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Preface


In the previous two companion volumes, dedicated to the parts of the New Testament called “Gospels” and “Pauline Epistles,” an attempt was made to introduce readers to those documents with which the readers would be familiar. Hence the respective prefaces acknowledged the foundational character of what the early church called “the Gospel” and “the Apostle.”

A different kind of introduction is called for in this third yet complementary reference work. Here—in the remaining books of the New Testament canon—the reader is more than likely to be on a terra incognita. Features such as the complex arguments of the letter to the Hebrews, the moralizing tendency of James the Just, the fierce denunciations sounded in the epistle of Jude as well as the more accessible First Peter and the Acts of the Apostles will come to mind as representing books which cry out for elucidation. And who has not felt the need for scholarly and sympathetic guidance while patiently, if with puzzlement, reading the final book, called the Revelation? This Dictionary will, we hope, be among the first resources a student, teacher and communicator will turn to when seeking assistance.

It is to offer such help that the contributions to the present full-scale Dictionary of the Later New Testament and Its Developments were conceived, assembled, composed—and now are offered to the public. The editors are bold to surmise that this volume, perhaps more than the two earlier dictionaries, will fill a perceived gap in the field of reference books on the New Testament. It is designed to come to the aid of preachers, ministers, Christian laypeople and hard-pressed students of theology no less than the editors’ colleagues in the academy when called on to teach these often neglected books of the canon.

Mention of the New Testament canon calls to mind a recent (1983, 1995) pronouncement of the doyen scholar C. K. Barrett. Writing on “The Centre of the New Testament and the Canon” (in his collected essays Jesus and the Word [Edinburgh: T & T Clark, 1995] 259-76), he states in support of his position that the norma normans of New Testament theology, the means of testing theological propositions (or better, he would say, the church’s proclamation), is a nuanced version of the slogans sola fide, solus Christus, the “claim that in practice no harm but good results [follow] if we look at all the literary products of the apostolic and subapostolic ages” (his emphasis). To respond to this remark would involve a discussion of the ongoing debate regarding the “center of the New Testament” and the limits and definition of canonical authority. It is sufficient here to note that the coverage in this Dictionary will, we trust, put the readers in a position to see the ways the formulation of the Christian message developed from the Synoptic Gospels and Paul to the remaining New Testament books and then up to about the middle of the second century. Commitment to a determinative canon (embracing the twenty-seven books in our New Testament) should make room for (1) a frank admission that books often thought to be peripheral to the alleged “center” are still held to be normative, for as Dr. Barrett remarks, “there cannot be degrees of canonicity”; and (2) an equally frank acknowledgment that Christian thinking did not cease with the last New Testament book, and it developed in those writings usually called the apostolic fathers.

The decision to take the lines of development up to A.D. 150 was a matter of convenience, since a cut-off point was clearly needed if the volume was to be of manageable size. A certain editorial latitude, however, was granted to contributors who felt it needful to include material from the later patristic period. One reason for this inclusion is to allow developments that come to fuller fruition in the late second and subsequent early centuries to cast their light backward on the obscurities of the period A.D. 100-150. To change the metaphor, germination and flowering of a Christian truth often requires a considerable length of time to appear.

The editors and publisher struggled to find a suitable title for this volume that would do justice to its diverse subject matter and yet stand in continuity with the Dictionary of Jesus and the Gospels and the Dictionary of Paul and His Letters. No prejudicial judgment should be read into the part-title, The Later New Testament. As will be clear, the case for dating Jude or James anterior to the Pauline letters still continues to be made, even if the tendency is to place these letters in a subsequent decade. By general consensus, however, the bulk of the literature covered in this volume was written chronologically after the Pauline chief letters and, in some cases, after the publication of the Synoptics. Again, the adjective “later” is one of convenience, just as the term Developments is in no way intended to blur the line of demarcation the church has accepted (since Athanasius) between canonical and noncanonical, even if the story of the canonization of the New Testament has the ragged edges admitted by Eusebius.

Once more the editors are quick to recognize their debts and pay tribute to all who have made this volume possible. Secretarial help in the production processes and the ready cooperation of our team of contributors, drawn from around the world and across the boundaries of church affiliation, ethnicity and gender, are gratefully acknowledged.

It remains to send out the third member of this ambitious series (which will eventually include a Dictionary of New Testament Background and four volumes on the Old Testament) in the hope that it may, with its partners, serve the interests of readers. It is designed to assist those who seek to understand the remaining books of the New Testament in their historical, literary and religious setting and to observe the flow of church life, thought and history across a diverse spectrum of geography and culture, from Paul and the Synoptic Gospels to Justin in Rome.



Ralph P. Martin
Peter H. Davids




How to Use This Dictionary



Abbreviations

Comprehensive tables of abbreviations for general matters as well as for scholarly, biblical and ancient literature may found on pages xiii-xxv.




Authorship of Articles

The authors of articles are indicated by their first initials and last name at the end of each article. A full list of contributors may be found on pages xxvii-xxx, in alphabetical order of their last name. The contribution of each author is listed alphabetically.




Bibliographies

A bibliography has been appended to each article. The bibliographies include works cited in the articles and other significant related works. Bibliographical entries are listed in alphabetical order by the author’s last name, and where an author has more than one work cited, they are listed alphabetically by title. In some types of articles (e.g., articles on specific NT literature and apostolic fathers) the bibliographies are divided into categories. Abbreviations used in the bibliographies appear in the tables of abbreviations.




Cross-references

The Dictionary has been extensively cross-referenced in order to aid readers in making the most of material appearing throughout the volume. Five types of cross-referencing will be found:

1. One-line entries appearing in alphabetical order throughout the Dictionary direct readers to articles where a topic is discussed:

 

Abba. See God; Son of God.

 

2. An asterisk after a single word in the body of an article indicates that an article by that title appears in the Dictionary. For example, “Christ*” directs the reader to an article entitled Christ.

3. A cross-reference appearing within parentheses in the body of an article also directs the reader to an article by that title. For example, (see Church Order) directs the reader to an article entitled Church Order, Government. Such cross-references are used either to prevent the confusion an asterisk might introduce (i.e., Son of God* could refer to either an article on “God” or “Son of God”) or to direct the readers attention to an article of related interest.

4. Cross-references have been appended to the end of articles, immediately preceding the bibliography, to direct readers to articles significantly related to the subject:

 

See also HYMNS; LITURGICAL ELEMENTS; WORSHIP, LITURGY.

 

5. Where appropriate, references are made to articles in the companion volumes, the Dictionary of Jesus and the Gospels and the Dictionary of Paul and His Letters. These references are found within the body of the text of articles and never in bibliographies. For example, a reference such as (see DJG, Gentiles) refers to the article on “Gentiles” in the Dictionary of Jesus and the Gospels, and a reference such as (see DPL, Righteousness of God §2.4) refers to a specific section within the article on “Righteousness of God” found in the Dictionary of Paul and His Letters. The purpose of these references is both to assist readers in exploring related topics in Jesus and Paul as well as to provide contrasting or alternative points of view.




Indexes

Since most of the Dictionary articles cover broad topics in some depth, the Subject Index is intended to assist readers in finding relevant information on narrower topics that might, for instance, appear in a standard Bible dictionary. For example, while there is no article entitled “Nazoreans,” the subject index might direct the reader to pages where the Nazoreans are discussed in the articles on “Jewish Christianity,” “Ebionites” or elsewhere.

A Scripture Index is provided to assist readers in gaining quick access to the Scriptures referred to throughout the Dictionary.

An Articles Index found at the end of the Dictionary allows readers quickly to review the breadth of topics covered and select the ones most apt to serve their interests or needs. For those who wish to identify the articles written by specific contributors, they are listed with the name of the contributors in the list of contributors.




Transliteration

Hebrew and Greek words have been transliterated according to a system set out in the front matter. Greek verbs appear in their lexical form (rather than infinitive) in order to assist those with little or no knowledge of the language in using other reference works.









Abbreviations



General Abbreviations








	§ or §§

	section or paragraph number(s) (frequently to indicate Loeb Classical Library numbering system for Josephus)




	א

	Codex Sinaiticus




	κτλ

	etc. (Greek)




	2d ed.

	second edition




	3d ed.

	third edition




	A

	Codex Alexandrinus




	B

	Codex Vaticanus




	C

	Codex Ephraemi Syri




	c.

	circa, about (with dates); column




	cent. 

	century




	cf.

	compare




	chap(s).

	chapter(s)




	D

	Codex Bezae




	DSS

	Dead Sea Scrolls




	e.g.

	exempli gracia, for example




	ed.

	edition; editor(s), edited by




	esp.

	especially




	ET

	English translation




	EVV

	English versions of the Bible




	exp.

	expanded (edition)




	Frag.

	Fragment (of document)




	Gk

	Greek




	Heb

	Hebrew




	i.e.

	id est, that is




	km.

	kilometer




	Lat

	Latin




	LXX

	Septuagint (Greek translation of the Old Testament)




	m

	meter




	mg.

	margin




	MS or MSS

	manuscript or manuscripts




	MT

	Masoretic Text (standard Hebrew text of the Old Testament)




	n.d.

	no date




	n.s.

	new series




	NT

	New Testament




	o.s.

	old series




	OT

	Old Testament




	p. or pp.

	page or pages




	pace

	with due respect to, but differing from




	par.

	parallel passage in another/other Gospel(s)




	passim

	throughout




	pl.

	plural




	presc.

	prescript




	Q

	Quelle (“sayings” source for Synoptic Gospels)




	repr.

	reprint




	rev.

	revised (edition)




	sy

	Syriac




	Symm.

	Symmachus’s Greek translation of the Old Testament




	Tg.

	Targum




	Theod.

	Theodotian’s Greek translation of the Old Testament




	v. or w.

	verse or verses




	v.I.

	vario lectio (“variant reading”)




	vol.

	volume




	x

	times (2x = two times, etc.)











Translations of the Bible








	ASV

	American Standard Version (1901)




	AV

	Authorized Version (Use KJV)




	JB

	Jerusalem Bible




	KJV

	King James Version (same as AV)




	NASB

	New American Standard Bible




	NEB

	New English Bible




	NIV

	New International Version




	NRSV

	New Revised Standard Version




	REB

	Revised English Bible




	RSV

	Revised Standard Version




	RV

	Revised Version (1881-85)











Books of the Bible










	Old Testament

	
	
	



	Gen

	Ps

	Nahum

	Gal




	Ex

	Prov

	Hab

	Eph




	Lev

	Eccles

	Zeph

	Phil




	Num

	Song

	Hag

	Col




	Deut

	Is

	Zech

	1-2 Thess




	Josh

	Jer

	Mal

	1-2 Tim




	Judg

	Lam

	
	Tit




	Ruth

	Ezek

	New Testament

	Philem




	1-2 Sam

	Dan

	Mt

	Heb




	1-2 Kings

	Hos

	Mk

	Jas




	1-2 Chron

	Joel

	Lk

	1-2 Peter




	Ezra

	Amos

	Jn

	1-2-3 Jn




	Neh

	Obad

	Acts

	Jude




	Esther

	Jon

	Rom

	Rev




	Job

	Mic

	1-2 Cor

	Rev











The Apocrypha and Septuagint










	1-2-3-4 Kgdms

	1-2-3-4 Kingdoms

	1-2-3-4 Macc

	1-2-3-4 Maccabees




	Add Esth

	Additions to Esther

	Pr Azar

	Prayer of Azariah




	Bar

	Baruch

	Pr Man

	Prayer of Manasseh




	Bel

	Bel and the Dragon

	Sir

	Sirach (or Ecclesiasticus)




	1-2 Esdr

	1-2 Esdras

	Sus

	Susanna




	4 Ezra

	4 Ezra

	Tob

	Tobit




	Jdt

	Judith

	Wis

	Wisdom of Solomon




	Ep Jer

	Epistle of Jeremiah

	
	










The Old Testament Pseudepigrapha








	Adam and Eve

	Life of Adam and Eve




	Ahiq.

	Ahiqar




	Apoc. Abr.

	Apocalypse of Abraham




	2-3 Apoc. Bar.

	Syriac, Greek Apocalypse of Baruch




	Apoc. Mos.

	Apocalypse of Moses




	Apoc. Elijah

	Apocalypse of Elijah




	Apoc. Zeph.

	Apocalypse of Zephaniah




	Apoc. Sed.

	Apocalypse of Sedrach




	As. Mos.

	Assumption of Moses (or Testament of Moses)




	Asc. Isa.

	Ascension of Isaiah




	Bib. Ant.

	Biblical Antiquities of Pseudo-Philo




	1-2-3 Enoch

	Ethiopic, Slavonic, Hebrew Enoch




	Ep. Arist.

	Epistle of Aristeas




	Jos. and As.

	Joseph and Asenath




	Jub.

	Jubilees




	Liv. Proph.

	Lives of the Prophets (followed by prophet’s name)




	Mart. Isa.

	Martyrdom of Isaiah




	Pss. Sol.

	Psalms of Solomon




	Pseud.-Phoc.

	Pseudo-Phocylides




	Sib. Or.

	Sibylline Oracles




	T. 12 Pair.

	Testaments of the Twelve Patriarchs




	T. Reub.

	Testament of Reuben




	T. Sim.

	Testament of Simeon




	T. Levi

	Testament of Levi




	T. Jud.

	Testament of Judah




	T. Iss.

	Testament of Issachar




	T. Zeb.

	Testament of Zebulon




	T. Dan.

	Testament of Dan




	T. Naph.

	Testament of Naphthali




	T. Gad.

	Testament of Gad




	T. Asher

	Testament of Asher




	T. Jos.

	Testament of Joseph




	T. Benj

	Testament of Benjamin




	T. Abr.

	Testament of Abraham




	T. Job

	Testament of fob




	T. Mos.

	Testament of Moses











Apostolic Fathers








	Barn.

	Epistle of Barnabas




	1 Clem.

	1 Clement




	2 Clem.

	2 Clement




	Did.

	Didache




	Diogn.

	Epistle to Diognetus




	Herm. Man.

	Shepherd of Hermas, Mandate(s)




	Herm. Sim.

	Shepherd of Hermas, Similitude(s)




	Herm. Vis.

	Shepherd of Hermas, Vision(s)




	Ign. Eph.

	Ignatius Letter to the Ephesians




	Ign. Magm.

	Ignatius Letter to the Magnesians




	Ign. Phld.

	Ignatius Letter to the Philadelphians




	Ign. Pol

	Ignatius Letter to Polycarp




	Ign. Rom.

	Ignatius Letter to the Romans




	Ign. Smyrn.

	Ignatius Letter to the Smyrneans




	Ign. Trail.

	Ignatius Letter to the Trallians




	Mart. Pol

	Martyrdom of Polycarp




	Pol. Phil.

	Polycarp Letter to the Philippians











Other Early Christian Literature








	Acts

	



	Acts Apoll.

	Acts of Apollonius




	Acts Pil.

	Acts of Pilate




	Acts Paul & Thec.

	Acts of Paul and Thecla




	Acts Thom.

	Acts of Thomas




	Ambrose

	



	Abr.

	De Abrahamo




	Exp. Ev. Luc.

	Expositio Evangelii Secundum Lucam




	Ps.

	In Psalmos




	Virg.

	De Virginibus




	Ap. Jas

	Apocryphon of James




	Aphrahat (or Aphraates)

	



	Dem.

	Demonstrations




	Apocalypses

	



	Apoc. Paul

	Apocalypse of Paul




	Apoc. Peter

	Apocalypse of Peter




	Aristides

	



	Apol.

	Apologia




	Athanasius

	



	Ar.

	Adversus Arianos




	Ep. Fest.

	Festal Epistles




	Fug.

	Apologia pro Fuga Sua




	Athenagoras

	



	Leg.

	Legatio pro Christianis




	Suppl.

	Supplicatio pro Christianis




	Augustine

	



	Civ. D.

	De Civitate Dei




	Conf.

	Confessiones




	De Cons.

	De Consensu Evangelistarum




	Doctr. Christ.

	De Doctrina Christiana




	Ep.

	Epistulae




	Haer.

	De Haeresibus




	Hom.

	Homilia




	Quaest. Evan.

	Quaestiones Evangeliorum




	BG

	Berlin Gnostic Codex




	CG

	Nag Hammadi Gnostic Codices




	Chrysostom

	



	Hom. Gen.

	Homilies on Genesis




	Hom. Mt.

	Homilies on Matthew




	Regno

	De Regno




	Clement of Alexandria

	



	Ecl. Proph.

	Eclogae Propheticae




	Excerpta

	Excerpta ex Theodoto




	Frag. Adum.

	Fragmente in Adumbrationes




	Frag. Ep. Jude

	Fragmente in Epistle of Jude




	Paed.

	Paedagogus




	Protr.

	Protreptikos




	Quis Div.

	Quis Dives Salvetur




	Strom.

	Stromateis




	Theod.

	Letter to Theodore




	Cyprian

	



	Dom. Or.

	De Dominica Oratione




	Ep.

	Epistulae




	Laps.

	De Lapsis




	Cyril of Jerusalem

	



	Myst. Cat.

	Mystagogical Catecheses




	Ep. Apos.

	Epistola Apostolorum




	Epiphanius

	



	Haer.

	Haereses




	Weights

	Weights and Measures




	Eusebius

	



	Eccl. Theol.

	De Ecclesiastica Theologia




	Hist. Eccl.

	Historia Ecclesiastica




	Dem. Ev.

	Demonstratio Evangelica




	In Ps

	Commentary on the Psalms




	Praep. Ev.

	Praeparatio Evangelica




	Gospels

	



	Gos. Bar.

	Gospel of Bartholomew




	Gos. Eb.

	Gospel of the Ebionites




	Gos. Eg.

	Gospel of the Egyptians




	Gos. Heb.

	Gospel of the Hebrews




	Gos. Mary

	Gospel of Mary




	Gos. Naass.

	Gospel of the Naassenes




	Gos. Phil.

	Gospel of Philip




	Gos. Pet.

	Gospel of Peter




	Gos. Thom.

	Gospel of Thomas




	Hilary of Poitiers

	



	Trin.

	De trinitate




	Hippolytus

	



	Apos. Trad.

	Apostolic Tradition




	Dem. Chr.

	Demonstratio de Christo et Antichristo




	Haer.

	De Haeresibus




	Refut.

	Refutation of All Heresies, or Philosophumena




	Irenaeus

	



	Haer.

	Adversus Haereses




	Jerome

	



	Comm. Gal.

	Commentary on Galatians




	Comm. Matt.

	Commentary on Matthew




	Comm. Mic.

	Commentary on Micah




	Ep.

	Epistulae




	Vir.

	De Viris Illustribus




	Prol. in Matt.

	Prologue to Matthew




	Praef. in Quat. Ev.

	Preface to the Four Gospels




	Justin Martyr

	



	Apol. I, II

	Apology I, II




	Cohor. Graec.

	Cohortatio ad Graecos




	Dial. Tryph.

	Dialogue with Trypho the Jew




	Or. Gr.

	Oratio ad Graecos




	Resurrec.

	On the Resurrection




	Lactantius

	



	Div. Inst.

	Divinae Institutiones




	Mart. Justin

	The Martyrdom of Justin and Companions




	Mur. Frag.

	Muratorian Fragment




	Odes Sol.

	Odes of Solomon




	Origen

	



	Comm. Joh.

	Commentary on John




	Comm. Mt.

	Commentary on Matthew




	Cont. Cels.

	Contra Celsum




	De Princ.

	De Principiis




	Exhort. Mart.

	Exhortatio ad Martyrium




	Hom. Ez.

	Homilies on Ezekiel




	Hom. Jos

	Homilies on Joshua




	Hom. Luc.

	Homilies on Luke




	Pass. Perp. Fel.

	Passion of Perpetua and Felicitas




	Peri Arch.

	Peri Archon




	Selec. Ps.

	Selecta in Psalmos




	Pap. Frag.

	Fragments of Papias




	PBerol

	Papyrus Berolinensis




	PG

	Patrologia Graeca, ed. J. P. Migne




	Protev. Jas.

	Protevangelium of James




	Pseudo-Clementines

	



	Hom.

	Homilies




	Recogn.

