1 II 218 
Samaria I 5,8,200,206,212,215,232-35, 

373-79; II 80, 186 
Samaritans I 205, 210, 213-14, 216-18, 

232-35,388 
Samnites I 275, 277 
Samos I 26 
Samothrake I 46, 172 
Sanballats I 218, 233 
Sanhedrin I 376, 380, 384 
Sarapis (see also Isis) I 43,158,162,172, 

176-83,194,349,362 
Sardes I 30, 207, 213, 388; II 258 
Sardinia I 82, 273, 279 
Savior II 301, 318 
Sayings Tradition I 370; II 62-63, 67-69, 102, 

151,162,183-186,214,294-95,347 
Schools and Instruction I 56-57, 97-98, 

229-30;11180,236-40,344 
Sciences I 114-20, 330-31 
Scipio Aemilianus (the Younger) I 283, 324 
Scipio Africanus maiorl 31, 127, 280-81 
Scipio Asiaticus I 31 
Scribonia I 296 
Scriptural Gnosis I 269-71, 369; II 277 
Scripture, Holy Scriptures II 1,6,8-10, 124, 

132,168,180,204--5,210,277,281-82,286, 
294--95,298,331-36,342,345-46 

Scroll I 85-86 
Sculpture I 100, 323 
Sebaste I 374 
Second Sophistic I 336-38 
Sejanus I 297 
Selene I 292 
Seleukia (Basan) I 201 
Seleukia on the Elaios (Susa) I 72 
Seleukia Pieria I 72, 91 
Seleukia on the Tigris I 27, 55, 72-73, 90, 211, 

306,308 
Seleukids, Seleukid Empire I 27-32, 38-39, 

51-52,56,59,72-73,200-5 
Seleukos I Nikator 114--16, 18,20,27,30,38, 

72-73,211 
Seleukos II Kallinikos I 28, 30 
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Seleukos III Soter I 28, 30 
Seleukos IV Eupator I 28, 31, 203, 206, 257 
Semele 1173 
Semiticisms 1109-114 
Senecal 139, 149,299-301,337,338-39,354 
Septuagint (LXX) 1109,211,234,237-40; II I, 

10,314,344-45 
Septuagintisms I 112-13 
Sepphoris I 375; II 80 
Serapion of Antioch II 167 
Seriphos I 81 
Sermons (Homilies) I 269; II 277 
Sermons of Jesus: see Sayings Tradition 
Seth, Sethian Gnosticism 1177,179; II 216-18, 

228,231,234-35 
Sextus Empiricus I 138 
Shammai I 228, 283-85, 354 
Shechem I 200, 210, 233-35, 382 
Shem (Seem) II 231 
Siberia 181 
Sibyl I 162-63, 253-54 
Sicily 117,33-34,59,214,273-75,279,321 
Side I 30, 47 
Sidon I 5, 52, 273 
Silenus I 173, 296 
Silk I 83 
Silvanus (Silas), Associate of Paul II 116, 119, 

296 
Simeon Son of Clopas II 206 
Simeon ben Gamaliel I I 385 
Simeon ben Gamaliel II I 387 
Simon bar Giora I 382 
Simon Hasmoneus I 205-6, 219, 224, 258 
Simon the Just, Highpriest I 202, 261, 385 
Simon Magus I 235; II 213-14, 328-30 
Sinai I 81 
Sinope 11,23,47-49 
Sitz im Leben: see Life Situation 
Skepsis, Skepticism I 138-39 
Skylax of Karia I 115 
Skytopolis (Beth-Shean) I 201 
Slaves, Slavery I 51, 57-61,123-24,315-17; 

11128,139-40,289,304 
Smyrna I 184,328; II 258, 285, 348 
Social Classes (see also Slaves, Women) 

1123-24,194,276,310-12,319-21; 
II 128,270-71 

Sogdia I 4 
Sol Invictus I 152 
Soloi I 2 
Solomon I 130, 256 
Son of David II 96, 179, 182 