	Recognitions




	Rufinus

	



	Hist. Eccl.

	Historia Ecclesiastica




	Tatian

	



	Or. Graec.

	Oratio ad Graecos




	Tertullian

	



	Adv. Jud.

	Adversus Judaeos




	Ad Nat.

	Ad Nationes




	Ad Ux.

	Ad Uxorem




	Apol.

	Apologeticus




	De Anim.

	De Anima




	De Carn.

	De Carne Christi




	De Praescr.

	De Praescriptione Haereticorum




	De Bapt.

	De Baptismo




	De Cor.

	De Corona




	De Cult. Fem.

	De Cultu Feminarum




	De Idol.

	De Idololatria




	De. Jejun.

	De Jejunio Adversus Psychicos




	De Orat.

	De Oratione




	De Pud.

	De Pudicitia




	De Resur.

	De Resurrectione Carnis




	De Spect.

	De Spectaculis




	Marc.

	Adversus Marcionem




	Pud.

	De Pudicitia




	Prax.

	Adversus Praxeas




	Scorp.

	Scorpiace




	Theophilus of Antioch

	



	Autol.

	Ad Autolycum











Classical and Hellenistic Writers and Sources








	Aelian

	



	De Nat. Anim.

	De Natura Animalum




	Aeschylus

	



	Pers.

	Persae




	Sept. c. Theb.

	Septem contra Thebas




	Suppl.

	Supplices




	Ammonius

	



	Adfin. Vocab. Diff.

	De Adfinium Vocabulorum Differentia




	Anacharsis

	



	Ep.

	Epistle to Tereus




	Antipater

	



	Anth. Pal.

	Anthologia Palatina




	Appian

	



	Mith. W.

	Mithridatic Wars




	Civ. W.

	Civil Wars




	Apuleius

	



	Met.

	Metamorphoses




	Aratus

	



	Phaen.

	Phaenomena




	Aristophanes

	



	Thes.

	Thesmophorizousai




	Acharn.

	Acharnenses




	Aristotle

	



	Cael.

	De Caelo




	Eth. Nic.

	Ethica Nicomachea




	Pol.

	Politica




	Prob.

	Problemata




	Artemidorus

	



	Oneir.

	Oneirocriticon




	Aulus Gellius

	



	Noc. Att.

	Noctes Atticae




	Callimachus

	



	Epigr.

	Epigrammata




	Chariton

	



	Chaer.

	Chaereas and Callirhoe




	Cicero

	



	De Div.

	De Divinatione




	De Leg.

	De Legibus




	De Offic.

	De Officiis




	De Oral.

	De Oratore




	De Repub.

	De Republica




	Phil.

	Orationes Philippicae




	Rab. Perd.

	Rabirio Perduellionis




	Tusc.

	Tusculanae Disputationes




	Code Just.

	Code of Justinian




	Corp. Herm.

	Corpus Hermeticum




	Demosthenes

	



	Ag. Conon

	Against Conon




	Lacrit.

	Against Lacritus




	Dig. Just.

	Digest of Justinian




	Dio Cassius

	



	Epit.

	Roman History




	Hist.

	Roman History




	Dio Chrysostom

	



	De Homero

	De Homero et Socrate




	Disc.

	Discourses




	Or.

	Orationes




	Diodorus Siculus

	



	Bib. Hist.

	Bibliotheca Historica




	Diogenes Laertius

	



	Vit.

	Vitae




	Clit.

	Clitomachus




	Dion. Hal.

	Dionysius of Halicarnassus




	Epictetus

	



	Disc.

	Discourses




	Diss.

	Dissertationes




	Ench.

	Enchiridion




	Euripides

	



	Hipp.

	Hippolytus




	Galen

	



	De Placitis

	De Placitis Hippocratis et Platonis




	Grk. Anth.

	Greek Anthology




	Hesiod

	



	Op.

	Opera et Dies




	Theog.

	Theogonia




	Homer

	



	Il.

	Iliad




	Odys.

	Odyssey




	Horace

	



	Sat.

	Satires




	Iamblichus

	



	De Myst.

	De Mysteriis




	Inscr. Cos

	The Inscriptions of Cos, ed. W. R. Paton and E. L. Hicks (1891)




	Isocrates

	



	Dem.

	Demonicus




	Panath.

	Panathenaicus




	Paneg.

	Panegyricus




	Josephus

	



	Ant.

	Antiquities of the Jews




	J.W.

	Jewish Wars




	Life

	Life of Flavius Josephus




	Ag. Ap.

	Against Apion




	Justinian

	



	Digest

	Digest of Roman Law




	Juvenal

	



	Sat.

	Satirae




	Livy

	



	Epit.

	Epitomae




	Hist.

	History of Rome




	Lucian of Samosata

	



	Alex.

	Alexander the False Prophet




	Herm.

	Hermotimus




	Peregr.

	De Morte Peregrini




	Philops.

	Philopseudes




	Tox.

	Toxaris




	Marcus Aurelius

	



	Med.

	Meditations




	Martial

	



	Epigr.

	Epigrams




	Muson. Ruf.

	Musonius Rufus




	Nicolaus of Damascus

	



	Vit. Caes.

	Vita Caesaris




	Orosius

	



	Pag.

	Adversus Paganos




	Orph. Frag.

	Orphic Fragments




	Ovid

	



	Met.

	Metamorphoses




	P Cair. Zen.

	Zenon Papyri, ed. C. C. Edgar, Zenon Payri, vols. 1-4 (Le Caire, 1925-31; Catalogue générale des antiquités égyptiennes du Musée du Caire).




	Pausanius

	



	Descr.

	Description of Greece




	Petronius

	



	Sat.

	Satyricon




	PGM

	Papyri-Graecae Magicae




	Philo

	



	Abr.

	De Abrahamo




	Aet. Mund.

	De Aeternitate Mundi




	Agric.

	De Agricultura




	Cher.

	De Cherubim




	Conf. Ling.

	De Confusione Linguarum




	Congr.

	De Congressu Eruditionis Gratia.




	Decal.

	De Decalogo




	Det. Pot. Ins.

	Quod Deterius Potion Insidiari Soleat




	Deus Imm.

	Quod Deus Sit Immutabilis




	Ebr.

	De Ebrietate




	Flacc.

	In Flaccum




	Fug.

	De Fuga et Inventione




	Gig.

	De Gigantibus




	Jos.

	De Josepho




	Leg. All.

	Legum Allegoriae




	Leg. Gai.

	Legatio ad Gaium




	Migr. Abr.

	De Migratione Abrahami




	Mut. Nom.

	De Mutatione Nominum




	Omn. Prob. Lib.

	Quod Omnis Probus Liber Sit




	Op. Mund.

	De Opificio Mundi




	Plant.

	De Plantatione




	Poster. C.

	De Posteritate Caini




	Praem. Poen.

	De Praemiis et Poenis




	Prov.

	De Providentia




	Quaest. in Ex.

	Quaestiones in Exodum




	Quaest. in Gen.

	Quaestiones in Genesin




	Rer. Div. Her.

	Quis Rerum Divinarum Heres Sit.




	Sacr.

	De Sacrificiis Abelis et Caini




	Som.

	De Somnis




	Spec. Leg.

	De Specialibus Legibus




	Virt.

	De Virtibus




	Vit. Cont.

	De Vita Contemplativa




	Vit. Mos.

	De Vita Mosis




	Philostratus

	



	Vit. Ap.

	Vita Apollonii




	Pindar

	



	Isth.

	Isthmia




	Plato

	



	Alc.

	Alcibiades




	Apol.

	Apologia




	Crat.

	Cratylus




	Gorg.

	Gorgias




	Leg.

	Leges




	Phaedr.

	Phaedrus




	Protag.

	Protagoras




	Rep.

	Res Publica




	Soph.

	Sophista




	Symp.

	Symposion




	Tim.

	Timaeus




	Pliny (the elder)

	



	Nat. Hist.

	Naturalis Historia




	Panegyr.

	Panegyricus




	Pliny (the younger)

	



	Ep.

	Epistles




	Plutarch

	



	Mor.

	Moralia




	Adulat.

	De Adulatore et Amico




	Colot.

	Adversus Colotem




	Con. Praec.

	Coniugalia Praecepta




	Conv.

	Quaestiones Convivales




	Def. Orac.

	De Defectu Oraculorum




	Fac. Lun.

	De Facie in Orbe Lunae




	Fort. Rom.

	De Fortuna Romanorum




	Gen. Socr.

	De Genio Socratis




	Iside

	De Iside et Osiride




	Lib. Educ.

	De Liberis Educandis




	Mul. Virt.

	Mulierum Virtutes




	Non Posse Suav.

	Non Posse Suaviter Vivi Secundum Epicurum




	Praec. Ger. Reipub.

	Praecepta Gerendae Reipublicae




	Rom.

	Quaestiones Romanae




	Ser. Num. Vind.

	De Sera Numinis Vindicta




	Vit.

	Vitae




	Alex.

	De Alexandro




	Anton.

	De Antonio




	Caesar

	De Caesar




	Numa

	De Numa




	Pomp.

	De Pompeio




	Polybius

	



	Hist.

	Histories




	Proclus

	



	In Tim.

	In Platonis Timaeum Commentarius




	Quintilian

	



	Inst. Orat.

	Institutio Oratoria




	Seneca

	



	Ben.

	De Beneficiis




	Brev. Vit.

	De Brevitate Vitae




	De Clem.

	De Clementia




	Ep. Lucil.

	Epistles to Lucilius




	Ep. Mor.

	Epistulae Morales




	Sophocles

	



	Elec.

	Electra




	Oed. Tyr.

	Oedipus Tyrannus




	Stobaeus

	



	Ecl

	Ecloge




	Strabo

	



	Geog.

	Geography




	Suetonius

	



	Claudius

	from The Twelve Caesars




	Domitian

	from The Twelve Caesars




	Galba

	from The Twelve Caesars




	Julius

	from The Twelve Caesars




	Nero

	from The Twelve Caesars




	Tiberius

	from The Twelve Caesars




	Titus

	from The Twelve Caesars




	Vespasian

	from The Twelve Caesars




	Tacitus

	



	Ann.

	Annales ab Excessu Divi Augusti




	Hist.

	Historiae




	Theon

	



	Progymn.

	Progymnasmata




	Thucydides

	



	Hist.

	History of the Peloponnesian War




	Valerius Maximus

	



	Fact. ac Dict.

	Factorum ac Dictorum Memorabilium Libri




	Vegetius Renatus

	



	Epit. Rei Milit.

	Epitoma Rei Militaris




	Vergil

	



	Georg.

	Georgics




	Xenophon

	



	Hist. Gr.

	Historia Graeca




	Mem.

	Memorabilia Socratis











Dead Sea Scrolls and Related Texts








	CD

	Cairo (Genizah text of the) Damascus (Document/Rule)




	P

	Pesher (commentary)




	Q

	Qumran




	1Q 3Q

	Numbered caves of Qumran, yielding written




	4Q etc.

	material; followed by abbreviation or number of document




	1QapGen

	Genesis Apocryphon from Qumran Cave 1 (1Q20)




	1QH

	Hôdāyôt or Thanksgiving Hymns from Qumran Cave 1




	1QIsaa,b

	First or second copy of Isaiah from Qumran Cave 1




	1QM

	Milḥāmāh or War Scroll from Qumran Cave 1




	1QMyst

	Mysteries (1Q27)




	1QpHab

	Pesher on Habakkuk from Qumran Cave 1




	1 QPsaa

	Fragmentary copy of Psalms (1Q10)




	1 QS

	Serek hayyaḥad or Rule of the Community, Manual of Discipline from




	Qumran Cave 1

	



	1QSa

	Appendix A, Messianic Rule, to 1QS from Qumran Cave 1 (1Q28a)




	1QSb

	Appendix B, Rule of the Blessings, to 1QS from Qumran Cave 1 (1Q28b)




	3Q15

	Copper Scroll from Qumran Cave 3




	4Q139

	Ordinances or commentaries on biblical laws from Qumran Cave 4




	4Q169

	Pesher on Nahum from Qumran Cave 4




	4Q171

	Pesher on Psalms from Qumran Cave 4




	4Q176

	Tanhumim or Consolations from Qumran Cave 4




	4Q186

	(see 4QMess ar)




	4Q246

	(see 4QPsDanAa)




	4Q400-407

	(see 4QShirShabb)




	4Q504

	Words of the Luminaries from Qumran Cave 4




	4Q513-14

	Ordinances or commentaries on biblical laws from Qumran Cave 4




	4QDibHama

	Words of the Luminariesa (4Q504)




	4QEnGiants

	1 Enoch fragments from Book of Giants from Qumran Cave 4 (4Q203)




	4QEna-g

	1 Enoch fragments from Qumran Cave 4 (4Q201-212)




	4QEnastra-g

	1 Enoch fragments from Astronomical Book from Qumran Cave 4




	(4Q208-211)

	



	4QFlor

	Florilegium or Eschatological Midrashim from Qumran Cave 4 (4Q174)




	4QMess ar

	Aramaic “Messianic” text from Qumran Cave 4 (4Q534)




	4QMMT

	Miqsat Maiaseh Torah from Qumran Cave 4 (4Q394-399)




	4QpNah

	Nahum Pesher from Qumran Cave 4 (4Q169)




	4QPhyl

	Phylacteries from Qumran Cave 4 (4Q128-148)




	4QPrNab

	Prayer of Nabonidus from Qumran Cave 4 (4Q242)




	4QPsDanAa

	Pseudo-Danielic Writings from Qumran Cave 4 (4Q246)




	4QPssJosh

	Psalms of Joshua from Qumran Cave 4 (4Q379)




	4QShirShabb

	Songs of Sabbath Sacrifice or Angelic Liturgy from Qumran Cave 4




	(4Q400-407)

	



	4QTestim

	Testimonia text from Qumran Cave 4 (4Q175)




	4QtgJob

	Targum of Job from Qumran Cave 4 (4Q157)




	4QtgLev

	Targum of Leviticus from Qumran Cave 4 (4Q156)




	5Q15

	New Jerusalem from Qumran Cave 5 (5Q15)




	11QH

	Hymns (11Q15-16)




	11QMelch

	Melchizedek from Qumran Cave 11 (11Q13)




	11QpaleoLev

	Copy of Leviticus in paleo-Hebrew script from Qumran Cave 11 (11Q1)




	11QPsa

	Psalms Scroll from Qumran Cave 11 (11Q5)




	11QTemple

	Temple Scroll from Qumran Cave 11 (11Q19)




	11Qtgjob

	Targum of Job from Qumran Cave 11 (11Q10)











Targumic Material








	Frg. Tg.

	Fragmentary Targum




	Sam. Tg.

	Samaritan Targum




	Tg. Cant.

	Targum of Canticles (Song of Solomon)




	Tg. Esth I, II

	First or Second Targum of Esther




	Tg. Isa.

	Targum of Isaiah




	Tg. Ket.

	Targum of the Writings




	Tg. Neb.

	Targum of the Prophets




	Tg. Neof.

	Targum Neofiti I




	Tg. Onq.

	Targum Onqelos




	Tg. Ps.J.

	Targum Pseudo-Jonathan




	Tg. Yer. I

	Targum Yerušalmi I




	Tg. Yer. II

	Targum Yerušalmi II




	Yem. Tg.

	Yemenite Targum











Orders and Tractates in the Mishnah, Tosefta and Talmud

Same-named tractates in the Mishnah, Tosefta, Babylonian Talmud and Jerusalem Talmud are distinguished by m., t., b. and y. respectively.








	’Abot

	’Abot




	‘Arak.

	‘Arakin




	‘Abod. Zar.

	‘Aboda Zara




	B. Bat.

	Baba Batra




	Bek.

	Bekorot




	Ber.

	Berakot




	Beṣa

	Beṣa (= Yom Ṭob)




	Bik.

	Bikkurim.




	B. Meṣ.

	Baba Meṣi‘a




	B. Qam.

	Baba Qamma




	Dem.

	Demai




	‘Erub.

	‘Erubin




	‘Ed.

	‘Eduyyot




	Giṭ.

	Giṭṭin




	Ḥag.

	Ḥagiga




	Ḥal.

	Ḥalla




	Hor.

	Horayot




	Ḥul.

	Ḥullin




	Kelim

	Kelim




	Ker.

	Keritot




	Ketub.

	Ketubot




	Kit

	Kil’ayim




	Ma‘aś.

	Ma‘aśerot




	Mak.

	Makkot




	Makš.

	Makširin (= Mašqin)




	Meg.

	Megilla




	Me‘il.

	Me‘ila




	Menaḥ.

	Menaḥot




	Mid.

	Middot




	Miqw.

	Miqwa’ot




	Mo‘ed

	Mo‘ed




	Mo‘ed Qaṭ.

	Mo‘ed Qaṭan




	Ma‘aś. Šeni

	Ma‘aśer Šeni




	Našim

	Našim




	Nazir

	Nazir




	Ned.

	Nedarim




	Neg.

	Nega‘im




	Nez.

	Neziqin




	Nid.

	Niddah




	Ohol.

	Oholot




	‘Or.

	‘Orla




	Para

	Para




	Pe’a

	Pe’a




	Pesaḥ.

	Pesaḥim




	Qinnim

	Qinnim




	Qidd.

	Qiddušin




	Qod.

	Qodašin




	Roš Haš.

	Roš Haššana




	Sanh.

	Sanhedrin




	Šabb.

	Šabbat




	Šeb.

	Šebi‘it




	Šebu.

	Šebu‘ot




	Šeqal.

	Šeqalim




	Soṭa

	Soṭa




	Sukk.

	Sukka




	Ta‘an.

	Ta‘anit




	Tamid

	Tamid




	Tem.

	Temura




	Ter.

	Terumot




	Ṭohar.

	Ṭoharot




	Ṭ. Yom

	Ṭebul Yom




	‘Uq.

	‘Uqṣin




	Yad.

	Yadayim




	Yebam.

	Yebamot




	Yoma

	Yoma (= Kippurim)




	Zabim

	Zabim




	Zebaḥ.

	Zebaḥim




	Zer.

	Zera‘im











Other Rabbinic Works








	’Abot R. Nat.

	’Abot de Rabbi Nathan




	’Ag. Ber

	’Aggadat Berešit




	Bab.

	Babylonian




	Bar

	Baraita




	Der Er Rab.

	Derek Ereṣ Rabba




	Der Er Zu.

	Derek Ereṣ Zuṭa




	Gem.

	Gemara




	Kalla

	Kalla




	Mek.

	Mekilta




	Midr

	Midraš (cited with abbreviation for biblical book)




	Pal.

	Palestinian




	Pesiq. R.

	Pesiqta Rabbati




	Pesiq. Rab Kah.

	Pesiqta de Rab Kahana




	Pirqe R. El.

	Pirqe Rabbi Eliezer




	Rab.

	Rabbah (following abbreviation for biblical book: Gen. Rab. = Genesis Rabbah)




	Ṣem.

	Ṣemaḥot




	Sipra

	Sipra




	Sipre

	Sipre




	Sop.

	Soperim




	S. ‘Olam Rab.

	Seder ‘Olam Rabbah




	Talm.

	Talmud




	Yal.

	Yalquṭ











Nag Hammadi Tractates








	Acts Pet. 12 Apost.

	The Acts of Peter and the Twelve Apostles




	Allogenes

	Allogenes




	Ap. Jas.

	The Apocryphon of James




	Ap. John

	The Apocryphon of John




	Apoc. Adam

	The Apocalypse of Adam




	1 Apoc. Jas.

	The (First) Apocalypse of James




	2 Apoc. Jas.

	The (Second) Apocalypse of James




	Apoc. Paul

	The Apocalypse of Paul




	Apoc. Peter

	Apocalypse of Peter




	Asclepius

	Asclepius 21-29




	Auth. Teach.

	Authoritative Teaching




	Dial. San

	The Dialogue of the Savior




	Disc. 8-9

	The Discourse on the Eighth and Ninth




	Ep. Pet. Phil.

	The Letter of Peter to Philip




	Eugnostos

	Eugnostos the Blessed




	Exeg. Soul

	The Exegesis on the Soul




	Gos. Eg.

	The Gospel of the Egyptians




	Gos. Phil.

	The Gospel of Philip




	Gos. Thom.

	The Gospel of Thomas




	Gos. Truth

	The Gospel of Truth




	Great Pow.

	The Concept of Our Great Power




	Hyp. Arch.

	The Hypostasis of the Archons




	Hypsiph.

	Hypsiphrone




	Interp. Know

	The Interpretation of Knowledge




	Marsanes

	Marsanes




	Melch.

	Melchizedek




	Norea

	The Thought of Norea




	On Anoint.

	On the Anointing




	On Bapt. A

	On Baptism A




	On Bapt. B

	On Baptism B




	On Bapt. C

	On Baptism C




	On Euch. A

	On the Eucharist A




	On Euch. B

	On the Eucharist B




	Orig. World

	On the Origin of the World




	Paraph. Shem

	The Paraphrase of Shem




	Pr Paul

	The Prayer of the Apostle Paul




	Pr Thanks.

	The Prayer of Thanksgiving




	Sent. Sextus

	The Sentences of Sextus




	Soph. Jes. Chr

	The Sophia of Jesus Christ




	Steles Seth

	The Three Steles of Seth




	Teach. Silu

	The Teachings of Silvanus




	Testim. Truth

	The Testimony of Truth




	Thom. Cont.

	The Book of Thomas the Contender




	Thund.

	The Thunder: Perfect Mind




	Treat. Res.

	The Treatise on the Resurrection




	Treat. Seth

	The Second Treatise of the Great Seth




	Tri. Trac.

	The Tripartite Tractate




	Trim. Prot.

	Trimorphic Protennoia




	Val. Exp.

	A Valentinian Exposition




	Zost.

	Zostrianos











Periodicals, Reference Works and Serials








	AARAS

	American Academy of Religion Academy Series




	AARSR

	American Academy of Religion Studies in Religion




	AB

	Anchor Bible




	ABD

	Anchor Bible Dictionary, ed. D. N. Freedman




	ABQ

	American Baptist Quarterly




	ABR

	Australian Biblical Review




	ABRL

	Anchor Bible Reference Library




	AbrN

	Abr-Nahrain




	ACNT

	The Augsburg Commentary on the New Testament




	ACW

	Ancient Christian Writers




	AER

	American Ecclesiastical Review




	AGJU

	Arbeiten zur Geschichte des antiken Judentums und des Urchristentums




	AGSU

	Arbeiten zur Geschichte des Spātjudentums und Urchristentums




	AJA

	American Journal of Archaeology




	AJBI

	Annual of the Japanese Biblical Institute




	AJT

	American Journal of Theology




	AK

	Arbeiten zur Kirchengeschichte




	ALGHJ

	Arbeiten zur Literatur und Geschichte des hellenistischen Judentums




	ALUOS

	Annual of Leeds University Oriental Society




	AnBib

	Analecta Biblica




	AnBoll

	Analecta Bollandiana




	ANF

	Ante-Nicene Fathers, ed. A. Roberts and J. Donaldson (10 vols.; 1890 [repr. 1951])




	ANRW

	Aufstieg und Niedergang der römischen Welt




	APOT

	The Apocrypha and Pseudepigrapha of the Old Testament in English, ed., R. H. Charles (2 vols., 1913).




	ARWAW

	Abhandlungen der Rheinisch-Westfälischen Akademie der Wissenschaften




	ASNU

	Acta seminarii neotestamentici upsaliensis




	ATANT

	Abhandllungen zur Theologie des Alten und Neuen Testaments




	ATLABibS

	ATLA Bibliography Series




	ATR

	Anglican Theological Review




	AusBR

	Australian Biblical Review




	AUSS

	Andrews University Seminary Studies




	BA

	Biblical Archaeologist




	BAFCS

	The Book of Acts in Its First Century Setting




	BAGD

	W. Bauer, W. F. Arndt, F. W. Gingrich and F. W. Danker, Greek-English Lexicon of the NT




	BBB

	Bonner biblische Beitrāge




	BBR

	Bulletin for Biblical Research




	BCJ

	Brown Classics in Judaica




	BDB

	Brown, Driver and Briggs, Hebrew and English Lexicon of the Old Testament




	BDF

	F. Blass, A. Debrunner and R. W. Funk, A Greek Grammar of the New Testament and Other Early Christian Literature (Chicago: University of Chicago Press, 1961)




	BET

	Beitrage zur evangelischen Theologie




	BETL

	Bibliotheca ephemeridum theologicarum lovaniensium




	BF

	Beitrāge zur Forschung




	BG

	Berlin Gnostic Codex




	BGU

	Ägyptische Urkunden aus den Museen zu Berlin: Griech. Urkunden I-VIII (1895-1933)




	BHT

	Beitrāge zur historischen Theologie




	BI

	Biblical Interpretation




	Bib

	Biblica




	BibO

	Biblica et Orientica




	BibRes

	Biblical Research




	BibS(F)

	Biblische Studien (Freiburg, 1895-)




	BibS(N)

	Biblische Studien (Neukirchen, 1951-)




	BibTh

	Biblical Theology




	BJRL

	Bulletin of theJohn Rylands University Library of Manchester




	BJS

	Brown Judaic Studies




	BMI

	The Bible and its Modern Interpreters




	BR

	Biblical Research




	BRev

	Bible Review




	BS

	Bollingen Series




	BSac

	Biblioteca Sacra




	BT

	The Bible Translator




	BTB

	Biblical Theology Bulletin




	BTS

	Biblisch-Theologische Studien




	BU

	Biblische Untersuchungen




	BZ

	Biblische Zeitschrift




	BZNW

	Beihefte zur Zeitschrift für die Neutestamentliche Wissenschaft




	CAH

	Cambridge Ancient History




	CahTheol

	Cahiers Theologiques




	CBC

	Cambridge Bible Commentary




	CBQ

	Catholic Biblical Quarterly




	CBQMS

	Catholic Biblical Quarterly Monograph Series




	CCWJCW

	Cambridge Commentaries on Writings of the Jewish and Christian World 200 B.C. to A.D. 200




	CD

	Church Dogmatics, Karl Barth




	CEB

	Commentaire Evangélique de la Bible




	CGTC

	Cambridge Greek Testament Commentary




	CH

	Church History




	CIG

	Corpus Inscriptionum Graecarum I-IV (1828-1877)




	CII

	Corpus inscriptionum iudaicarum I-II, J. B. Frey (1936-1952)




	CIL

	Corpus Inscriptionum Latinarum I-XI (1862-1943, 2d ed. 1893-)




	CJT

	Canadian Journal of Theology




	CNT

	Commentaire du Nouveau Testament




	ConB

	Coniectanea biblica




	ConBNT

	Coniectanea biblica Neotestamentica




	ConNT

	Coniectanea neotestamentica




	CPG

	Clavis Patrum Graecorum, ed. M. Geerard, 5 vols. (Turnhout: Brepols, 1974-87)




	CPJ

	Corpus Papyrorum Judaicarum




	CQ

	Classical Quarterly




	CQR

	Church Quarterly Review




	CRB

	Cahiers de la Revue Biblique




	CRINT

	Compendia rerum iudaicarum ad novum testamentum




	CSCO

	Corpus Scriptorum Christianorum Orientalium




	CSEL

	Corpus Scriptorum Ecclesiasticorum Latinorum




	CSHJ

	Chicago Studies in the History of Judaism




	CTJ

	Calvin Theological Journal




	CTM

	Concordia Theological Monthly




	CTR

	Criswell Theological Review




	CurTM

	Currents in Theology and Mission




	CV

	Communio Viatorum




	DCB

	Dictionary of Christian Biography, ed. W. Smith and H. Wace, 4 vols. (London, 1877-87)




	DHL

	Dissertationes humanarum litterarum




	DJD

	Discoveries in the Judaean Desert




	DJG

	Dictionary of Jesus and the Gospels, ed. J. B. Green and S. McKnight




	DPL

	Dictionary of Paul and His Letters, ed. R. P. Martin and G. F. Hawthorne




	DRev

	Downside Review




	DSB

	Daily Study Bible




	DTT

	Dansk teologisk tidsskrift




	EB

	Études bibliques




	EBC

	The Expositor’s Bible Commentary




	EBT

	Encyclopedia of Biblical Theology, ed. J. B. Bauer




	EDNT

	Exegetical Dictionary of the New Testament, ed., H. Balz and G. Schneider




	EGT

	Expositor’s Greek Testament




	EH

	Europäische Hochschulschriften




	EKK

	Evangelisch-katholischer Kommentar zum Neuen Testament




	ELS

	Enchiridion Locorum Sanctorum. Documenta S. Evangelii Loca Respicientia




	Enc Jud

	Encyclopaedia Judaica




	EP

	Études Bibliques




	EPTA Bulletin

	European Pentecostal Theological Association Bulletin




	ER

	The Encyclopedia of Religion, ed. M. Eliade




	EReu

	Ecumenical Review




	ESEC

	Emory Studies in Early Christianity




	ESW

	Ecumenical Studies in Worship




	ETS

	Erfurter Theologische Schriften




	EvJ

	Evangelical Journal




	EvQ

	Evangelical Quarterly




	EvT

	Evangelische Theologie




	EWNT

	Exegetisches Wörterbuch zum Neuen Testament, ed., H. Balz and G. Schneider (ET, Exegetical Dictionary of the New Testament)




	Exp

	Expositor




	ExpT

	Expository Times




	FB

	Facet Books




	FBib

	Forschung zur Bibel




	FCCGRW

	First-Century Christians in the Greco-Roman World




	FF

	Foundations and Facets




	FIRA

	Fontes Iuris Romani Antejustiniani




	FJ

	The Foundation of Judaism




	FKD

	Forschungen zur Kirchen-und Dogmengeschichte




	FN

	Filologia Neotestamentaria




	FRLANT

	Forschungen zur Religion und Literature des Alten und Neuen Testaments




	GBL

	Das Große Bibellexikon




	GBS

	Guides to Biblical Scholarship




	GLS

	Grove Liturgical Studies




	GNS

	Good News Studies




	GNTE

	Guides to New Testament Exegesis




	GTJ

	Grace TheologicalJournal




	HBD

	Harper’s Bible Dictionary




	HBT

	Horizons in Biblical Theology




	HDBA

	Dictionary of the Bible (ed. J. Hastings)




	HDR

	Harvard Dissertations in Religion




	Herm

	Hermeneia




	HeyJ

	The Heythrop Journal




	HNT

	Handbuch zum Neuen Testament




	HNTC

	Harper’s New Testament Commentaries




	HR

	History of Religions




	HSMS

	Harvard Semitic Monograph Series




	HSS

	Harvard Semitic Studies




	HTKNT

	Herders theologischer Kommentar zum Neuen Testament




	HTS

	Harvard Theological Studies




	HUT

	Hermeneutische Untersuchungen zur Theologie




	HZ

	Historische Zeitschrift




	IBS

	Irish Biblical Studies




	ICC

	International Critical Commentary




	IDB

	Interpreter’s Dictionary of the Bible




	IDBSup

	Interpreter’s Dictionary of the Bible, Supplementary Volume




	IEJ

	Israel Exploration Journal




	ILS

	Inscriptiones Latinae Selectae (Berlin, 1892)




	Int

	Interpretation




	IntC

	Interpretation Commentaries




	IRT

	Issues in Religion and Theology




	ISBE

	International Standard Bible Encyclopedia (rev. ed.)




	IVPNTC

	InterVarsity Press New Testament Commentary




	JAC

	Jahrbuch für Antike und Christentum




	JAOS

	Journal of the American Oriental Society




	JBL

	Journal of Biblical Literature




	JBR

	Journal of Bible and Religion




	JCBRF

	Journal of the Christian Brethren Research Fellowship




	JCR

	The Journal of Communication and Religion




	JCSR

	Journal of Comparative Sociology and Religion




	JECS

	Journal of Early Christian Studies




	JEH

	Journal of Ecclesiastical History




	JES

	Journal of Ecumenical Studies




	JETS

	Journal of the Evangelical Theological Society




	JFSR

	Journal of Feminist Studies in Religion




	JJS

	Journal of Jewish Studies




	JPT

	Journal of Pentecostal Theology




	JPTSup

	Journal of Pentecostal Theology Supplement Series




	JQR

	Jewish Quarterly Review




	JR

	Journal of Religion




	JRE

	Journal of Religious Ethics




	JRH

	Journal of Religious History




	JRS

	Journal of Roman Studies




	JSJ

	Journal for the Study of Judaism in the Persian, Hellenistic and Roman Period




	JSNT

	Journal for the Study of the New Testament




	JSNTSup

	Journal for the Study of the New Testament Supplement Series




	JSOT

	Journal for the Study of the Old Testament




	JSOTSup

	Journal for the Study of the Old Testament Supplement Series




	JSPSup

	Journal for the Study of the Pseudepigrapha and Related Literature Supplement Series




	JSS

	Journal of Semitic Studies




	JTC

	Journal for Theology and the Church




	JTS

	Journal of Theological Studies




	JTS(n.s.)

	Journal of Theological Studies (new series)




	JTSA

	Journal of Theology for Southern Africa




	KAV

	Kommentar zu den Apostolischen Vātern




	KNT

	Kommentar zum Neuen Testament




	KP

	Der Kleine Pauly, ed. K. Ziegler




	LAE

	Light from the Ancient East, A. Deissmann




	LB

	Linguistica Biblica




	LBS

	Library of Biblical Studies




	LCC

	Library of Christian Classics




	LEC

	Library of Early Christianity




	Lightfoot/Harmer

	The Apostolic Fathers, trans. J. B. Lightfoot Harmer and J. R. Harmer, ed. and rev. M. W. Holmes (2d ed.; Grand Rapids: Baker, 1992)




	Louw-Nida

	Greek-English Lexicon, ed. J. P. Louw and E. A. Nida




	LPGL

	G. W. H. Lampe, Patristic Greek Lexicon




	LSJ

	Liddell-Scott-Jones, Greek-English Lexicon




	LTJ

	Lutheran TheologicalJournal




	LW

	Luther’s Works, ed. J. Pelikan and H. T. Lehmann




	MBPAR

	Münchener Beiträge zur Papyrusforschung und Antiken Rechtsgeschichte




	MBTh

	Münsterische Beitrâge zur Theologie




	MeyerK

	Meyer Kommentar




	MFC

	Message of the Fathers of the Church




	MM

	J. H. Moulton and G. Milligan, The Vocabulary of the Greek Testament, Illustrated from the Papyri and Other Non-Literary Sources (1930)




	MNTC

	Moffatt New Testament Commentary




	MPAT

	A Manual of Palestinian Aramaic Texts




	MSB

	Monographic Series of Benedictina




	MTh

	Melita Theologica




	MTS

	Münchener theologische Studien




	Mus

	Le Muséon




	NA26

	Nestlé-Aland Novum Testamentum Graece 26th ed.




	NABPRSS

	National Association of Baptist Professors of Religion Special Studies




	NAC

	The New American Commentary




	NCB

	New Century Bible




	NC1B

	New Clarendon Bible




	NedTTs

	Nederlands theologisch tijdschrift




	Neot

	Neotestamentica
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	UBSGNT

	United Bible Societies Greek New Testament




	UCOS

	University of Cambridge Oriental Studies




	USQR

	Union Seminary Quarterly Review




	VC
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	Word Biblical Commentary




	WITJ

	Wesleyan Theological Journal
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	Zeitschrift fur Kirchengeschicte




	ZLTK
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Transliteration of Hebrew and Greek



HEBREW

Consonants

א = י

בּ = b

ב = ḇ

גּ = g

ג = ḡ

ךּ = d

ך = ḏ

ה = h

ו = w

ז = z

ח = ḥ

ט = ṭ

י = y

כּ = k

כ = ḵ

ל = l

מ = m

נ = n

ס = s

ע = ‘

פּ = p

פ = p̄

צ = ṣ

ק = q

ר = r

שׂ = ś

שׁ = š

תּ = t

ת = ṯ

 

Long Vowels

(ה) ָ  = â


יֵ   = ê

יִ  = î

וֹ  = ô

וּ  = û

ָ   = ā


ֵ   = ē

ׄ   = ō

 

Short Vowels

ַ   = a

ֶ  = e

ׅ   = i

ָ   = o

ֻ   = u

 

Very Short Vowels

ֲ  = a

ֱ   = e

ְ   = e (if vocal)

ֳ   = o




GREEK

Α = A

α = a

Β = B

β = b

Γ = G

γ = g

Δ = D

δ = d

Ε = E

ε = e

Ζ = Z

ζ = z

Η = Ē

η = ē

Θ = Th

θ = th

Ι = I

ι = i

Κ = K

κ = k

Λ = L

λ = l

Μ = M

μ = m

Ν = N

ν = n

Ξ = X

ξ = x

Ο = O

ο = o

Π = P

π = p

Ρ = R

ρ = r

Σ = S

σ/ς = s

Τ = T

τ = t

Υ = Y

υ = y

Φ = Ph

ϕ = ph

Χ = Ch

χ = ch

Ψ = Ps

ψ = ps

Ω = Ō

ω = ō

Ῥ = Rh

ῥ = rh

͑ = h

γξ = nx

γγ = ng

αυ = au

ευ = eu

ου = ou

υι = yi
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ABRAHAM

A key figure in early Jewish literature, Abraham played a central part in the letters to the Galatians and the Romans (see DPL, Abraham). Later NT authors continue to employ Abraham in significant ways in Acts* (Acts 3:13, 25; 7:2, 8, 16-17, 32; 13:26) and Hebrews* (Heb 2:16; 6:13; 7:1, 2, 4-6, 9; 11:8, 17) and to a lesser degree in James* (Jas 2:21, 23) and 1 Peter* (1 Pet 3:6). References to Abraham are found in numerous documents of the early church, a fact that suggests that the patriarch held continued importance for early Christian self-understanding.


	1.Abraham the Exemplary Jew


	2.Acts: Abraham the Father of the Jews in Continuity with Believers


	3.Hebrews: Abraham the Prototype of Faith for Believers


	4.James and 1 Peter: The Patriarchal Couple as Examples of Obedient Behavior


	5.Apostolic Fathers: Adopted Christians and Disinherited Jews





1. Abraham the Exemplary Jew.

For those Jews who returned from exile in Babylon, Abraham often exemplified the characteristics of the ideal Jew. While authors of early Jewish literature often based their writings upon the OT accounts of Abraham (Gen 11:27—25:11), they also elaborated them in order to speak to the readers of their day.

Four primary themes emerge about Abraham in early Jewish literature. He is a tenacious monotheist and the first proselyte to Judaism (Jub. 11:6-17; 12:1-5, 16-21; 20:6-9; Ps.-Philo Bib. Ant. 6.4; Josephus Ant. 1.7.1 §§154-57; Philo Abr. 68-71; Apoc. Ab. 1-8). God established a covenant* with Abraham through which his descendants are blessed (Jub. 15:9-10; Ps.-Philo Bib. Ant. 7.4; 1 QapGen 21:8-14), although one must obey the stipulations of the covenant in order to remain within it (Jub. 15:26-27). Abraham’s character is often extolled as righteous (T. Abr. 1:1A), hospitable (T. Abr. 1:1-3A; Philo Abr. 107-110; Josephus Ant. 1.11.2 §196), virtuous (Josephus Ant. 1.7.1 §154; Philo Abr. 68), faithful (Sir 44:20; 1 Macc 2:52; Jub. 17:17-18), a lover of God (Jub. 17:18) and a friend of God (CD 3:2-4). Abraham lived according to the Mosaic law* (Jub. 15:1-2; 16:20; Sir 44:20) or the natural/philosophical law (Philo Abr. 3-6), and he praises those who die for keeping the law (4 Macc 13:13-18).




2. Acts: Abraham the Father of the Jews in Continuity with Believers.

In Acts Abraham is used not so much as a prototype for Christians to be emulated as he is in the Pauline epistles, but he remains the father of the Jews. Using Abraham exclusively in his sermons, Luke establishes a connection and continuity between Abraham and the events about which he is writing (Dahl, 140).