Son of God II 175, 182, 263-65 
Son of Man I 246; 1196, 153, 174-175, 190, 195 
Sophia: see Wisdom Myth 
Sophokles I 165, 171 
Soranos of Ephesos, Medicus 1119-20 
Source Criticism II 44-59 
Spain I 82, 274, 278, 280-81, 286, 312, 318 
Sparta I 4, 46, 81, 208 
Spartacus I 59 
Special Traditions of the Gospels II 178-79, 

316-17 
Speusippos I 138 
Spirit II 6,93,95,130,197-98,264-65,318, 

322-25 
State, Concept of the I 34-35 
State Monopoly I 50, 54 
Stephanas II 116 
Stephen, Martyr II 50,81,98-99,324 
Stoa (building) I 74, 99, 143 
Stoa, Stoic Philosophy I 99,101,143-48,271, 

308,330,338-41 
Stoboi I 213, 288 
Suetonius 1130; II 15-16 
Sulla I 132,282,285-86,351 
Sun Cult (see also Sol Invictus) I 357 
superstitio I 348; II 338-39 
Sybaris I 2, 275 
Symmachos I 239 
Synagogues I 213-15,366-67,388; II 93-95, 

107 
Syncretism I 38, 43, 144, 156-59, 186-89,363, 

370-71; II 211, 214, 269, 343 
Synedrion: see Sanhedrin 
Synoikismos I 73 
Synoptic Problem II 44-49 
Synoptic Tradition II 59-64 
Syracuse I 2, 33-34, 36, 275, 279-80 
Syria I 5, 14,26-32,52,72,236,287,312, 

372,376; II 7, 32-34, 99, 102, 109,150 and 
passim, 234 

Syriac Translation of the NT II 19-20, 27, 31, 
32-34,40 

Syzygies II 212 

Tables of Household Duties II 67, 70, 164,270, 
275,294-95,298,304,309 

Tacitus 1127,304,334-35; II 15-16 
Tannaim I 387-90 
Tarentum I 2, 275 
Tarquinius Superbus I 275 
Tarsos I 318; II 106-7 
Tartessus (Tarshish) I 275 



Tatian II 32 
Taurobolium I 185-86 
Taxes I 52-53, 312, 376 
Teacher of Righteousness I 206, 208, 219, 224, 

226,249-51 
Teachers II 100, 164 
Te1es I 149 
Temple of Jerusalem I 159-60, 197-99,204, 

217-18,247,257,371,374,379,382,389; 
1194-95,318-19 

Terence I 324 
Tertullian I 120; II 5, 12,328 
Testament I 252-53; II 138,285,290,303-4 
Text of the New Testament II 16-44 
Textiles I 83 
Textual Criticism: see Text of the NT 
Textus Receptus II 37-40 
Thales II 
Thasos I 81, 158 
Theaters I 75, 99 
Thebes I 10,67, 172 
Theios Aner: see Divine Man 
Theodotion I 239 
Theodotus (Valentinian) II 238 
Theogonies I 154, 366 
Theokritos I 125 
Theological Treatises II 5 
Theophrastos I 116, 151 
Thera I 2,26 
Therapeutai I 267 
Thessalonike (Thessalonica) I 15-16,172,183, 

213-14,234,388; 11115 
Theudas I 378 
Thomas, Apostle II 6-8, 91,157, 159 
Thrace I 13, 15, 81, 186 
Thule IllS 
Thyatira I 72; II 258 
Tiberias I 375, 378, 389; II 80 
Tiberius I 103,295-97,298-99 
Tiberius Alexander I 216, 266, 302, 373, 378 
Tibullus I 326 
Tigranes I of Armenia I 28, 32 
Tigranokerta I 305 
Timotheus, Eumolpid I 172, 179 
Timothy, Associate of Paul II 53,115-16, 

118-19,137,140-41,277,302 
Tiridates of Armenia I 301 
Tiridates I (Parthian) I 30 
Titus, Associate of Paul II 53, 109, 112, 135, 

140-41 
Titus, Roman Emperor I 302-3, 334, 378, 382; 

II 254,256 

Index 

Tobiads I 52, 201-3, 218 
Tongues, Speaking in: see Glossolalia 
Toreutic I 82-83 
Trade I 1-2, 87-90, 313-15; 
Trade Routes I 90-91 
Tragedies I 99, 121-23, 133, 245, 324 
Trajan I 302, 305-6, 317, 343-44, 356, 389; 