2.1. Acts 3. Peter uses the figure of Abraham during his speech in Solomon’s portico to identify the God of Abraham, Isaac and Jacob (Acts 3:13, 25; cf. Acts 7:32; Ex 3:6) as the God whose “servant” Jesus was (see Service) and through whose name* Peter had just healed the lame beggar (Acts 3:6, 16). The usage of the uncommon and early title servant (cf. Acts 3:26) for Jesus here may indicate that an allusion is being made to the Suffering Servant of Isaiah (Is 52:13—53:12). By using this appellation Peter clearly implicates the Jews as those who killed Jesus, the chosen servant of their own God (Acts 3:15).

Yet in Acts 3:25 Peter invokes the blessing* to Abraham that through his seed all the families of the earth would be blessed (Gen 22:18; cf. Gen 12:3; 18:18; Gal 3:8). The Septuagint has “nations” (ethnē), which could be interpreted to mean Gentiles.* Peter instead uses the ambiguous “families” (patria), which probably refers first to Jews (cf. Acts 3:26) and implicitly to Gentiles. Thus Peter tells his listeners that they are the descendants of the prophets and the covenant that foretold the Messiah, Jesus (Acts 3:22-23), who himself was the fulfillment of the covenant with Abraham through whom the Jews and other families may be blessed.

2.2. Acts 7. Stephen’s* speech provides the framework for several allusions to Abraham (Acts 7:2-8, 16-17, 32) in which he appears as the recipient of promises* by which his descendants later benefit.

Luke’s affinity with Hellenistic Judaism* is seen most clearly in Acts 7:2-8 (Dahl, 142). In Acts 7:2 Stephen places God’s call to Abraham in Ur rather than in Haran (Gen 12:1). Luke’s tradition could be drawn from OT texts (Gen 15:7; Neh 9:7) that suggest the call from Ur. Philo* assumes that a divine call came to Abraham in both places (Philo Abr. 62, 85), while Josephus* sees the two migrations as a single exodus (Josephus Ant. 1.7.1 §154). Luke further remarks (Acts 7:4) that Abraham left the country of the “Chaldeans,” a term that often referred to astrologers and the interpreters of dreams (Jub. 11:8; Philo Abr. 69, 71), traditions connected with Abraham before his call (Jub. 12:16; Philo Abr. 70; Josephus Ant. 1.7.1 §156; Apoc. Abr. 7:9; cf. Josh 24:2).

In a free rendering of Genesis 17:7 Stephen remains true to the Genesis account in which Abraham possessed no land* but received only a promise of land (Acts 7:5; cf. Gen 12:7; 13:15; 48:4) for himself and his offspring. Abraham followed God although he neither took ownership of any part of the land (cf. Deut 2:5) nor yet had his descendants who would eventually inherit the land. While authors sometimes magnify Abraham’s taking ownership of the land (1QapGen 21:15-19), Stephen instead magnifies Abraham’s trust in God (cf. Rom 4:16-22).

By including references to the prophecy to Abraham about his descendants’ four-hundred-year (Acts 7:6; cf. Ex 12:40; Gal 3:17) bondage in Egypt (Gen 15:13-14; cf. Ex 2:22) Luke emphasizes God’s faithfulness (see Faith) to his people in the midst of crisis. In an expansion of Exodus 3:12 (Acts 7:7) Luke modifies the term mountain (horos), used for Sinai in the Septuagint, using instead “place” (topos), referring to Jerusalem* or the temple* itself (cf. Acts 6:13-14). God’s faithfulness to his promise to Abraham is demonstrated in that Stephen and his Jewish contemporaries in Jerusalem could worship God in that very “place.”

Stephen then refers to the “covenant of circumcision” (diathēkē peritomēs; Acts 7:8) established with Abraham (Gen 17:10, 12), a covenant that confirmed God’s promise to grant him descendants (Gen 21:1-4), who include his listeners.

Stephen returns to Abraham when he suggests that Jacob, Joseph and his relatives were buried at the cave Abraham bought near Shechem (Acts 7:16). In Genesis Abraham bought the cave of Machpelah near Hebron (Gen 23), not Shechem. Jacob is reportedly buried in the cave Abraham bought near Hebron (Gen 49:29-32; 50:13), while Joseph was buried at Shechem (Josh 24:32) in land that Jacob had bought (Gen 33:18-20). Stephen may have telescoped the two accounts of purchases of land in Canaan as he telescoped earlier events (see Acts 7:2, 7) and has attributed the purchase of the grave in Shechem to Abraham.

2.3. Acts 13. During his speech in the synagogue* of Antioch of Pisidia on his first missionary journey, Paul refers to his Jewish listeners as “Abraham’s family,” to whom the message of salvation* was sent (Acts 13:26). Paul calls upon them to be different from the residents of Jerusalem who rejected the Messiah, Jesus, and fulfilled the message of the prophets (e.g., Isa 52:13—53:12) by condemning him to death (Acts 13:27-29). It was through David’s people, those chosen in Abraham, that their Messiah had come (Acts 13:22-25). The Jews tragically would later reject the message of salvation (Acts 13:45).




3. Hebrews: Abraham the Prototype of Faith for Believers.

Abraham functions in the letter to the Hebrews as the prototype of faithful endurance* that the believing readers are to emulate.

3.1. Hebrews 2:14-16. In the context of showing how the Son of God has solidarity with the human family by virtue of having become one of them (Heb 2:14), the author of Hebrews first uses the figure of Abraham to identify those whom Jesus Christ came to liberate (Heb 2:15-16). Those who are now called descendants of Abraham are those who are of the faithful remnant (cf. Is 41:8-10), oppressed men and women of whom Jesus takes hold to deliver from the bondage to Satan* and to bring them under the authority* of the exalted Son (see Exaltation).

3.2. Hebrews 6:13-20. In this passage God’s promise of descendants to Abraham (Heb 6:13-15; Gen 12:2-3; 15:5; 17:5) is brought to the fore. The author repeats a phrase from the sacrifice* of Isaac concerning an oath God swore “by himself” (Heb 6:13; Gen 22:16) because there was no one greater by whom God could swear (Heb 6:16-17) in order to guarantee the promise. The author reminds the readers of the popular tradition of the Aqedah, or binding of Isaac, reinforcing the portrayal of Abraham as the prototype of faithful endurance (Heb 6:15) who in obedience* was willing to sacrifice his only son, thereby receiving God’s promises. The exposition provides an example for the addressees to emulate in the expectation that they will receive what God has promised them because their own high priest,* Jesus Christ, has already obtained the promises and is a forerunner on their behalf (Heb 6:19-20).

3.3. Hebrews 7:1-10. Within his broader goal of proving that Jesus’ priestly office is greater than the levitical priesthood, the writer interprets the account of Abraham and Melchizedek* (Gen 14:17-20; cf. Ps 110:4) in order to show how Melchizedek is greater than Abraham and the levitical priests (Heb 7:7). His proof lies in the account of Abraham the exalted patriarch (Heb 7:4) giving Melchizedek a tenth of the spoils of war (Gen 14:20). Because the levitical priests received tithes (cf. Lev 18:21; Num 18:26-28; Neh 10:38-39; Josephus Ant. 20.9.8 §181; 20.9.2 §206-7; Josephus Life 15 §80) and because Abraham represented the Levites as the progenitor of Israel,* this fact signifies that Levi was actually tithing to Melchizedek (Acts 7:5-6, 8-10), who is thereby even greater than Israel’s progenitor. It is not clear in Genesis who gave tithes to whom, but the author of Hebrews reflects the tradition that Abraham was the one who tithed (cf. 1QapGen 22:17; Josephus Ant. 1.10.2 §181). The author further provides a contrast between Abraham, who received promises (Acts 7:6), and the Levites, who received their office according to the law (Acts 7:5). For the author promise connotes something effective and certain (see Acts 6:13), while the law implied that which was ineffective. Thus the contrast between Melchizedek and the levitical priests heightens Melchizedek’s priest hood because the levitical priests collected tithes according to law while Melchizedek received tithes from and blessed the one to whom God had made promises (Acts 7:6) and to whom he is superior (Acts 7:7).

3.4. Hebrews 11:8-12, 17-19. In this chapter the author employs Abraham more than any other figure as an example of faith. Abraham first exemplifies his faith by his obedience to God’s call (Heb 11:8; Gen 12:1-2; cf. Gen 15:7; Neh 9:7; Acts 7:2-8; Philo Abr. 60, 62, 85, 88).

Abraham’s sojourn as an alien indicates his unsettled status as a foreigner, without native and civil rights, “living in tents” (Heb 11:9; Gen 12:8; 13:3; 18:1) as a nomad. His obedience brought not immediate settlement in the promised land but a life of sojourning for himself and his descendants (Heb 11:9) as he looked toward the ultimate goal. For the author of Hebrews that goal was not Canaan but the firmly established city of God (Heb 11:10; cf. Heb 11:1; Ps 48:8; 87:1-3; Is 14:32). Jewish apocalyptic* tradition affirms that Abraham saw the heavenly* city (2 Apoc. Bar. 4:2-5; cf. 4 Ezra 3:13-14).

Abraham further exemplifies faith through his trust that God would give him a son, even though he and his wife had never produced children and were no longer physically capable of doing so (Heb 11:11-12; cf. Rom 4:19-21; Gen 15:1-6; 17:15-22; 18:9-15). The reliability of God is heightened in the contrast between the singular Abraham and the multitude of his descendants (Heb 11:12 cf. Heb 11:11) in accordance with the promise (Gen 15:5; 22:17; cf. Heb 6:13-15).

Finally Abraham exemplifies faith through his willingness to sacrifice his only son and fulfillment of promise, Isaac (Heb 11:17-19). This event of Abraham’s testing (Sir 44:20; 1 Macc 2:52; see 3.2 above) became central to the Jewish exegetical imagination in postbiblical Judaism (Jub. 17:15—18:19; Philo Abr. 167-297; 4 Macc 7:11-14; 13:12; 16:18-20; Josephus Ant. 1.13.1-4 §222-36; Ps.-Philo Bib. Ant. 18.5; 23.8; 32.1-4; 40.2-3). Abraham’s action was celebrated as a model of faithfulness and obedience to God in the literary tradition of Jewish models of faith (Sir 44:20; Jdt 8:25-26; 1 Macc 2:52; 4 Macc 16:20; cf. Jas 2:21-24; 1 Clem. 10.7). Details in the presentation in Hebrews suggest that the author was influenced by this tradition.

The tense and sacrificial nuance of the verb offered (prospherō; Heb 11:17) suggests that in some sense the sacrifice was an accomplished event because of Abraham’s intention (Philo Abr. 177; Ps.-Philo Bib. Ant. 32.4; Swetnam, 122) while the second use of the verb (Heb 11:17, the second part of the verse) indicates that Abraham did not make the sacrifice but was interrupted by God’s intervention. Jewish tradition refers to blood that was shed during the sacrifice; because of this God chose Abraham and his family (Ps.-Philo Bib. Ant. 18.5-6), perhaps implying that the blood had some kind of atoning value.

The author’s reference to Genesis 21:12 (Heb 11:18) and subsequent reference to God raising “someone from the dead” (Heb 11:19; cf. Pirqe R. El. 31) simultaneously refers to Hebrews 11:12, where Abraham is said to be as “good as dead” in reference to procreation. The implication is that Abraham had faith that God was able to raise someone from the dead—namely, Isaac—through both procreation and his salvation from sacrifice. The Christian readers would also see the sacrifice of Isaac as a foreshadowing of God’s raising Jesus from the dead. From this they could derive faith in the God who is faithful to his promises (Swetnam, 122-23, 128).

3.5. Hebrews 13:1-2. The author reminds his readers that they are to have the attitude of welcoming fellow Christians who are strangers. Hospitality* was a mark not only of one who was cultured but also of Christians, who met in the homes of others. Hospitality was necessary especially in regard to itinerant preachers. In the Christian community the guest/host relationship attained an almost sacramental quality as they expected that God would play a significant role in the exchange between guests and hosts (Lane, 512). Abraham, who was known for his hospitality (1 Clem. 31; T. Abr. 1:1-3A; Philo Abr. 107-10; Josephus Ant. 1.11.2 §196), is alluded to in reference to his meeting with the three visitors to his tent at Mamre when he and his wife received the promise of the birth of their son Isaac (Heb 13:1-2; Gen 18:1-21; 1 Clem. 10.7).




4. James and 1 Peter: The Patriarchal Couple as Examples of Obedient Behavior.

4.1. James 2:21-24. Abraham, known for his exemplary faith (see 3.4 above), was also revered for his obedience to God for his willingness to sacrifice Isaac (the Aqedah; see 3.2 above) which was a story popular in Jewish circles (see 3.4 above). James 2:21-24 brings these two traditions together; Abraham becomes the example of one who completes his faith by his works (see Faith and Works).

Because James 2:21 implies that Abraham was justified (dikaioō) by works and that sounds as if it contradicts statements by Paul about justification (dikaioō; cf. Gal 2:15-16; Rom 3:22) by faith alone, a few observations must be made. First, the sense in which dikaioō is used in James is in reference to Abraham’s demonstrated faithfulness, perhaps in reference to the theme of testings (Jas 1:2, 12). Thus God declares Abraham “righteous” or “faithful.” The sense in which Paul uses dikaioō refers to the eschatological* act in which God declares sinners rightly related to himself. Paul then can say that Abraham was made righteous by faith (Gal 3:6-9; Rom 4:22). Furthermore, the sense of “works” in the two letters is different: in James it refers to acts of obedience and compassion that should arise out of faith in Christ* (Jas 2:14-17) and that complete faith. The works (as in “works of the law”) against which Paul builds his polemic of Abraham’s becoming righteous by faith alone are those acts that formerly identified the people of God and that are still being used by some to identify the people of God in Christ. Paul uses Abraham as an example of righteousness* by faith because he is contending with those who would undermine the foundation of his gospel.*

4.2. 1 Peter 3:4-5. Within the context of a household code* the focus is on Sarah, whose example the readers are to emulate. It is surprising that the author did not reflect the situation of the OT account, in which Sarah laughs at the promise of a son, saying that her “lord” is too old (Gen 18:12; see Lord).

Many of the women reading the letter (see 1 Peter) would have had unbelieving husbands. It is through their demeanor that they are to bring their husbands to the gospel (1 Pet 3:1-2). The principle is that one influences a spouse by modest behavior worthy of respect. In the culture of the time this meant that wives were to defer to the authority of their husbands.




5. Apostolic Fathers: Adopted Christians and Disinherited Jews.

While Paul employed Abraham in order to include Gentile believers within the people of God, Abraham’s function changed in the writings of the early church (see Apostolic Fathers). As J. Siker has shown, Justin Martyr reverses the function of Abraham when he “claims the Abrahamic heritage for the Christians and denies it to the Jews” (Siker, 145).

5.1. The Revised Promises to Abraham. Early noncanonical Christian authors revise God’s promises to Abraham in such a way that Christians alone become the inheritors of those promises. For example, the author of the Epistle of Barnabas (see Barnabas, Epistle of) appeals to Abraham regarding God’s promise of the land (Barn. 6.8; cf. Barn. 8.4; 9.7-8; 13.7; cf. Ex 33:1, 3) to Abraham and his descendants. Christians become heirs of the promised land of milk and honey (Barn. 6.8, 10, 17) through the new creation* in their hearts (Barn. 6.14-15) through Christ.

Justin Martyr sees Hadrian’s banning the Jews from the city of Jerusalem (A.D. 135) as God’s punishment for their disobedience and disbelief (Justin Dial. Tryph. 16.2; cf. 40.1; 92.2; 25.5). It is the Gentiles, along with the Hebrew ancestors, who will receive the inheritance of land, particularly as symbolized by Jerusalem (Justin Dial. Tryph. 26.1). Through Christ, the land promised to Abraham’s descendants is given to Gentiles (Justin Dial. Tryph. 119.5-6) and will be established eternally at Christ’s Second Coming (Justin Dial. Tryph. 85.7; cf. 80.5, 81.4; see Parousia).

For Justin, Christians additionally are the fulfillment of God’s promise to Abraham of descendants by virtue of their faith in Christ (Justin Dial. Tryph. 11.5). The Jews are merely physical descendants of Abraham (Justin Dial. Tryph. 47.4; 80.4), which counts for nothing (Justin Dial. Tryph. 25.1; 26.1; 44.1; cf. Mt 3:9 par. Lk 3:8). Further, in Barnabas 13.7 we find that the author has reinterpreted the account in Genesis 17:4-5, in which God promises Abraham that he will be the “father of nations,” to mean that Abraham is the father exclusively of the Gentiles.

Gentiles furthermore become the fruit of God’s promise to Abraham that through him the nations would be blessed (Justin Dial. Tryph. 11.5; 119.3-6). Abraham’s descendants become a blessing to the nations by becoming the nations (i.e., Gentiles) themselves. Thus the promise to Abraham that his progeny would be a blessing to the nations is fulfilled.

5.2. Circumcision Recast. In these texts circumcision* is also given a new meaning. For example, in the Epistle of Barnabas Abraham points to Christ through his circumcision, which was solely a “spiritual witness of the grace to come, through the death of Jesus, not as a seal of a grace already given” (Barn. 9.3-4, 7-9; Siker, 150; cf. Gal 3:8; see Grace). The circumcision of the Jews in the flesh* is even seen to be the misleading of an evil angel* (Barn. 9.4).

Like Paul, Justin emphasizes Abraham’s justification by faith apart from circumcision (Justin Dial. Tryph. 11.5; 23.3-4; cf. Rom 4:9-10). Not only does physical circumcision fail to bring righteousness, but only the spiritual circumcision of the heart has positive significance (Justin Dial. Tryph. 11.3; 24.1; 34.1; 43.1; 67.9; 118.2), which Christians receive through baptism.*

Justin further states that circumcision was given to Abraham because God foreknew that the Jews would be disobedient, particularly by virtue of their responsibility for Jesus’ death (see Death of Jesus). Circumcision was a mark of those designated for punishment (Justin Dial. Tryph. 16.2-4; 19.2-5; 92.2-3).

5.3. Continuity Between Abraham and Christ. In Barnabas Abraham also points forward to Christ, first through his casting of Abraham as one who sprinkles the people for purification from sin (Barn. 8.3-4; cf. Num 19), which means that he was one who preached the gospel of forgiveness* of sin and purification of the heart (Barn. 8.3).

By using the account of the angels who visit Abraham at Mamre (Gen 18) and the eschatological banquet at which Abraham is present (Mt 8:11-12), Justin argues that as Christ was with Abraham at Mamre, so Abraham will be with Christ at the eschatological banquet (Justin Dial. Tryph. 55-59).

In a response to Trypho’s challenge that. Justin prove the existence of another God besides the Creator, in Dialogue 56 Justin uses a number of biblical citations to prove that it was Christ who, with the two angels, appeared to Abraham under the oak at Mamre, not God the Father and Creator. In fact it was Jesus who appeared to Moses, Abraham and other Jewish ancestors (Justin Dial. Tryph. 113.4). The unbelieving Jews are not children of Abraham, for they fail to believe in the very Christ to whom Abraham bore witness.

5.4. Father Abraham. Marcion* sought to exclude Abraham from God’s promised inheritance (Irenaeus Haer. 4.8.1); given Marcion’s antipathy toward all things Jewish, this is not surprising. Irenaeus responded by reasoning that those who disallow the salvation of Abraham and assume that it was another God who made promises to Abraham, presumably as Marcion did, are themselves outside of the kingdom of God (see Kingdom of God) because it is Abraham’s seed who receive the adoption and inheritance promised to Abraham. By the time of Irenaeus, proof-texts from the NT were being offered to show Abraham as the father of the Christian faith (Rom 4:3; Mt 8:11; Lk 13:28).

5.5. Abraham and the Afterlife. Irenaeus alludes to a passage in which Marcion states that the unbelieving souls of Abraham’s progeny and implicitly also of Abraham remained in Hades (Irenaeus Haer. 1.27.3). Marcion further separates Abraham from inheritance in Christ by placing him in Hades as one who refused salvation.

In the Apocalypse of Peter, Peter takes a detour from hell* and proceeds to the mount of the transfiguration. Abraham is one of the righteous fathers who are in a heavenly plane described as a garden that was “full of fair trees and blessed fruits” (Apoc. Peter, Ethiopic Recension, 16). This description resembles the description of the garden of Eden (Gen 1:29; 2:8-9).

In citing Matthew 8:11-12, relating to the patriarchal eschatological banquet, Justin emphasizes the judgment* of the Jews who are no longer the children of God but are cast out into darkness (Justin Dial. Tryph. 76; see Light and Darkness) because of their unbelief. The Gentiles who believe in Christ and who repent will receive the inheritance with the patriarchs (Justin Dial. Tryph. 26.1; cf. 130.2).

Thus the Jews will be damned by God at the end of time, while the believing Gentiles will share in the eschatological banquet with Abraham, other patriarchs and the prophets. Siker states, “There is no clearer indication of the Jews’ status as a disinherited people than Justin’s appeal to Matthew 8:11-12” (Siker, 183).

5.6. The Virtuous Abraham. Clement (see Clement of Rome) uses Abraham, who is often called “father,” as an example of faith and piety. In 1 Clement 10 Abraham is called “the friend” of God (cf. 1 Clem. 17), and Clement also states that Abraham rendered obedience to God by leaving his country and family in order to in herit God’s promises. It was on account of his faith and hospitality that a son was given to him in his old age and also that in exercising his obedience Abraham offered Isaac as a sacrifice to God (1 Clem. 31).

See also ANCESTORS; CIRCUMCISION; HEBREWS; MOSES; PROMISE; STEPHEN.
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ABYSS

See HELL, ABYSS, ETERNAL PUNISHMENT




ACTS OF ANDREW

See APOCRYPHAL AND PSEUDEPIGRAPHAL WRITINGS.




ACTS OF JOHN

See APOCRYPHAL AND PSEUDEPIGRAPHAL WRITINGS.




ACTS OF PETER

See APOCRYPHAL AND PSEUDEPIGRAPHAL WRITINGS.




ACTS OF PETER AND THE TWELVE APOSTLES

See APOCRYPHAL AND PSEUDEPIGRAPHAL WRITINGS.




ACTS OF THE APOSTLES

The Acts of the Apostles is the fifth book in the NT canon,* located between collections of Gospels and letters.* Although it is not the first Christian or NT document to have incorporated an interest in narrative history, together with the Gospel of Luke it is the earliest example of Christian historiography.
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1. The Genre of Acts.

Particularly because of the content of Acts as well as the nature of the prefaces to Luke-Acts (Lk 1:1-4; Acts 1:1-3; cf. Josephus Ag. Ap. 1.1 §§1-5; 2.1 §§1-2), Acts has long been understood as the first example of Christian historiography. Following the influential work of H.J. Cadbury early in the twentieth century, study of Acts has until recently identified the work within the genre of ancient historiography. Questions about the historical veracity of the narrative of Acts, combined with ongoing reassessments of Acts within the context of the literature of Jewish and Greco-Roman antiquity, have opened to a lively discussion the problem of the genre of Acts. Consequently Acts has been located within each of the three primary genres of the Roman world—historiography, the novel and biography.

1.1. Acts: Novel? Biography? Scientific Treatise? Ancient Historiography? Those scholars with doubts about the classification of Acts as historiography have tended to maximize the formal discrepancies between the Lukan prefaces and those of Hellenistic historiography, contended that the preface to the Third Gospel does not intend the narrative of Acts and/or argued that because Acts is not reliable as a historical account it should not be seen as an example of the genre of ancient historiography.

R. I. Pervo, for example, maintains that Acts is an ancient historical novel written with the purpose of entertaining and edifying its readers. In making his case Pervo caricatures some of the more radical studies of Acts (e.g., Haenchen) as demonstrating that Luke was a “bumbling and incompetent” historian but a “brilliant and creative” writer. The problem with this characterization of Luke, according to Pervo, is that it wrongly assumes that Acts is intended as history. If one recognizes Acts as historical fiction, he observes, then the impasse is breached and Acts can be read for what it is rather than what it fails to achieve. Pervo correctly acknowledges the humor and wit of Acts but is unable to squeeze all of Acts into the mold demanded by esthetic delight. Even those formal features that Acts shares with the novel are not peculiar to ancient novels; in his second-century treatise on How to Write History, Lucian advised historians to give their audiences “what will interest and instruct them” (§53).

Potentially more useful is the identification of (Luke-)Acts as “biography,” since ancient biographers, like historians, dealt with people who actually lived and events that actually took place. However, the narrative of Acts is manifestly not focused on the performance of one person, so it can hardly be pressed into the biographical genre. C. H. Talbert has tried to overcome this obstacle in his proposal that Luke-Acts is a biographical “succession narrative,” analogous to Diogenes Laertius’s Lives of the Philosophers (mid-third century A.D.). These biographies, he proposes, more or less conform to a threefold format: the life of the founder, a description of the community of his followers and a précis of the teachings* of the community in its contemporary form. Accordingly Luke’s first volume, the Third Gospel, highlights the life of Jesus (founder), with Acts concentrating on the deeds and teachings of his followers. D. E. Aune has criticized this approach, questioning the existence of any such genre and noting the significant discrepancies between the respective functions of Laertius’s Lives and Acts (Aune, 78-79). Moreover, Luke signals his interest not so much in particular people as in “events” (Lk 1:1-4); and the two parts of Luke’s work are held together more basically by the overarching redemptive purpose (see Redemption) of God* than by the life* of one or more individuals, as would be expected in a biography. That Luke has been influenced in his writing by features of the genre of biography is clear (cf. Barr and Wentling), even if Acts cannot simply be identified as a specimen of the ancient biographical genre.

A different approach has been followed by L. C. A. Alexander, who draws attention to the formal differences between Luke’s preface (Lk 1:1-4) and those of the Greek historiographers. Luke’s preface seems too brief, consisting of only one sentence, as compared with the more elaborate openings of Greek historians; the transition from Luke’s preface to the narrative itself is surprisingly abrupt; unlike others, Luke does not engage in explicit criticism of his predecessors; Luke’s preface exhibits such a personal style, with its first-person pronouns and dedication, that it has seemed inappropriate for inclusion in the genre of “dispassionate and timeless historiography”; and Luke’s opening offers no general moral reflections, common among Greek historians. Such problems led Alexander to a reassessment of the literary map of Greek preface writing, with the result that she finds the closest analogues to Luke 1:1-4 and Acts 1:1 in the “scientific tradition”—that is, technical and professional writing on medicine, mathematics, engineering, and the like. Alexander proposes that Luke’s narrative presentation of Jesus and the early Christian movement is scientific in the sense that it is concerned to pass on the tradition of accumulated teaching on this subject.

The affinities between Luke and the scientific tradition do not negate the identification of Luke 1:1-4 and Luke-Acts with historiography, however. First, that Luke-Acts does not match in every instance the formal features of Greco-Roman historiography presents no immediate problem, for the genre itself was easily manipulated. What is more, Luke has been influenced as well by OT and Jewish historiography, especially with respect to the use of historical sequences to shape a narrative theology (see, e.g., Hall, Soards, Sterling), and Luke’s predecessors in Israelite and Jewish historiography did not reflect on their aims and procedures within the context of the writing itself. Moreover, in describing his work as diēgēsis (“narrative,” Lk 1:1), Luke identifies his project as a long narrative account of many events, for which the chief prototypes were the early Greek histories of Herodotus and Thucydides (cf. Hermogenes Progymnasmata 2; Lucian How to Write History §55). Further, numerous components of Luke’s work—symposia, travel narratives, letters, speeches—support a positive comparison of Luke’ sworkwith Greco-Roman historiography.

A number of recent studies have strengthened the earlier consensus that Acts is an example of the genre of ancient historiography. For example, viewing Acts in the context of descriptions of Hellenistic, Israelite and Hellenistic Jewish historiography, Aune concludes that “Luke was an eclectic Hellenistic Christian who narrated the early history of Christianity from its origins in Judaism with Jesus of Nazareth through its emergence as a relatively independent religious movement open to all ethnic groups” (Aune, 138-39); this qualifies Luke-Acts as belonging to the genre of “general history.” G. L. Sterling, however, argues that Acts belongs to a type of history whose narratives “relate the story of a particular people by deliberately hellenizing their native traditions” (Sterling, 374). Other subgenres (e.g., historical monograph and political history) have also been proposed. Critical work in historiography has begun to underscore the apologetic role of all historiography (see 1.2 below), and this is the case with Acts, written to defend the unfolding of the divine purpose, from Israel* to the life and ministry* of Jesus to the early church* with its inclusion of Gentile* believers as full participants, and thus to legitimate the Christian movement of which Luke himself was a part.

1.2. Historiography and Historicism. In what sense, though, is it appropriate to refer to the narrative of Acts as history? What are we to make of the denial of Acts as historiography on the basis of its alleged duplicity in historical matters? Two points merit reflection. First, an attempt to present material in the generic framework of historiography is no guarantee of historical veracity; choice of genre and quality of performance are separate issues. Hence, even if more radical critics are correct in their indictments of Acts as poor history, this would not be tantamount to excluding a generic identification of Acts as historiography.

At the same time it must be admitted that such indictments against Luke as a historian are not so firmly based as is sometimes claimed. (1) Although study of Acts as history continues to be plagued by a relative dearth of corroborative evidence, whether literary or physical, recent examination of that evidence by C.J. Hemer has encouraged a much more positive assessment of the historical reliability of Acts (see also Hengel). (2) The sometimes spectacular accounts of healing in Acts (e.g., Acts 5:15; 19:11-12) have given some scholars pause in accepting the whole as an historically faithful account. However, in the wake of postmodern epistemology and in light of increasing criticism of the biomedical paradigm for making sense of non-Western accounts of healing (see, e.g., Hahn), such miraculous phenomena—previously understood as expressions of duplicity, mental pathology, superstition, fantasy and/or a prescientific worldview—are not so easily dismissed and have begun to be reexamined for their sociohistorical significance.

Second, Acts has too often been and continues in some quarters to be evaluated as historiography on the basis of modernist, positivistic canons—that is, on the basis of criteria that have themselves been made problematic and are anachronistic with reference to Luke as historiographer (see, e.g., Green 1996, Krieger, White, Stock). The central problem on which the debate on Luke the historian has typically turned has had much less to do with the nature of Luke-Acts than with modern, problematic conceptions of the historian’s enterprise and with the concomitant, absurd divorce of event from interpretation. The view of the last two centuries, that historical inquiry is interested in establishing that certain events took place and in objectively reporting those facts, is being eclipsed by a conception of the historiographical project in which Luke would have found himself more at home. The primary question is not, How can the past be accurately captured? or What methods will allow the recovery of what actually happened? for it is increasingly recognized that historiography is always teleological. It imposes significance on the past by its choice of events to record and to order as well as by its inherent efforts to postulate for those events an end and/or origin. The emphasis thus shifts from validation to signification, so the issue is, How is the past being represented? Luke’s concern with truth or certainty (see Lk 1:4) resides in his narrative interpretation of the past.

Identification of Acts as ancient historiography adds to the expectations we may bring to the narrative. Alongside those raised by Luke’s professed intentions (Lk 1:1-4), we may anticipate a narrative in which recent history is given prominence, issues of both causation and teleology are accorded privilege and determined research is placed in the service* of persuasive and engaging instruction.




2. The Text of Acts.

Textual criticism of Acts presents a special quandary because of the existence of two primary and disparate textual types, the Alexandrian (A B C 81) and the Western (esp. Codex Bezae Cantabrigiensis [D]). The book of Acts in the Western tradition is almost 10 percent longer than the Alexandrian, and the character of each of these two textual types is distinctive. The essential question is, Whence the Western text? Is it the product of a studied recension of Acts? If so, can this effort be assigned a particular provenance? Or does the Western text bear witness* to an ongoing process of emendation? Is the Western text thoroughly secondary to the Alexandrian textual type? Can it be traced back to the hand of the Third Evangelist himself? Or does it display an amalgam of more or less original and secondary readings that must be considered (according to the eclectic method of textual criticism) on a case-by-case basis? In the history of research on the text of Acts, several related proposals have continued to surface (see the surveys in Strange, 1-34; Barrett, 2-29).

As early as the late seventeenth century it was suggested that Luke was responsible for two recensions of Acts and that this explains the existence of the two major text types. This view has gained new momentum since the onset of redaction criticism in the twentieth century as a result of the detection of alleged Lukanisms in the Western versions. It is represented today by M.-E. Boismard and A. Lamouille, who postulate two authentically Lukan versions of Acts, of which Codex Bezae (D) and Codex Vaticanus (B) are the best, though not unsullied, representatives; in their view the Western text type stems from the first edition of Acts while the Alexandrian reflects Luke’s later, revised perspective. With this view one may compare the work of W. A. Strange; he believes that Acts was published posthumously by editors who left two versions of Acts now represented by the two manuscript types.

In spite of theories of this nature, most scholars continue to contend that the witnesses of the so-called Western tradition do not contain something approximating the original text of Acts and to deny that with the Western tradition we have access to a revision, primary or secondary, from the hand of the Third Evangelist. Agreeing with such earlier work as that of Martin Dibelius (84-92), they assume that while the Western text has no claim to originality, it may contain superior readings at some points.

Although there remains little agreement on the nature of the original text of Acts, it remains true that most study of Acts continues to proceed on the basis of the relative superiority of the Alexandrian text type. In some cases the Western text type is neglected, on the supposition that it represents a deliberate and sustained revision of the book of Acts; in others Western-type readings are considered on a case-by-case basis. Given this unsettled state of affairs, we may hope that calls for the production of a critical edition of the text of Acts will be heeded (Osburn).




3. The Speeches in Acts.

Among the narrative elements that abound in Acts, the speeches are especially conspicuous, both in the narrative itself as well as on the landscape of the past century of scholarly work on Acts. Many of these are missionary speeches, delivered to both Jewish and Gentile audiences. These would include such important sermons as those delivered by Peter at Pentecost* (Acts 2:14-40) and by Paul at Pisidian Antioch* (Acts 13:16-41); these speeches play programmatic roles within their narrative cotexts. This category of speeches, the missionary sermons, has been at the center of scholarly debate: How accurately has Luke reproduced early Christian missionary discourse? Other speeches have important roles within the narrative, however, including Stephen’s* defense speech to the Jerusalem council (Acts 7:2-53), Paul’s farewell address to the Ephesian elders (Acts 20:18-35), Paul’s forensic addresses before Roman officials (e.g., Acts 24:10-21; 26:2-23), addresses by Peter and James at the Jerusalem council (Acts 15:7-11, 13-21), and so on. Of approximately 1,000 verses in Acts, 365 are found in major and minor speeches and dialogues (Soards, 1), with direct address responsible for more than half of the book.

3.1. The Debate over Sources and Tradition. The agenda for the modern study of the speeches in Acts was set by the work of Dibelius, first published in 1949 (ET 1956). He sought to locate the speeches of Acts within the matrix of ancient historiography, where, he insisted, the speech was “the natural complement of the deed” (Dibelius, 139). Accordingly the chief question was not the transcription of a particular address but the aim of a speech in the hands of the historiographer—that is, within the historical writing as a whole. A speech might impart to the reader insight into the total situation of the narrative, interpretive insight into the historical moment, insight into the character of a speaker, and/or insight into general ideas that might explain situation. Additionally a speech might advance the action of the account (Dibelius, 139-40). But the inclusion of speeches in historical writing would not constitute any claim for the historicity of the address itself. In his examination of the speeches in Acts, Dibelius was concerned with its function in the book as a whole.

With the hegemony of diachronic approaches to NT study in general, subsequent study of the speeches of Acts remembered Dibelius mostly for his view that the speeches were Lukan compositions (see esp. Haenchen). Even though practically no one would claim that the addresses in Acts are verbatim representations of what was said, it is with reference to just such categories that the debate on their historicity has typically been framed. On the basis of what have now been shown to be largely specious arguments, scholars have referred to consistency of language and style from speech to speech and from indirect to direct discourse, and consistency of content from speech to speech, in order to deny their historicity.

Viewed primarily as a traditio-historical problem, the speeches of Acts have been studied for their historicity. With few exceptions (e.g., Bruce 1942), such examinations have led to largely negative conclusions, even if on matters of detail the handprint of apostolic tradition might be discerned here and there (e.g., Acts 13:38-39; 20:28, where Pauline-type categories are found). Most scholars have concluded that the speeches in Acts are Lukan in composition, typically with little if any traditional basis, and that they serve primarily as instruments of discourse from the author of Acts to his audience (see esp. Wilckens).

Until recently scholarship has not taken as seriously as it might that by “composition” Dibelius pointed not only to “Lukan invention” but also and fundamentally to Lukan artistry. With the rise of interest in narrative* and rhetorical* criticisms, however, some interpreters have begun largely to disregard questions of tradition and history and to examine how the setting and elements of each speech are deployed so as to portend the importance of each speech as an action in the unfolding narrative (see Neyrey 1984, Tannehill 1991, Soards).

An important reexamination of speech writing in ancient historiography by C. H. Gempf has surfaced a via media that moves beyond the impasse of these conflicting paradigms of study. Gempf insists that the principal question relevant to ancient historiography is not, Is it accurate or inaccurate in its representation of this speech? thus producing a false either-or choice or a continuum concerned primarily with faithfulness to an alleged source. Instead ancient writers sought to achieve a twofold balance between artistic and historical appropriateness. This is because speeches are included in narrative representations of history not to provide a transcript of what was spoken on a given occasion but to document the speech event itself. Historiographers (like Luke) would be concerned, therefore, with composing speeches that would cohere with the work as a whole in terms of language, style and content (the literary dimension) and that would not be regarded as anachronistic or out of character with what was known of the person to whom the speech was attributed (the socio-historical dimension).

In other words, contra the modern consensus in the discussion on tradition and sources in the speeches of Acts, literary aspirations do not preclude historical value, and the presence of Lukan style and theology in the speeches of Acts does not lead necessarily to the inference that these speeches are Lukan in origin. With respect to historical appropriateness the issue is not narrowly defined in terms of accuracy; instead the writer would compose a speech in keeping with what could be known of the historical data available to him.





3.2. The Role of the Speeches.

3.2.1. A Unified Worldview. As has often been demonstrated, one can discern a pattern in the missionary speeches of Acts: appeal for hearing, including a connection between the situation and the speech; christological* kerygma* supported with scriptural proof; the offer of salvation*; and often the interruption of the sermon by the audience or by the narrator himself. Taken as a whole the speeches in Acts by followers of Jesus evidence a kerygma that is over whelmingly christocentric but that also features a medley of reoccurring motifs, including the centrality of Jesus’ exaltation* (i.e., resurrection* and/or ascension*), together with its salvific effect; repentance* and/or forgiveness* of sins; the universal offer of salvation; the Holy Spirit*; and, frequently through scriptural interpretation, the assurance* that the message of this salvation is the manifestation of the divine will.

As we would expect, each of these motifs is integral to Luke’s theology (see 5 below), but this does not render the speeches in Acts as simply a collective deposit of Lukan thought. Where comparative material is available, close examination will indicate how the speeches of Acts have struggled to hold in tension the sometimes competing aims of speech writing in historiography, literary and socio-historical faithfulness. These instances of repetition within the narrative of Acts demonstrate more particularly Luke’s concern to advance through these speeches a distinct (though not at all points distinctive) view of God’s purpose. This perspective is then propagated by each of the major figures who serve as witnesses to redemption in Acts.

3.2.2. Performative Utterances. It would not be appropriate in every case to catalog these addresses as commentary, even if, as deliberate pauses in the action, they possess an interpretive function. Instead the speeches often have performative roles; they advance the action of the narrative as they provide the logic and impetus for further developments in the realization of the narrative aim of Luke-Acts. The speeches of Stephen and Peter in Acts 7:2-53 and Acts 10:34-43 (and Acts 11:5-17), for example, appear at crucial junctures, pushing the narrative beyond Jerusalem* and Judea to Samaria* and to “the end of the earth” (Acts 1:8).