II 338-40 
Tralles II 285 
Trans jordan I 200---1, 232 
Translations of the Hebrew Bible: see 

Septuagint 
Translations of the New Testament II 32-36 
Transmigration of Souls I 155 
Trapezos II, 23, 47-48 
Trikka I 165 
Triptolemos I 170---71 
Troas II 109, 112, 140-41,284-85 
Trogus Pompeius I 333 
Trophonios, Oracle I 162, 164 
Twelve Apostels: see Aposte1s, The Twelve 
Two-Source Hypothesis 1146-49 
Two Ways, Teaching of the Two Ways II 70, 

163-64,264,294,347 
Tychicus II 271-72 
Typhon I 179-80 
Tyre I 5, 91,158,273 

Ugarit I 273 
UUilas: see Wulfila 
Uncials II 24-30 
Underworld I 155-56 
Utopia I 134,202,225 
Uruk-Warka (Orchoi) I 73 

Valentinus, Valentinians II 238-40 
Valerius Gratus I 373 
Varro I 330-31 
Varus I 294, 374 
Vascones I 274 
Vellum (see also Parchment) I 85 
Venus (see also Aphrodite) I 152, 158,353 
Vercingetorix I 288 
Verus: see Lucius Verus 
Vespasian I 301-3,334,336,354,381-82 
Vettius Valens I 107 
Vetus Latina II 20, 26, 34-35, 37 
Via Egnatia II 115 
Vindobona (Vienna) I 309 

369 

Virgil I 125, 155,293,325-26; II 51, 313 
Virtues and Vices (Catalogues) I 269; II 66--67, 

119,128,164,264,275,294,298,304-5,309 
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Vitellius, Emperor I 301 
Vitellius, Legate of Syria I 375, 377 
Vologeses III I 308 
Vulgate II 34--36 

Welfare I 317 
Western Text of the NT II 19, 23-24, 26-28, 31, 

33-35,38-41,42,50,334 
Widows II 289-90, 304, 307 
Wisdom I 230-32,271; 11263 
Wisdom Literature I 260-65; 114 
Wisdom Myth and Theology I 231, 268; II 66, 

102,137,181,185,195,214,220,229,234, 
239,269,294 

Wisdom Sayings I 263, 359; 1183-84, 89,127, 
157-58 

Wisdom Teacher II 157-59, 161 
Wise Man, Ideal of the 1142-43,146,231, 

268 
Women, Position of 162-64,65; II 11,54, 128, 

130,143,161,270-71,305-6,330,336 
Writing Materials I 84--86 

Xanthos I 20, 47 
Xenokrates I 138--39, 345 
Xenophon I 129 
Xenophon of Ephesos 1134-35 
Xerxes I 5 

Yahweh 1159-60,164,178,204 
Yaldabaoth II 218, 234, 240 
Yavneh (Jamnia) 1193,201,211,215,376,382, 

384--88 
Yohanan ben Zakkai I 385-86, 387 
York (Eboracum) I 318 

Zadok, Zadokites I 202, 218, 223-24, 249 
Zarmaros I 171 
Zealots I 376, 381-82; II 77 
Zeno 118,44,99,103,140-41,143-44,151 
Zeus I 34,38,144,150-51,154,158,161-63, 

170,173,179,186-87,189,203-4,300,307, 
343,354--55 

Zeus Ammon I 10 
Zoology I 116 
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BIBLICAL, JEWISH, AND EARLY CHRISTIAN WRITINGS 

Alphabetical Index 
(bold print indicates specific treatment of a writing) 

Acts of the Apostles II 5, 23, 26-27, 31,49-52, 
94,98, 106-7, 110 and passim, 321-27, 330 

Acts of John I 364; II 202-4, 214 
Acts of Mark II 227 
Acts of Paul II 327-31 
Acts of Paul and Thecla: see Acts of Thecla 
Acts of Peter I 364; II 168, 327-31 
Acts of the Scilitan Martyrs II 6 
Acts of Thecla II 328, 330 
Acts of Thomas II 7, 157,214,221 
Actus Vercellenses II 328 
Adam, Apocalypse of: see Apocalypse of Adam 
Alexander Polyhistor I 209 
Alexandrians, Paul's Letter to the II 12 
Antiochian Source II 50 
Apocalypse of Adam (NHC V, 5) I 243; II 14, 