3.2.3. “Revealed History.” Paul’s sermon at Pisidian Antioch (Acts 13:16-41) exemplifies a common concern of the speeches in Acts to locate historical events in an interpretive web by splicing together in one narrative thread the past, present and future of God’s salvific activity. In this perspective the meaning of historical data is not self-evident but must be interpreted, and legitimate interpretation is a product of divine revelation* (cf. Hall). Paul’s speech moves deliberately and naturally from divine activity in the OT to the work of John and Jesus to the need for present response, thus providing christological interpretations of the Scriptures and of history.

3.2.4. Acts as Witness. The sheer amount of the narrative given over to speeches when compared with other exemplars of ancient historiography (or biography or novel) is suggestive of another narrative role for the speeches in Acts. Combined with the fact that in Acts speeches are typically given by witnesses or for or against the witness, this suggests that via the speeches Luke himself is giving witness, relating “all that God had done with them” (Acts 14:27). “In Luke-Acts, speeches are an essential feature of the action itself, which is the spread of the word of God” (Aune, 125).




4. The Narrative Unity of Luke-Acts.

4.1. Luke-Acts, or Luke and Acts. Since Cadbury fixed the hyphen between Luke and Acts early in the twentieth century, the relationship between these two books has been more assumed than explored. The canonical separation of the two notwithstanding, until recently most scholars have assumed that the Third Gospel and Acts shared the same author, genre and a common theological perspective and that the narrative of Acts was written as the calculated continuation of the narrative of the Gospel. Such assumptions have been called into question by M. C. Parsons and Pervo (1993), among others. Although they agree that Luke and Acts share authorship, they question whether these two books belong to the same genre, are theologically harmonious and together embody one continuous narrative.

The issues raised by Parsons and Pervo are important if only because their central observation is correct: the unity of Luke-Acts has been more assumed than justified and explored. But their arguments are difficult to sustain.

Because scholarship has not reached a consensus on the generic identification of Luke and Acts, Parsons and Pervo conclude that Luke and Acts do not share unity at the level of genre. This discussion begs important questions: Given the fluidity of generic forms in antiquity, why must one work for the high level of precision on which this rejection of generic unity depends? With respect to the Third Gospel, why must we assume Luke worked with constraints related to an evolving Gospel genre? Could Luke not be setting out to do something for which previous models or forms proved inadequate? And the possible analogues for serial volumes using multiple genres posed by the authors (e.g., 1-4 Kingdoms and 1-2 Maccabees) are hardly material, given our understanding of the composition and unity of those books.

Further, Parsons and Pervo deny narrative unity by positing the potential identification of two different (textually constructed) narrators, one for Luke, the other for Acts—this in spite of the fact that the application of narratology to even one of these books surfaces multiple narrators and levels of narration (Kurz). Nor do the authors deal constructively with the possible claim of the narrator of Luke 1:1-4 to have been of the circle of those (“us”) among whom (some of) these events “have been fulfilled” (cf. the “we passages” in Acts, 4.5 below). Nor do they raise the possibility that Luke and Acts share a single narrative purpose and that in this lies their essential narrative unity.

Along more constructive lines it is important to note that the division of Luke-Acts into two volumes does not signify that one account had ended and a new one begun or that volume 2 would turn to a different subject matter. Rather, as a matter of physical expediency ancient authors divided their lengthy works into “books,” each of which fit on one papyrus roll. The maximum length of a papyrus roll extended to thirty-five feet, and Luke’s two volumes, the two longest books in the NT, would have each required a full papyrus roll.

Moreover, in size the two are roughly equivalent—the Gospel with about 19,400 words, Acts with approximately 18,400 words—so that they would have required papyrus rolls of about the same length. Thus the division between Luke and Acts conformed to the desire of contemporary writers to keep the size of their books symmetrical (cf. Diodorus 1.29.6; 1.41.10; Josephus Ag. Ap. 1.35 §320). In other ways too the plan of Luke and Acts suggests a purposeful proportionality. Both narratives begin in Jerusalem; the Gospel ends and Acts begins with commission narratives associated with reports of Jesus’ ascension; the time span covered by each volume is approximately thirty years; Luke’s narration of Jesus’ last days in Jerusalem (Lk 19:28—24:53) and of Paul’s arrest, trials and arrival in Rome* (Acts 21:27—28:31) each occupy 25 percent of their respective books; and Luke has regularly developed parallels between Jesus in the Gospel of Luke and his disciples in the Acts of the Apostles.

Further, though Parsons and Pervo do not consider this question in their 1993 work, Luke 1:1-4 serves as a prologue for the whole of Luke’s work, two volumes, Luke-Acts. This is suggested by the parallel between the primary and recapitulatory prefaces in Luke-Acts and Josephus’s Against Apion. In addition Acts 1:1 not only refers to a “first book” but also denotes as the subject of that first book “all that Jesus began to do and to teach.” This is a transparent summary of the Third Gospel, which continues the characteristic Lukan emphasis on the inseparable connection of word and deed. With the term began, this summary suggests a continuation of the mission of Jesus, an expectation that is not disappointed, for Jesus’ followers “call on his name” (e.g., Acts 2:21; 9:21; 15:17; 18:15; 22:16)—a name* that signifies the continuing presence of Jesus to bring wholeness of life (e.g., Acts 3:6, 16; 4:7, 10, 12, 17, 30; 8:12; 9:15, 34; 10:43; 16:18). The Gospel of Luke and the Acts of the Apostles narrate one continuous story (see Augustine De Cons. 4.8), therefore, and the phrase “the events that have been fulfilled among us” (Lk 1:1-4) refers both to the story of Jesus and to the activity of the early church.

The Gospel of Luke thus anticipates the Acts of the Apostles, and it also authorizes the narrative of the Acts, with Acts both continuing the narrative of God’s mighty acts of salvation begun with the births of John and Jesus (Lk 1—2) and at the same time showing how the significance of the Jesus story might be worked out and articulated for changing times (Korn). Acts thus builds on the foundation established in Luke, demonstrating the ongoing relation of the church to the Jesus event by interpreting the significance of Jesus for a new day.

The narrative unity of Luke-Acts has important implications for our reading of Luke’s work. Most significantly it requires that our understanding of Luke’s purpose in writing and thus our understanding of the need(s) and audience he addressed account for all the evidence, both the Gospel and Acts. Similarly it is critical that we understand that incidents in the Gospel anticipate aspects of the story narrated only (finally) in Acts. Notably, in Luke 2:25-35 Simeon realizes that in this child Jesus a salvation has come that will be experienced as “a light for revelation to the Gentiles” (Lk 2:32), but during his ministry as recorded in the Gospel of Luke, Jesus interacts only rarely with non-Jews. One must wait for Acts to see how the Gentile mission is begun, legitimated and takes firm shape at the behest of God and as guided and empowered by the Holy Spirit. The last chapter of the Gospel closes off significant aspects of the story’s plot, but there is a more overarching intent at work, the redemptive purpose of God for all people. Seen against this purpose, the Gospel of Luke is incomplete in itself, for it opens up possibilities in the narrative cycle that go unrealized in the Gospel but materialize in the Acts of the Apostles.

4.2. Luke, Acts and the New Testament Canon. The unity of Luke-Acts—two volumes, one story—easily escapes the modern reader in large part due to the canonical placement of these two books in the NT. Although the Gospel and Acts may have been completed and made available to the wider public separately, in the second century A.D. the Gospel of Luke came to be located with the other Gospels so as to form the fourfold Gospel. Not surprisingly, then, Luke’s first volume has come to be thought of primarily as a Gospel. It is worth reflecting on the probability that in Luke’s day no such literary form existed, however, so that we would be amiss to think either that Luke set out to write a Gospel or that his readership would have understood his work within this category. Luke refers to his predecessors as “narratives,” not as “Gospels,” and there is no a priori reason to imagine that Luke’s purpose was to write a story of Jesus to which he later appended an account of the early church. Rather, the narrative he wished to relate developed naturally and purposefully from the story of Jesus’ earthly ministry to that of the continuation of Jesus’ mission through the early church.

Nevertheless, according to the logic of the canonical placement of Acts, Luke’s second volume rests in an interpretive relationship with the Pauline letters. In fact early lists of NT books usually situated Acts sometimes before, sometimes after the Pauline corpus. Presumably as a bridge from the story of Jesus to the ministry of Paul, Acts was eventually located in its present position between the Gospels and the letters. The consequence of its location in the canon is that Acts came to provide a sequential, biographical and missionary framework within which to fit the Pauline letters—a framework that is presumed in most biblical study even though critical scholarship has surfaced important tensions between the portraits of Paul and his mission available to us in Acts and in his letters.

4.3. Luke-Acts: One Narrative Aim. A conclusion for the unity of Luke-Acts has as its immediate consequence the rejection of any proposed purpose for Luke’s writing that does not account for the evidence of both volumes. Although the primary purpose of Acts may have as its corollary, for example, a defense of Paul (as has been argued), this formulation does not grapple fully with the whole of Luke-Acts. A conclusion for the narrative unity of Luke-Acts would presuppose that the whole could be examined as the unfolding of one continuous narrative cycle moving from anticipation to narrative possibilities to probabilities to actualities to consequences and serving one primary narrative aim.

If we view Luke-Acts on the large canvas of narrative analysis, it is possible to see in its entirety one narrative aim unfolding in a simple narrative cycle. In it we see the working out of one aim: God’s purpose to bring salvation in all of its fullness to all (Green 1994, 62-63). This aim is anticipated by the angelic* and prophetic* voices that speak on God’s behalf (Lk 1:5—2:52). It is made possible by the birth and growth of John and Jesus in households that honor God. According to the Lukan birth narrative, though, this is not an aim that will be reached easily or without opposition. Not all will respond favorably to God’s agent of salvation, Jesus, resulting in antagonism, division and conflict. The realization of God’s aim is made probable through the preparatory mission of John and the life, death and exaltation of Jesus, with its concomitant commissioning and promised empowering of Jesus’ followers to extend the message to all people (Lk 3—Acts 1). Jesus himself prepares the way for this universal mission by systematically dissolving the barriers that predetermine and have as their consequence division between ethnic groups, men and women, adults and children, rich and poor, righteous and sinner, and so on. In his ministry even conflict is understood within the bounds of God’s salvific purpose, Jesus’ death as a divine necessity, his exaltation a vindication of his ministry and powerful act of God making possible the extension of salvation to Jew and Gentile alike.

The subsequent story in Acts consists of a narration of the realization of God’s purpose, particularly in Acts 2—15, as the Christian mission is directed by God to take the necessary steps to achieve a community of God’s people composed of Jews, Samaritans and Gentiles. The results of this narrative aim (Acts 16—28) highlight more and more Jewish antagonism to the Christian movement, and the church appears more and more to be Gentile in makeup. This too is God’s purpose, according to the narrator, speaking above all through his spokesperson Paul (and through Paul, the Scriptures), even if efforts among the Jewish people at interpreting Moses* and the prophets as showing the Messiah is Jesus should continue.

4.4. Acts 1:8 and the Outline of the Book of Acts. The story related in Acts begins in Jerusalem and ends in Rome, with the plan of the book thus giving form to the centrifugal shape of the mission it recounts. It would not be unusual for a Hellenistic writer of sequential books to provide in a second or subsequent book a preface that includes a summary of the former and outline of the present book. Many readers of Acts have found in Jesus’ words in Acts 1:8—“Rather, you will receive power when the Holy Spirit comes upon you, and you will be my witnesses in Jerusalem, in all Judea and Samaria, and to the end of the earth”—a summary outline of Acts. Many who see an outline of the book in Acts 1:8 further identify “the end of the earth” as Rome. Although Jesus’ words may be taken as the outline of Acts, albeit in a superficial sense, this identification of Rome as “the end of the earth” is almost certainly mistaken.

Acts 1:8 relates Jesus’ response to the disciples’ question about the restoration of the kingdom* to Israel. Jesus does not replace a parochial, nationalistic hope* for the restoration of Israel’s dominion with a universal mission as much as he sets the future of Israel within the now more widely defined plan of God. Jesus’ references to a mission in Jerusalem, Judea (i.e., “the land of the Jews”—cf. Lk 4:44; Acts 10:37; see Land) and Samaria represent significant progress in this direction and portend the development of the mission in Acts 2—8.

Beyond Samaria the Spirit-endowed mission was to continue to “the end of the earth.” Various options have been championed for making sense of the phrase heōs eschatou tēs gēs. Some regard it as a geographical location: Ethiopia, Spain, Rome, or even the “Land [of Israel].” Others find in it a more symbolic reference to a universal mission including the Gentiles—that is, a mission to the whole world.*

That Luke must have had in view in Acts 1:8 a purely geographical connotation (as is often emphasized) can hardly be sustained, for space is never measured in purely geographical terms but is always imbued with symbolic power. Geography—and especially such geographical markers as “Judea” and “Samaria”—is not a “naively given container” but rather a social production that both reflects and configures being in the world. Note, for example, the identification of “Jerusalem” as the location of the temple* and abode of God in Jewish and Lukan perspective and the religious sensibilities that would have been transgressed by this juxtaposition of “Judea” (land of the Jews) and “Samaria” (land of the Samaritans; cf. Lk 10:30-37; 17:11-19). Nor is it necessary to restrict the referent of this phrase to a location within the narrative of Acts; other possibilities generated within the narrative are left unfulfilled at its close (other examples of external prolepsis include Paul’s execution and Jesus’ Parousia*).

Nor does Luke ever identify Rome as the mission’s final point; Rome may serve as nothing more than a new point of departure for the mission, like Jerusalem and Antioch earlier in the story. Moreover, even in Acts “witnesses” precede Paul to Rome, so that Acts 27—28 brings Paul, not the gospel, to Rome.

Although in the literature of Greco-Roman antiquity the meaning of the phrase “the end of the earth” was used to refer to Spain, Ethiopia, and so on, one must inquire into how this phrase functions in this cotext. At this juncture in Acts, the meaning of “the end of the earth” is polysemous—that is, we have been given almost nothing by way of interpretive guidelines for identifying the referent of this phrase. As a result one may read through the narrative inquiring at multiple points, Is this “the end”? (And if so, will God’s dominion now be realized?) Greek usage elsewhere allows for such open-endedness (cf. Strabo Geog.). But these various interpretive possibilities are narrowed considerably upon reading Acts 13:47, with its citation of Isaiah 49:6, where the phrase “the end of the earth” is again found but with the sense more transparent: “everywhere,” “among all peoples,” “across all boundaries.” Luke’s evident dependence on the Isaianic eschatological* vision* elsewhere provides corroborative evidence for the conclusion that the narrative encourages an identification of “the end of the earth” with a mission to all peoples, Jew and Gentile. This underscores the redemptive-historical continuity between this text and its Isaianic pre-text (also Is 8:9; 45:22; 48:20; 62:11; cf. Deut 28:49; Ps 134:6-7; Jer 10:12; 16:19; 1 Macc 3:9).

In only a very limited sense might one take Acts 1:8 as an outline of Acts. Much more significant is the way it identifies God’s aim within the narrative (and, one may presume, for the story as it extends beyond the narrative of Acts). As it clarifies God’s purpose, it also gives us a measure by which to ascertain what persons within the narrative have oriented themselves fully around serving God’s design. That is, those who obey the missionary program of Acts 1:8 are shown to be operating under the guidance and power* of the Spirit and thus following God’s plan; they are shown to be authentic witnesses.

The importance of Acts 1:8 is not diminished if it is not regarded as framing the outline of Acts, for its statement of God’s aim within the narrative has certainly left its imprint on the form of the narrative itself. One can easily follow the centrifugal shape of the mission, though sometimes the progression of the mission is less geographical and more theological, as when Jesus’ witnesses return to Jerusalem in order to work out further the theological rationale for a mission that includes those “at the end of the earth” (Acts 11:1-18; 15; 21:1—26:32). Moreover, our identification of “the end of the earth” as a reference to the universal scope and not the geographical goal of the mission suggests that the story of Acts does not end with the close of the narrative in Acts 28:31. Rather, the challenge to mission reaches beyond the narrative to Luke’s subsequent readers.

4.5. The Author and the Narrator of Acts. Examining Acts as a narrative raises the question of the voice through whom the story is told—that is, the identity of the narrator. An author might choose to adopt some voice other than his or her own, and in narrative theory narrators differ in how much they choose to tell, the degree of their reliability and how willing they are to intrude into the narrative itself. Narrative critics agree that the narrators of the Gospels and Acts are knowledgeable and are willing to alert their audiences to realities other than those on the surface of recounted events—e.g., the motivations of characters within the story (e.g., Acts 24:27; 25:3); that they are so reliable that their points of view are consistent with those expressed by God and God’s agents within the narratives; and that they are generally unobtrusive in telling their stories. At the same time the narrator of Acts might on occasion provide an explanatory comment to his reader (e.g., Acts 9:36 [Tabitha’s name in Greek is Dorcas]; 12:9 [Peter’s inner thoughts]), and in Acts 16:10-17; 20:5-15; 21:1-18; 27:1—28:16 (i.e., in the “we” passages) he steps into the story as a character. Today, when many scholars speak of “Luke” with reference to the hand behind Luke-Acts, they have reference to Luke as narrator, often without any necessary inference regarding the identification of the actual author of this work.

Luke-Acts, like the Gospels of Matthew, Mark and John, are anonymous documents (though see John 21:24-25), and the we passages do nothing at a literary level to alter this state of affairs. That is, even when involved in first-person narration, the narrator of Acts identifies himself not as an individual with a name but as one of a group. He is present, sometimes as a participant, other times as an observer, at some events, but his focus is not his individual identity; rather, the “we” of his narration contributes to the vividness of his account and invites his audience into active participation in the narrative. That first-person narration happens in only selected portions of the account underscores that the narrator makes no claim to being a constant companion of Paul and his circle. It also suggests, however, that first-person narration is more than a literary device calculated to enliven the narrative.

Long before the onset of narrative criticism, this last set of observations led readers of Acts to an identification of the author of Acts as Luke, Paul’s fellow worker (Philem 24) and sometime companion, a physician (Col 4:11,14; 2 Tim 4:11). Eusebius, for example, identifies the author of Acts as Luke, an Antiochene, a physician and frequent companion of Paul (Eusebius Hist. Eccl. 3.4.1), as do Jerome (Vir. 7) and many others (see Barrett, 30-48; Fitzmyer, 1-26).

In the second century, Irenaeus identified Luke, the companion of Paul, as the author of Acts, though he also goes further, to speak of the relationship between Luke and Paul as “inseparable” (Haer. 3.1.1, 4). This latter inference lies behind critical rejection of Luke as the author of Acts since, it is alleged, the author of Acts has distorted the message of Paul and so could not have been his regular companion. But the inseparability of Luke and Paul is not a necessary inference from Acts; indeed, it is contradicted by Acts, wherein we are informed repeatedly that the narrator was part of a company whose traveling agenda overlapped with that of Paul but that did not join Paul’s entourage regularly, permanently or even for lengthy periods of time.

When it is further remembered that the portrait of Paul available to us via his letters is itself tendentious, shaped by sometimes tensionfilled relations with his audiences; that discussions of the incongruity between the Paul of Acts and the Paul of the Pauline correspondence have sometimes suffered from critical hyperbole; that in any case the narrator of Acts is more concerned with telling the story of the realization of God’s salvific aim than with developing personalities; and that characters within Acts are more important for what they add to that story than with reference to their own stories (cf. Schwartz), then the critical concerns that have led to the denial of the identity of Luke as the author of Acts dissipate considerably.

Nevertheless, it is worth inquiring into what is at stake in the identification of the real author of Acts. That, for example, C. K. Barrett can engage in a critical reading of Acts without first deciding the issue of authorship is surely suggestive. This is all the more true when it is recalled that Luke makes no apparent attempt to assert himself into the narrative in order to serve concerns of historical veracity. Final resolution of the question of authorship would not table questions of historical accuracy, and, as we know almost nothing of the background of the historical Luke, our insisting that he is responsible for Acts adds almost nothing to our understanding of his narrative. As with the canonical Gospels, then, so with Acts: our reading proceeds best on the basis of what we are able to discern about its narrator from within the narrative itself.




5. The Theology and Purpose of Acts.

Numerous proposals for the purpose of Acts have been defended in recent scholarship, including the following:

1. Acts is a defense of the Christian church to Rome (e.g., Bruce).

2. Acts is a defense of Rome to the Christian church (Walaskay).

3. Acts is an apology for Paul against Judaizers who have sided with non-Christian Jews against Paul’s notion that Christianity is the true successor to Judaism* (see Mattill and Mattill).

4. Acts is a work of edification designed to provide an eschatological corrective for a church in crisis (Conzelmann).

5. Acts is written to reassure believers struggling with the reliability of the kerygma—either with regard to its truth and relevance (e.g., van Unnik) or with respect to its firm foundation in the story of God’s people (e.g., Maddox).

6. Acts was intended to assist the Christian movement in its attempts to legitimate itself over against Judaism (Esler).

7. Acts is written to encourage among Christians a fundamental allegiance to Jesus that called for a basic social and political stance within the empire (Cassidy).

In light of our earlier comments on the narrative unity of Luke-Acts, some of these can be excluded from the outset—namely, those centering on aims particular to Acts and/or Paul (i.e., 1-3)—since these do not account for the whole of the Lukan narrative. This is not immediately to deny that Luke may have had such concerns, however, for the Evangelist may have been motivated by multiple aims that might not lay a claim on the narrative as a whole.

Our understanding of the aim of (Luke-) Acts flows from our understanding of its genre and narrative aim. We have seen that the genre of Acts suggests Luke’s concern with legitimation and apologetic. Our discussion of the narrative aim of Acts highlighted the centrality of God’s purpose to bring salvation to all. In the conflicted world of the first-century Mediterranean, not least within the larger Jewish world, it is not difficult to see how this understanding of God’s purpose and its embodiment in the Christian movement would have been the source of controversy and uncertainty. We may then propose that the purpose of Luke-Acts would have been to strengthen the Christian movement in the face of opposition by ensuring them in their interpretation and experience of the redemptive purpose of God and by calling them to continued faithfulness and witness in God’s salvific project. The purpose of Luke-Acts would thus be primarily ecclesiological, centered on the invitation to participate in God’s project.

Our understanding of the aim of (Luke-) Acts must also account for its primary theological emphases. Recent scholarship has repeatedly identified salvation as the primary theme of Luke-Acts, theme being understood as that which unifies other textual elements within the narrative. In order to make sense of the theme of salvation and to show the degree to which it is integrated into the overall purpose of strengthening the church (as we have just described), we must develop it within what can only be an outline of key theological motifs.

5.1. God’s Purpose. The purpose or plan of God is of signal importance for Acts, and its presence behind and in the narrative is paraded in a variety of ways. This motif is present especially through a constellation of terms expressive of God’s design (e.g., boulē/boulomai [“purpose/to purpose”—Acts 2:23; 4:28; 13:36; 20:27], dei [“it is necessary”—Acts 1:16, 21; 3:21; 4:12; 5:29; 9:16; 14:22; 16:30; 17:3; 19:21; 20:35; 23:11; 27:24, 26], horizō [“to determine”—Acts 2:23; 10:42; 17:26, 31]); through angels, visions and prophecies; through instances of divine choreography of events; through the employment of the Scriptures of Israel; and through the activity of the Holy Spirit.

This pronounced emphasis on the divine will is present in Acts to certify that the direction of the Christian mission is legitimate but not to eclipse human decision making and involvement in the mission. Indeed, the dramatic quality of the narrative is noticeably enhanced by the conflict engendered as some people choose to oppose the divine aim. God does not coerce people into serving his will, but neither will God’s plan ultimately be derailed by opposition to it. The communication of his purpose comes as an invitation for people to align themselves with that purpose; some may refuse to do so, but others (and the invitation is to all) will embrace his will, receive the gift of salvation and join in his redemptive activity (see further Squires; Green, 1995, 22-49).

5.1.1. The Divine Purpose. Although God never enters the narrative of Acts as a character, his presence is everywhere apparent through the activity of the Holy Spirit (see 5.1.3 below) and angels and through visions and prophecies. Through these agents and agencies, God both choreographs human encounters and events and verifies that the mission to the Gentiles is consonant with his will.

Two case studies in divine choreography (Philip and the Ethiopian eunuch, Peter and Cornelius) accompany the narration of the beginnings of the mission to the Gentiles. There is no socio-historical or narratological reason to suspect that the Ethiopian eunuch is anything but a Gentile (Acts 8:26-40). Philip’s* encounter with him on the road to Gaza comes at the intersection of (1) the Ethiopian’s having made pilgrimage, like many Gentiles in the ancient Mediterranean, to worship in Jerusalem; (2) his reading of a text (Is 53:7-8) that highlights the humility of the Isaianic servant and so declares the solidarity of Yahweh’s servant with the eunuch in his own humble status (even though he went to worship* in Jerusalem, as a eunuch he would have been excluded from the Lord’s assembly; cf. Deut 23:1; Is 56:3-5); (3) Philip’s being directed by an angel of the Lord to travel on the same road, then instructed by the Spirit to join the entourage of the Ethiopian court official; (5) his being able to serve as interpreter of the Scriptures. Following the eunuch’s baptism,* Philip is snatched away by the Spirit of the Lord; this divine encounter has reached its conclusion.

Philip’s appointment with the eunuch may have initiated the Gentile mission, but this innovation is unknown to anyone within the narrative; Philip does not report what has happened to Jerusalem, and presumably the eunuch journeys home. Hence the encounter between Peter and Cornelius* (Acts 10:1—11:18) initiates the Gentile mission in its own way, particularly since in this case the believers in Jerusalem are included in the account. As with Philip, so with Peter, this novelty comes at God’s behest, through the careful staging of visionary and angelic messages to communicate the divine purpose (Acts 10:1-16).

In both cases, but more explicitly in the latter, the importance of human volition is not diminished. Cornelius and Peter have separate divine directives, neither of which is complete in itself. According to this choreography, both persons must obey what disclosure they have received in order to understand more fully what God is working to accomplish in their encounter. As if to underscore again that the Gentile mission is God’s doing, when they do follow through on God’s purpose, the Holy Spirit breaks into their gathering, falling upon “all who heard the word” (Acts 10:44). This work of the autonomous Spirit is taken as the proof that the Gentile mission, together with full fellowship* between Jewish and Gentile believers, was God’s purpose (Acts 11:17-18).

Angels are active elsewhere too (cf. Acts 5:19, 21; 12:7-11, 23; 18:9-20; 27:23-24), indicating the ongoing direction and providential care of God, as do visions (Acts 10:10-16; 16:6-10; 22:17-21).

5.1.2. The Scriptures of Israel. By the Scriptures of Israel, we mean the Septuagint, and especially Deuteronomy, the Psalms and Isaiah, for these are the authoritative texts that appear most in Acts. Two factors characterize the use of the Scriptures by God’s spokespersons in Acts. First, characters within Acts are concerned to show that what has happened with Jesus and what is happening with the movement of those who name him as Lord* are continuous with the Scriptures. Second and inseparably related, however, is an important proviso—namely, it is not the Scriptures per se that speak authoritatively but the Scriptures as they bear witness to God’s purpose, an interpretation accessible only in light of the mission, death and exaltation of Jesus of Nazareth. Hence, even if it is vital that the actions of the Christian community be grounded in Scripture, that their christological formulations be shaped in dialogue with Scripture, and that they understand the rejection of the message by some Jews and the mission to the Gentiles via scriptural precedent, the Scriptures speak authoritatively only when they are legitimately interpreted.

This suggests that the primary significance of the Scriptures in Acts is ecclesiological and hermeneutical, as the Christian community struggles with its own identity, not least over against those who also read the Scriptures but who refuse faith* in Christ. In Luke’s view it is through the Scriptures that Jesus’ followers should be able to confirm their status as the heirs of the Scriptures, God’s people serving God’s mission. The struggle with the Jewish people and with Jewish institutions in Acts is essentially hermeneutical: Who interprets the Scriptures faithfully? Or, to put it more starkly, Whose interpretation has the divine imprimatur? Whose receives divine legitimation? In Acts the answer is simple: Jesus has been accredited by God (Acts 2:22) and vindicated in his resurrection and ascension (e.g., Acts 2:23-36; 3:13-26). Those whose form of life is like his serve as his witnesses, and their charismatic preaching* includes authorized scriptural interpretation (e.g., Acts 4:8-13). The validity of their message is further validated by the signs* and wonders God does through them (Acts 14:3).

5.1.3. The Holy Spirit. If God does not explicitly appear within the narrative of Acts, his virtual stand-in is the Holy Spirit, and it is by means of the activity of the Spirit that God’s purpose is known, the mission is directed and the universality of the gospel is legitimated. This is not because the Holy Spirit is for Luke the immanence of God, as is often suggested, but because the Spirit highlights God’s transcendence, his freedom of purpose. Throughout Acts, the Lord’s witnesses never control or possess the Spirit but attempt to catch up with the Spirit’s work whose activity is often serendipitous.

Just as the Spirit had been active in and through the whole of Jesus’ ministry (cf. Lk 3:21-22; 4:1, 14-15, 18-19; et al.), so the Spirit would empower the mission of the Lord’s witnesses in Acts (esp. Acts 1:8). The Spirit directs the mission (e.g., Acts 13:1-4; 16:6-7) and empowers witness in word and deed. Within Acts, signs and wonders certify the presence of God in the ministry of his witnesses, legitimating the universal reach of salvation as they authenticate the message among the Gentiles (Acts 14:3; 15:12; cf. Acts 2:19, 22, 43; 4:30; 5:12; 6:8; 7:36; 8:6, 13).

One of the primary purposes of Luke’s portrayal of the Spirit’s activity is legitimation for the breaching of barriers that separate Jew and Gentile. The gift of the Spirit is one of the primary ways in which Luke articulates the content of salvation (see 5.2.2 below), and in Luke’s economy of salvation those on whom the Spirit has been poured out are believers. The Spirit thus clarifies the status of believers, especially Gentiles (Acts 10:45-47; 11:15-18; 15:8).

This authorizing role of the Spirit reaches further, however. It is through the Spirit that prophets prophesy in Acts, and this verifies that their messages are grounded in the divine will. The plot of the narrative itself, behind and through which the Spirit is active, is thereby shown to be a faithful interpretation of the early Christian mission. Moreover, because Luke’s presentation of the Spirit is in its essence continuous with the understanding of the Spirit in Second Temple Judaism, he portrays the Christian mission, which proceeds with the direction and empowerment of the Spirit, as the fulfillment of Israel. This is true even if in the Lukan conception the activity of the Spirit has been recast along christological lines: Spirit-empowered witness focuses on Christ, and it is through the agency of the exalted Messiah that the Spirit is poured out (Acts 2:33). As a consequence Luke’s pneumatology can be viewed as providing an apologetic for God; the Spirit substantiates the direction God’s purpose takes in Acts: from Israel to the life and ministry of Jesus to the early church with its inclusion of Gentile believers as full participants.

5.2. Salvation. Salvation is the principal theme of Acts, its narrative centrally concerned with the realization of God’s purpose to bring salvation in all of its fullness to all people. Conflict within the narrative arises as a consequence of the division between those who embrace and serve that aim, who join the community of God’s people who bear witness to God’s salvific work, and those who refuse to do so (cf. Lk 2:34; on 5.2 see Green 1997).

5.2.1. God as Savior, Jesus as Savior. For Luke salvation is first and always from God. God initiates salvation, and even in the salvific activity of Jesus, God is the often silent but nonetheless primary actor. Jesus’ powerful deeds are repeatedly attributed to God (Acts 2:22; 10:38). God appointed him Lord and Messiah; God glorified him, sent him, raised him and so on. Luke’s soteriology is christocentric, but above all it is theocentric. (Given the strength of this emphasis, it is not surprising [contra those who find in Acts a “divine man” portrayal of the apostles and Paul] that those who align themselves with God’s salvific aim in Acts are never credited with possessing the power to minister salvation. The signs and wonders that partially constitute their missionary activity are effected by God, granted by the Lord [cf., e.g., Acts 3:12, 16; 4:10, 29-30; 5:12, 38-39; 8:18-24; 14:3, 14-15; et al.].)

Nevertheless, Jesus is God’s agent of salvation, the Savior (Lk 2:11; Acts 5:30-31); as Lord, Jesus is the one on whom people call for salvation. How did Jesus achieve this status? For Luke, a corollary of Jesus’ being raised up is that he now administers the promise* of the Father (cf. Lk 11:13; 24:49; Acts 1:4), the gift of the Spirit—that is, salvation (Acts 2:29-36). Similarly in Acts 5:30-31 we find a straightforward affirmation that Jesus’ confirmation as Savior, as the one who “gives” repentance and forgiveness, is grounded in his resurrection and ascension. As the enthroned one (Messiah), as the Benefactor of the people (Lord), the exalted Jesus now reigns as Savior, pouring out the blessings* of salvation, including the Spirit with whom he was anointed at the outset of his ministry, to all.

What then of the crucifixion of Jesus? The sheer frequency of times that we read in Acts of the divine necessity (dei) of the suffering of Jesus is warning enough that salvation has not come in spite of the crucifixion of Jesus. What is more, the specifically covenantal* language employed in Acts 20:28 (peripoieomai, “to acquire”; cf. Ex 19:5; Is 43:21) and Acts 20:32; 26:18 (hagiazō, “to sanctify”; cf. Deut 33:3) reminds us of Luke’s record of Jesus’ last meal with his disciples, wherein he grounds the “new covenant” in his own death (Lk 22:19-20). Although sparsely mentioned, the salvific effect of the cross* is not absent from Luke, even if it is not woven fully into the fabric of Luke’s theology of the cross.

Luke’s broader perspective on the suffering* of the Messiah can be outlined along three interrelated lines.

First, the rejection of Jesus by the Jewish leaders in Jerusalem leads to the widening of the mission to embrace all peoples, Jew and Gentile. Indeed, suffering and rejection foster the propagation of the word (cf. Lk 21:13-19; Acts 13:44-49; 14:1-18; 18:2-6; 28:17-29). As Luke is fond of narrating, struggle and opposition do not impede but seem to promote the progress of the gospel: “It is through many persecutions that we must enter the kingdom of God” (Acts 14:22; cf., e.g., Acts 6:1, 7; 8:1-3, 4).

Second, the passion of Jesus is paradigmatic for all of those who follow Jesus (cf. Lk 9:23; Acts 9:16). For Luke the theologia crucis is rooted not so much in a theory of the atonement but in a narrative portrayal of the life of faithful discipleship as the way of the cross.

Third, in describing Jesus’ crucifixion, Acts echoes the words of Deuteronomy 21:22-23: Jesus was “hung on a tree” (Acts 5:30; 10:39; 13:29). The narrative thus signals the disgrace of Jesus’ execution while at the same time it locates Jesus’ death firmly in the necessity of God’s purpose. The ultimate disgrace, the curse from God, is antecedent to exaltation. Thus in his suffering and resurrection Jesus embodied the fullness of salvation interpreted as status reversal; his death was the center point of the divine-human struggle over how life is to be lived, in humility or self-glorification. Though anointed by God, though righteous before God, though innocent, he is put to death. Rejected by people, he is raised up by God—and with him the least, the lost, the left out are also raised. In his death, and in consequence of his resurrection by God, the way of salvation is exemplified and made accessible to all those who will follow.

5.2.2. The Message of Salvation. Luke develops the content of salvation along five related lines.

First, salvation entails incorporation and participation in the christocentric community of God’s people. These are people whose unity is emphatic in the narrative (e.g., Acts 1:14-15, 24; 14:1; cf. Acts 2:44-45; 4:32—5:11; Plato Rep. 5.46.2c; Cicero De Offic. 1.16.51; Aristotle Eth. Nic. 9.8.1168b; Josephus J.W. 2.8.3 §§122-23), who together “call on the name of the Lord [Jesus]” and are baptized in his name (Acts 2:21-22, 38; 8:16; 9:14, 21; 10:48; 19:5; 22:16); who heal* (Acts 3:6, 16; 4:10, 30; 19:13) and preach (Acts 4:12; 5:28, 40) in his name; and who suffer for his name (Acts 5:41; 9:16; 21:13).

What may be surprising is the identification of those who belong to this community. The invitation is for everyone, for “you, your children and all who are far off” (Acts 2:39; cf. Is 57:19; Acts 1:8; 2:5, 9-11, 17, 21; 10:1—11:18; et al.). By pouring upon them the blessing of forgiveness and the gift of the Spirit, God both testifies to the authenticity of the membership of Gentiles in the number of God’s people and confirms that “he has made no distinction between them and us” (Acts 15:7-8; cf. 11:15-18). Jesus is Lord of all (Acts 10:43). Also “saved” are those set apart from normal social discourse by sickness and demon possession (e.g., Acts 3:1—4:12; 5:12-16; 8:7; 14:8-10). This reminds us that the Lukan soteriology knows no distinction between the physical, spiritual and social; that in the larger Greco-Roman world “salvation” would be recognized in the healing of physical disorders; and that physical restoration had as one of its ramifications restoration to social intercourse.

Second, salvation entails “rescue from our enemies” (cf. Lk 1:68-79). Salvation as divine rescue does not appear to be prominent in Acts, but there are important hints in this direction. For example, the use of Joel 2:28-32 in Acts 2 brings onto the stage apocalyptic* connotations reminding us that the coming of God signifies the downfall of those who oppose God’s purpose, and elsewhere Luke employs exodus typology to characterize salvation (Acts 3:17-26; 7:25). Salvation as rescue from peril takes on concrete form elsewhere when the language of salvation is used to signify safe travel in spite of the threat of ambush (Acts 23:16-24) or storms at sea (Acts 27:31, 43—28:6) or escape from prison and mob action (cf. Acts 5:17-21; 12:1-19; 16:19-40; 19:23-41).

What of salvation from foreign domination (as anticipated in Zechariah’s song)? First, although Luke does not report the dismantling of Roman overlordship, he does narrate the relativizing of the sovereignty Rome wielded, as R. J. Cassidy has suggested. More importantly for Luke, the real enemy from which deliverance is needed is not Rome but the cosmic power of evil resident and active behind all forms of opposition to God and God’s people. This form of salvation—from the power of darkness, of Satan*—is prominent in Acts (e.g., Acts 26:17-18; 5:16; 13:4-12; 16:16-18; 19:8-20).

Third, salvation is forgiveness of sins. In Acts, Luke continues an emphasis on forgiveness firmly rooted in Jesus’ mission according to the Third Gospel (see Acts 2:38; 3:19; 5:31; 10:43; 13:38; 15:9; 22:16; 26:18). This signals a renewed or new relationship with God but also with God’s people: as sin is the means by which persons exclude themselves or are excluded from the community of God’s people, so forgiveness marks their restoration to the community.

Fourth, salvation is the reception of the Holy Spirit. Peter also promises those who respond to the message that they will receive “the gift of the Holy Spirit” (Acts 2:38), an emphasis that will resurface repeatedly (Acts 9:17; 10:43-44; 11:15-17; 15:8). The gift of the Spirit marks persons, whether Gentile or Jew, as members of the community of God’s people and thus clarifies the status of those, especially Gentiles, who believe.

Finally, the offer of salvation calls for response. The necessity of response is set forth programmatically in the narration of the Pentecost address, where Peter is interrupted by his audience: “What shall we do?” (Acts 2:37; cf. 16:30-34). What is the appropriate response to the good news of salvation? Luke addresses this question with an arsenal of possibilities—calls to believe (Acts 2:44; 3:16; 11:17; 13:39; 14:9; 15:7; 16:30-31; 18:8), to be baptized (Acts 2:41; 8:12, 36; 9:18; 10:47-48; 16:15) and to turn to God or to repent (Acts 2:38; 3:19; 5:31; 11:18; 17:30; 20:21; 26:20); and other potential responses, including some that employ metaphors of illumination (e.g., Acts 26:17-18)—but singles out no particular pattern of response as paradigmatic. God has acted graciously in Christ to bring salvation to all humanity. All humanity is called to welcome the good news, to respond with receptivity and thus to share in that salvation not only as recipients but also as those who serve God’s redemptive aim.