216-18 
Apocalypse of Baruch: see 2 Baruch 
Apocalypse of Ezra: see 4 Ezra 
1st Apocalypse of James (NHC V, 3) 1114, 

219-21,230 
2nd Apocalypse of James (NHC V, 4) 1114, 

219-21,230 
Apocalypse of Moses I 343 
Apocalypse of Peter II 4-5, 7, 168 
Apocryphon of James (NHC I, 2) II 14, 184, 

219,230 
Apocryphon of John (NHC II, 2; III, I; IV, I; 

BO 8502.2) I 368-69; II 7, 218-19 
Apostolic Constitutions II 8, 165 
Apostolic Church Order II 6, 8 
Aristeas, Letter of I 262-63 
Aristides, Apology II 340, 343-44 
Aristoboulos I 264 
Artapanos I 256 
Asclepius (NHC VI, 8) II 231 
Assumption of Moses I 247; II 252 

Bamabas, Epistle of I 113, 253; II 5, 13, 25, 
163,227,280-82 

I Baruch I 238, 262 
2 Baruch (Apocalypse) I 243, 262, 383, 386, 257 
3 Baruch I 262 
Ben Sira (Ecclesiasticus) I 238, 260-61 
Biblical Antiquities of PS.-Philo I 24~4 
Book of the Giants (1 Enoch) I 240 

Catholic Epistles I 111; II 10, 12 
Chronicles, Books ofI 199,255 
Church Order of Hippolytus II 6 
1 Clement I 110,354; II 3, 13,26,55, 148-49, 

241,263,291-95 
2 Clement 1189; II 13,26,227,240-43 
Colossians, Letter to the I 189; II 55, 266-71 
1 Corinthians I 215; II 54-55, 95, 122,126-31 
2 Corinthians I 343, II 22, 44, 53-54, 122-24, 

131-35, 140, 171 
3 Corinthians II 24, 302-3, 328, 331 

Damascus Document (CD) I 225, 242, 248-49 
Daniel I 134,222,225,246; II 257 
Daniel, Additions to I 259 
Dead Sea Scrolls I 224, 236, 240, 247 
Demetrios, On the Kings of the Jews I 256 
Deutero-Isaiah I 220, 222; 1149,64,90-91, 

174, 179 
Deuteronomy I 391 
Dialogue of the Savior (NHC III, 5) II 14, 

158-61, 183-85 
Diatessaron II 30-31, 32-33, 34, 40, 344 
Didache (Teaching of the 1Welve Apostles) I Ill, 

253; II 6,8, 13,93,95-96,163-65, 181 
Didaskalia II 6, 165 
Diognetos, Epistle of I 110; II 13 
Discourse of the Eighth and the Nineth (NHC 

VI, 6) II 231 
Doctrina Petri: see Kerygma of Peter 

Ebionites: see Gospel of the 
Ecclesiastes: see Qohelet 
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Ecclesiasticus: see Ben Sira 
Egyptians: see Gospel of the 
Elkasai, Book oflI 210-211 
I Enoch (Ethiopic Enoch) I 155,222,240-41, 

242-43; II 252 
Ephesians, Letter to the II 6, 55, 242, 268, 

271-75 
Epistle of Jeremiah I 262 
Epistula Apostolorum II 243-45 
I Esdras (LXX = 3 Ezra/Esdras Vulgate) I 254-55 
Esther I 134, 258 
Eugnostos the Blessed, Letter of (NHC III, 3; V, 

I) II 232, 234 
Eupolemos, On the Kings of the Jews I 256 
Ezekiel, Prophet I 221-22; 11257 
Ezekiel, Jewish Tragedian I 245 
3 Ezra: see I Esdras 
4 Ezra (Apokalypse) I 243, 383, 386 
5 Ezra II 4 
6 Ezra II 4 
Exodus I 391 

F10rilegium (4QFlor) I 258 

Galatians II 7, 55,122,123-26,333-34 
Genesis I 268-69, 387; II 216, 218-19, 232, 

234,236-37,299 
Genesis Apocryphon (1 QapGen) I 242-43 
Gospel of the Ebionites II 208-9,214 
Gospel of the Egyptians II 227, 235-36 
Gospel of the Egyptians, Sethian (NHC II, 2; 

IV, 2) II 234-35 
Gospel of the Hebrews II 209, 229-30 
Gospel of John 1111-112,235; II 22, 24, 30, 

47,49,182-99,203,214,220,228,255 
Gospel of Luke II 24, 30, 45-49, 315-19, 330, 

333-34 
Gospel of Mark 1110-11; II 22,28-29,44, 

46-49,60,71-72,166,168-175,179,315 
Gospel of Matthew 1111-12,375; II 7, 45-49, 

159,176-82,208-9,211-12 
Gospel of the Nazoreans II 207-8 
Gospel of Peter 115,7,49,166-68,189 
Gospel of Philip II 5 
Gospel Preaching of John II 202-3 
Gospel of Thomas (NHC 11,2) II 4,7,14,47, 

68,102,127,154-58,184-85,214,228,230, 
236 

Gospel of Truth (NHC I, 3; XII, 2) II 5, 239 

Habakuk Commentary: see Pesher Habakuk 
Hebrews, Epistle to the II 5, 22-23, 275-80 

Hebrews, Gospel of the: see Gospel of the 
Hebrews 

Hermas, Shepherd I III; 114, 13, 25, 262-66 
Hermas, Similitudes I 321 
Hodayoth (1 QH) I 226, 251 
Hymn of the Bride II 221-22 
Hymn of the Dance II 202-3, 220-21 
Hymn of the Pearl II 222 
Hypostasis of the Archons (NHC II, 4) II 14, 

217-18 

Ignatius, Letters of II 13,56-59,282-91 
Infancy Gospel of Thomas II 244 
Isaiah: see Deutero-Isaiah 

James: see 1,2 Apocalypse of, Apocryphon of, 
Protevangelium of 

James, Letter of 11161-63, 
Jewish-Christian Gospels II 5, 204-9, 229 
Job, Book of I 220, 238 
John: see Acts of, Apocryphon of, Gospel of, 

Revelation of 
I John II 199-201 
2 John 11201-2 
3 John II 202 
Joseph and Aseneth I 109,245-46 
Jubilees, Book of I 242, 362 
Jude, Letter of II 22, 56, 251-53 
Judith I 134, 238, 258-59 
Justin Martyr, First Apology II 344-47 
Justin Martyr, Dialogue with Trypho II 5, 

344-46 

Kerygma of Peter 117, 168,342 
Kerygmata Petrou 117,211-12,214,219 

Laodiceans, Paul's Letter to the II 12,27, 
271-72 

Letter of Aristeas: see Aristeas 
Letter of Peter to Philipp (NHC VII, 2) II 169 
Letter of Titus II 328 
Lukan Writings I 110-111, 113,231,342-43, 

350,375-76,387,385; II 310-15 
Luke: see Acts of the Apostles, Gospel of Luke 

I Maccabees I 204, 208, 238, 257-58 
2 Maccabees I 109, 205, 238, 257-58 
3 Maccabees I 109,205,238,259 
4 Maccabees 1109,237,263-64 
Manual of Discipline (1 QS) I 224, 248-49 
Marcion, Antitheses 11334 
Mark: see Acts of, Gospel of, Secret Gospel of 
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Martyrium Colbertinum II 58-59 
Martyrs of Lyon and Vienne II 6 
Martyrdom of Paul II 328 
Martyrdom of Peter II 328 
Martyrdom of Polycarp II 6, 13, 308, 328, 

347-49 
Matthew: see Gospel of 
Mechilta I 391 
Melchisedek (I QMelch): see Pesher 

Melchisedek 
Melito, Passover Homily II 5, 24 
Midrashim I 390-91 
Milhama (I QM): see War Scroll 
Miracle Catenae II 47-49, 170-72 
Mishna I 382, 387,390-91 
Muratorian Canon II 12 

Naassene Preaching and Psalm II 237 
Nahum Pesher: see Pesher Nahum 
Nazoreans: see Gospel of the 
Nehemia I 160,255 
Numbers I 391 

Odes of Solomon II 70, 222-24 

Papyrus Egerton 2 II 68, 186-87, 228 
Parables, Collection of (Mark 4) II 154, 172 
Paraphrase of Seth II 232 
Paraphrase of Shem (NHCVII, I) II 231-32, 235 
Passion Narrative II 4-5, 12,49,64,96, 

167-69,172-73,187-89,198,281-82,349 
Pastoral Epistles I 110; II 9-11, 23, 300-8, 

309-10,330,336,339-40 
Paul: see Acts of, Martyrdom of, Acts of Thekla 
Penitence of Adam I 243 
Pentateuch I 217, 233-34, 236, 267, 271 
Pesher Habakuk (lQHab) I 224-25, 250 
Pesher Melchisedek (I QMelch) I 250 
Pesher Nahum (4QNah) I 228, 250 
Pesher on Psalm 37 (4QpPs37) I 250 
Peter: see Acts of, Gospel of, Kerygma of, 

Kerygmata of, Martyrdom of 
I Peter II 55, 295-98 
2 Peter II 22, 56, 252, 298-300 
Philemon, Letter to II 135, 136, 138-40, 
Philippians, Letter to the II 22, 53-54, 124, 135, 

136-38, 
Philo of Alexandria 

Ad Flaccum I 266-67 
Apology I 267 
De Abrahamo I 268 
De aetemitate mundi I 271 

De agricultura I 270 
De benedictionibus I 269 
De Cherubim I 268-69 
De confusione linguarum I 270 
De congressu quaer. erud. gratiae I 270 
De decalogo I 268 
De ebrietate I 270 
De fuga et inventione I 270 
De gigantibus I 270 
De Josepho I 268 
De migratione Abrahami I 270 
De mutatione nominum I 270 
De opificio mundi I 268 
De plantatione I 270 
De praemiis et poeniis I 267, 269 
De providentia I 271 
De sacrificiis Abeli et Caini I 270 
De sobrietate I 270 
De somniis I 270-71 
De specialibus legibus I 268 
De virtutibus I 269 
De vita contemplativa 1267, II 227 
De vita Mosis I 268 
Legatio ad Gaium I 266-67 
Legum allegoriae I 269 
Quaestiones in Exodum I 267 
Quaestiones in Genesin I 267 
Quis rerum divinarum heres I 270 
Quod deterius pot. insidiari soleat I 270 
Quod deus est immutabilis I 270 
Quod omnis probus liber sit I 271 

Philo, De initio mundi: see Biblical Antiquities 
Philo, the Epic Poet I 244-45 
Pilate, Letter of II 81 
Polykarp, Letter of II 13, 56, 308-9 
Poly karp: see Martyrdom of 
Protevangelium of James II 23, 346 
Proverbs I 238 
Psalm-37-Pesher: see Pesher Psalm 37 
Psalms of Solomon I 109,251-52,220 
Pseudo-Clementines II 211-12 
Pseudo-Eupolemus, see Samaritan Anonymus 
Pseudo-Hekataios I 256-57 
Pseudo-Philo: see Biblical Antiquities 
Pseudo-Phokylides 1109,262-64 

Q, see Synoptic Sayings Gospel 
Quadratus, Apology II 343 
Qohelet (Ecclesiastes) I 231, 261-62, 264 

Revelation of John I 111, 180, 354, 362; II 3-4, 
23,28,30-31,37,73,210,253-62 
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Romans, Letter to the II 5, 23, 52-53, 54-55, 
142-48 

Rule of the Congregation (I QSa) I 249 

Samaritan Anonymus I 256 
Sapientia: see Wisdom of Solomon 
Second Tractate of the Great Seth (VII, 2) 

II 235 
Secret Gospel of Mark II 172-73, 228, 237, 245 
Semeia Source II 49, 172, 189-90 
Seth: see Paraphrase of, Second Tractate of, 

Three Steles of 
Shepherd of Hermas: see Hermas 
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