5.2.3. Eschatology. Students of Acts have long noticed that eschatological hope has not been developed within the narrative. Although the future of salvation is not missing (e.g., Acts 3:21; 7:31; 10:42), the focus has moved from the eschaton to the present. In Acts 1:6-8 Jesus reorients concerns about the restoration of the kingdom to Israel, an eschatological concern, to the importance of faithful witness in the present. This should not be taken as an attempt on Luke’s part to diminish the importance of the Parousia (as Conzelmann argued); in counseling agnosticism about “the times and seasons” established by the Father (Acts 1:7), Jesus emphasizes the unpredictability of the Parousia. “Luke sought to reinforce living eschatological faith, all the while summoning his readers to vigilant, faithful service” (Carroll, 166). That is, Luke employs eschatology as a motivation for mission.

5.2.4. Judaism. The question of Luke’s relationship to Jewish institutions and Jewish people is one of the most debated in Lukan studies, with some scholars arguing that Luke’s theology is irretrievably anti-Jewish, others insisting that Lukan thought derives from a lively Jewish Christian church and many viewpoints falling between these poles. (For representative views see Tyson.) How does the Lukan treatment of people and things Jewish point toward Luke’s overall purpose? Without engaging fully this larger debate, two observations are possible.

First, the centrality of the temple and the synagogue,* the continuous use of Israel’s Scriptures, the primacy of the mission to the Jewish people—these and related phenomena within the narrative of Acts suggest the degree to which the story of the Christian community is continuous with the ancient story of God’s people.

Second, however, the critical perspective on the temple and the synagogue, for example, and the contested nature of the relationship between the Christian movement and Jewish structures suggests the degree to which the Judaism with which Luke is interested is an interpreted Judaism. That is, “the religion of Israel—its institutions, practices, and so on—is to be embraced fully when understood vis-à-vis the redemptive purpose of God. But in order to be understood thus, Israel’s religion must cohere with the purpose of God as articulated by God’s own authorized interpretive agent, God’s Son, Jesus of Nazareth” and in Acts by the Lord’s witnesses who thus serve as interpretive agents (Green 1995, 75). This perspective on the question of Judaism within Acts underscores the nature of the fundamental struggle between the Christian movement and its representatives on the one hand, Judaism on the other, just as it also provides a rationale for the opposition faced by that movement.

5.3. Discipleship. The interdependence of the Gospel of Luke and Acts is perhaps nowhere more evident than in the Lukan perspective on discipleship. Especially when compared with the other Synoptic Gospels, the Third Gospel is noteworthy for how little it has the disciples participating in Jesus’ ministry. This is easily explained, since the Third Gospel can provide instruction and models for discipleship while allowing Acts to document more fully how the disciples came to serve actively in the missionary work of Jesus. Among the motifs that might be developed, two are of particular importance: economic koinonia and witness and allegiance.

5.3.1. Economic Koinonia. Throughout the Third Gospel, Jesus’ message has returned again and again to undercut the determination of social relations on the basis of widespread canons of status and to affirm the redefinition of economic relations within the community of his followers. These two points address the same set of issues, since economic exchange is a function and representation of social relations. Patrons, for example, have higher status than their clients, and in their acts of benefaction they obligate others to supply them with loyalty, recognition, venerated status. Among friends and within kinship groups, however, giving and receiving need not have stipulations carried over from the patronal ethic that pervaded the empire. In these cases giving is a function not of obligations and debt but of mutuality, generosity, solidarity and need. Economic koinonia would thus grow out of, as well as symbolize, kinship.

What Jesus had called for in his Sermon on the Plain (Lk 6:27-38, esp. Lk 6:35)—dispositions of kinship giving rise to practices of material generosity—the early church is reported to practice (Acts 2:44-45; 4:32—5:11; see also Acts 6:1-6; 11:27-30). What Luke describes in the summary statements of Acts 2:44-45 and Acts 4:32-35, however, is not communitarianism, either as a requisite for belonging to the people of God or as an ideal. Instead he outlines a disposition of kinship and generosity, an orientation toward the needs of others and toward the generosity of God that characterizes the Christian community outside the normal constraints of reciprocity and the gift-obligation cycle. Accordingly Barnabas is introduced as an exemplary figure who embodied the ideal of kinship that was to characterize the whole community (Acts 4:32, 36-37). Similarly Ananias and Sapphira demonstrate by their falsehood and their choice of private ownership that they have not refused the way of patronage and status-seeking of the larger empire and so that they are not members of this new community of God’s people (Acts 5:1-11).

5.3.2. Witness and Allegiance. One of the hallmarks of Luke’s narrative is the consistency with which faithful witnesses attract opposition and with which opposition leads to the spread of the gospel. Exemplars include Jesus, Peter and John (e.g., Acts 4:23-31; 5:41-42), Stephen (Acts 8:1-4) and Paul (e.g., Acts 13:45-49). The conflict surrounding these key characters, whose faithfulness is underscored repeatedly by the narrator (e.g., Acts 3:14-15; 5:38-39; 6:8-10; 7:55; 25:25; 26:32; 28:17-22), portends the opposition that faithful witnesses outside the narrative, including those among Luke’s audience, may also encounter in the course of the mission.

That is, opposition in the course of the church’s mission should not necessarily be interpreted as a sign of misapprehension of the divine purpose. Faithfulness calls for a fundamental allegiance to Jesus as Lord, which calls for a basic social and political stance within the empire (Cassidy), and this may well generate opposition. Peter, John, Stephen and Paul may thus serve as models for Christians who in the course of the church’s mission face similar struggles.

See also CORNELIUS; EVANGELISM IN THE EARLY CHURCH; GENTILES, GENTILE MISSION; HELLENISTS; MIRACLES IN ACTS; MISSION, EARLY NON-PAULINE; NARRATIVE CRITICISM; OLD TESTAMENT IN ACTS; PAUL AND PAULINISMS IN ACTS; PENTECOST; PHILIP THE EVANGELIST; SAMARIA; SIGNS AND WONDERS; STEPHEN; TONGUES.



BIBLIOGRAPHY. Bibliographies: F. Bovon, Luke the Theologian: Thirty-Three Years of Research (1950-83) (PTMS 12; Allison Park, PA: Pickwick, 1987); J. B. Green and M. C. McKeever, Luke-Acts and New Testament Historiography (IBRB 8; Grand Rapids: Baker, 1994); A. J. Mattill Jr. and M. B. Mattill, A Classified Bibliography of Literature on the Acts of the Apostles (NTTS 7; Leiden: E. J. Brill, 1966); W. E. Mills, A Bibliography of the Periodical Literature on the Acts of the Apostles 1962-1984 (NovTSup 58; Leiden: E. J. Brill, 1986); P. F. Stuehrenberg, “The Study of Acts before the Reformation: A Bibliographic Introduction,” NovT 29 (1987) 100-36. Commentaries: C. K. Barrett, The Acts of the Apostles (2 vols.; ICC; Edinburgh: T & T Clark, 1994-); F. F. Bruce, The Acts of the Apostles: The Greek Text with Introduction and Commentary (3d ed.; Leicester: Inter-Varsity (Apollos)/Grand Rapids: Eerdmans, 1990); idem, The Book of the Acts (NICNT; rev. ed.; Grand Rapids: Eerdmans, 1988); H. Conzelmann, The Acts of the Apostles: A Commentary on the Acts of the Apostles (Herm; Philadelphia: Fortress, 1987); E. Haenchen, The Acts of the Apostles: A Commentary (Oxford: Blackwell; Philadelphia: Westminster, 1971); L. T. Johnson, The Acts of the Apostles (SP 5; Collegeville, MN: Liturgical Press, 1992); I. H. Marshall, The Acts of the Apostles: An Introduction and Commentary (TNTC; Leicester: Inter-Varsity; Grand Rapids: Eerdmans, 1980); R. Pesch, Die Apostelgeschichte (2 vols.; EKK 5; Zürich: Benziger; Neukirchen-Vluyn: Neukirchener, 1986); J. B. Polhill, Acts (NAC; Nashville: Broadman, 1992); G. Schneider, Die Apostelgeschichte (2 vols.; HTKNT 5; Freiburg: Herder, 1980, 1982); R. C. Tannehill, The Narrative Unity of Luke-Acts: A Literary Interpretation, 2: The Acts of the Apostles (Minneapolis: Fortress, 1990); B. Witherington III, The Acts of the Apostles: A Socio-Rhetorical Commentary (Grand Rapids: Eerdmans, 1977). Studies: L. C. A. Alexander, The Preface to Luke’s Gospel: Literary Convention and Social Context in Luke 1:1-4 and Acts 1:1 (SNTSMS 78; Cambridge: Cambridge University Press, 1993); D. E. Aune, The New Testament in Its Literary Environment (LEC 8; Philadelphia: Westminster, 1987) esp. 77-157; D. L. Barr and J. L. Wentling, “The Convention of Classical Biography and the Genre of Luke-Acts: A Preliminary Study” in Luke-Acts: New Perspectives from the Society of Biblical Literature Seminar, ed. C. H. Talbert (New York: Crossroad, 1984) 63-88; M.-E. Boismard and A. Lamouille, Le Texte Occidental des Actes des Apôtres: Reconstitution et Réhabitaliation (2 vols.; Paris: Recherche sur les Civilisations, 1984); F. F. Bruce, The Speeches in the Acts of the Apostles (London: Tyndale, 1942); H. J. Cadbury, “Commentary on the Preface of Luke” in The Beginnings of Christianity, pt. 1: The Acts of the Apostles, ed. F. J. Foakes Jackson and K. Lake (5 vols.; London: Macmillan, 1922; Grand Rapids: Baker, 1979 repr.) 2:489-510; idem, The Making of Luke-Acts (2d ed.; London: SPCK, 1958); J. T. Carroll, Response to the End of History: Eschatology and Situation in Luke-Acts (SBLDS 92; Atlanta: Scholars Press, 1988); R. J. Cassidy, Society and Politics in the Acts of the Apostles (Maryknoll, NY: Orbis, 1987); M. Dibelius, Studies in the Acts of the Apostles (London: SCM; New York: Scribner’s, 1956); P. F. Esler, Community and Gospel in Luke-Acts: The Social and Political Motivations of Lukan Theology (SNTSMS 57; Cambridge: Cambridge University Press, 1987); J. A. Fitzmyer, Luke the Theologian: Aspects of His Teaching (Mahwah, NJ: Paulist, 1989); S. R. Garrett, The Demise of the Devil: Magic and the Demonic in Luke’s Writings (Minneapolis: Fortress, 1989); C. H. Gempf, “Public Speaking and Published Accounts” in The Book of Acts in Its Ancient Literary Setting, ed. B. W. Winter and A. D. Clarke (BAFCS 1; Grand Rapids: Eerdmans, 1993) 259-303; J. B. Green, “Internal Repetition in Luke-Acts: Contemporary Narratology and Lukan Historiography” in History, Literature and Society in the Book of Acts, ed. Ben Witherington III (Cambridge: Cambridge University Press, 1996) 283-99; idem, “The Problem of a Beginning: Israel’s Scriptures in Luke 1-2,” BBR 4 (1994) 61-85; idem, “‘Salvation to the End of the Earth’ (Acts 13:47): God as Savior in the Acts of the Apostles” in The Book of Acts and Its Theology, ed. I. H. Marshall and D. Peterson (BAFCS 6; Grand Rapids: Eerdmans, 1997) 83-106; idem, The Theology of the Gospel of Luke (NTT; Cambridge: Cambridge University Press, 1995); R. A. Hahn, Sickness and Healing: An Anthropological Perspective (New Haven, CT: Yale University Press, 1995); R. G. Hall, Revealed Histories: Techniques for Ancient Jewish and Christian Historiography (JSPSup 6; Sheffield: JSOT, 1991); C. J. Hemer, The Book of Acts in the Setting of Hellenistic History, ed. C. H. Gempf (WUNT 49; Tübingen: J. C. B. Mohr [Paul Siebeck], 1989); M. Hengel, Acts and the History of Earliest Christianity (London: SCM; Philadelphia: Fortress, 1979); F. J. Foakes Jackson and K. Lake, eds., The Beginnings of Christianity, pt. 1: The Acts of the Apostles (5 vols.; London: Macmillan, 1920-33; Grand Rapids: Baker, 1979, repr.); J. Jervell, The Theology of the Acts of the Apostles (NTT; Cambridge: Cambridge University Press, 1996); M. Korn, Die Geschichte Jesu in veränderter Zeit: Studien zur bleibenden Bedeutung Jesu im lukanischen Doppelwerk (WUNT 2.51; Tübingen: J. C. B. Mohr [Paul Siebeck], 1993); M. Krieger, ed., The Aims of Representation: Subject/Text/History (New York: Columbia University Press, 1987; Palo Alto, CA: Stanford University Press, 1993, repr.); W. S. Kurz, Reading Luke-Acts: Dynamics of Biblical Narrative (Louisville, KY: Westminster/John Knox, 1993); R. Maddox, The Purpose of Luke-Acts (FRLANT 126; Göttingen: Vandenhoeck & Ruprecht, 1982); I. H. Marshall, The Acts of the Apostles (NTG; Sheffield: JSOT, 1992); J. H. Neyrey, “The Forensic Defense Speech and Paul’s Trial Speeches in Acts 22-26: Form and Function” in Luke-Acts: New Perspectives from the Society of Biblical Literature Seminar, ed. C. H. Talbert (New York: Crossroad, 1984) 210-24; idem, ed., The Social World of Luke-Acts: Models for Interpretation (Peabody, MA: Hendrickson, 1991); C. D. Osburn, “The Search for the Original Text of Acts: The International Project on the Text of Acts,” JSNT 44 (1991) 39-55; M. C. Parsons and R. I. Pervo, Rethinking the Unity of Luke and Acts (Minneapolis: Fortress, 1993); R. I. Pervo, Profit with Delight: The Literary Genre of the Acts of the Apostles (Philadelphia: Fortress, 1987); M. A. Powell, What Are They Saying About Acts? (Mahwah, NJ: Paulist, 1991); D. Schwartz, “The End of the Line: Paul in the Canonical Book of Acts” in Paul and the Legacies of Paul, ed. W. S. Babcock (Dallas: Southern Methodist University Press, 1990) 3-24; M. L. Soards, The Speeches in Acts: Their Content, Context, and Concerns (Louisville, KY: Westminster/John Knox, 1994); J. T. Squires, The Plan of God in Luke-Acts (SNTSMS 76; Cambridge: Cambridge University Press, 1993); G. L. Sterling, Historiography and Self-Definition: Josephus, Luke-Acts and Apologetic Historiography (NovTSup 64; Leiden: E.J. Brill, 1992); B. Stock, Listening for the Text: On the Uses of the Past (Baltimore: Johns Hopkins University Press, 1990); W. A. Strange, The Problem of the Text of Acts (SNTSMS 71; Cambridge: Cambridge University Press, 1992); C. H. Talbert, Literary Patterns, Theological Themes and the Genre of Luke-Acts (SBLMS 20; Missoula, MT: Scholars Press, 1974); R. C. Tannehill, “The Functions of Peter’s Mission Speeches in the Narrative of Acts,” NTS 37 (1991) 400-14; M. Turner, Power from on High: The Spirit in Israel’s Restoration and Witness in Luke-Acts (JPTSup 9; Sheffield: Sheffield Academic Press, 1996); J. B. Tyson, ed., Luke-Acts and the Jewish People: Eight Critical Perspectives (Minneapolis: Augsburg, 1988); W. C. van Unnik, Sparsa Collecta: The Collected Essays of W. C. van Unnik, pt. 1: Evangelia—Paulina—Acta (NovTSup 29; Leiden: E.J. Brill, 1973) esp. 6-15, 340-73; P. W. Walaskay, ‘And So We Came to Rome’: The Political Perspective of St. Luke (SNTSMS 49; Cambridge: Cambridge University Press, 1983); R. W. Wall, “The Acts of the Apostles in Canonical Context,” BTB 18 (1988) 16-24; H. White, The Content of the Form: Narrative Discourse and Historical Representation (Baltimore: Johns Hopkins University Press, 1987); U. Wilckens, Die Missionsreden der Apostelgeschichte: Form- und traditionsgeschichtliche Untersuchungen (3d ed.; WMANT 5; NeukirchenVluyn: Neukirchener, 1974); B. W. Winter, ed., The Book of Acts in Its First-Century Setting (6 vols.; Grand Rapids: Eerdmans, 1993-97); B. Witherington III, ed., History, Literature and Society in the Book of Acts (Cambridge: Cambridge University Press, 1996).

J. B. Green




ACTS OF THOMAS

See APOCRYPHAL AND PSEUDEPIGRAPHAL WRITINGS.
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ADULTERY

See MARRIAGE, DIVORCE AND ADULTERY.




ADVERSARIES

Several later NT writings combat what their authors view as unacceptable beliefs and practices. As they do, they are setting limits to the diversity of earliest Christianity. Interpreters have usually identified the adversaries of most of these writings as Gnostics* of some description. This identification was based on a reconstruction of the late first and early second century which envisioned Gnosticism as the primary heresy Christians faced. Thus it was simply assumed that since these writings come from that period, their adversaries were probably Gnostic and could be identified as such with very little evidence. More recent scholarship has recognized diversity among those rejected by the developing orthodoxy of this period and so less often simply assumes a particular type of adversary for these writings.
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1. Defining Adversaries.

Adversaries, understood as those who identify themselves as Christians (hinted at in Paul’s* farewell discourse in Acts 20:29-30) but who are rejected and opposed by a particular author, are not part of the occasion of all late NT writings. 1 Peter,* for example, addresses Christians troubled by persecution,* offering encouragement to help them interpret and endure persecution, but has no Christian adversaries in view. Other writings mention unacceptable views while not having the defeat of those who hold these views as their primary goal. For example, the central purpose of James* is to pass on ethical instructions, but it alludes to some use of Pauline teaching* which it rejects (2:18-26). This view is opposed in passing, but opposing its proponents is not central to the purpose of James.

It is also necessary to distinguish between correcting dangerous or unacceptable tendencies or views and opposing adversaries. Not every person who held views our authors thought needed correction was viewed as an adversary. Hebrews* opposes some attraction to cultic practices associated with the Jerusalem temple or its replacement. Those with such inclinations are not, however, treated as heretics or adversaries, but rather as Christians in need of instruction.

When the primary goal is the defeat of adversaries, later NT writings often take up a polemical tone, which means that many of their accusations and charges cannot be straightforwardly attributed to their adversaries. In both early Christian and earlier non-Christian writings, polemics often involved stock charges of immorality applied to whatever opposition one encountered. Often this was done in the belief that deviation from the acceptable inevitably led to such behavior. Thus we must be cautious when such charges appear.




2. Revelation.

Revelation* is a special case. Its primary purpose is to encourage those enduring persecution, but the opening section (Rev 1—3) treats some within the communities addressed as adversaries. The seven “letters” to the churches* are often thought to address a single type of adversary. But some interpreters resist this assumption and examine them individually before making connections. The adversaries repudiated in Revelation 1—3 have been identified as Gnostic libertines or libertines with gnostic tendencies. A few interpreters find a dispute between moderate and conservative Jewish Christians (see Jewish Christianity), with John taking the more conservative position. Many interpreters identify these adversaries as Christians willing to accommodate themselves to the culture by participating in trade guild meetings which were held in temples and included a meal in which sacrificed* food* was eaten.

Only the letters to Ephesus, Pergamum and Thyatira deal with adversaries within the church. The Nicolaitans are mentioned in the messages to both Ephesus and Pergamum. John commends the Ephesians for hating the Nicolaitans and for rejecting some who claim to be apostles.* If, as seems probable, these apostles were Nicolaitans, this brand of teaching was brought to Ephesus by teachers claiming some authority.* But it seems they were unsuccessful there. There is no hint of the content of their teaching. John rebukes the church at Pergamum for having within its congregation Nicolaitans and those who hold the teachings of Balaam. While it initially appears that these are separate groups, the name Balaam is probably used metaphorically for the Nicolaitans, because the two names have similar meanings. Again, no teachings are ascribed to the Nicolaitans. The Balaamites are accused of eating food sacrificed to idols* and of fornication. The charge of fornication is probably figurative, standing for religious infidelity. This is its usual meaning in Revelation. Additionally, fornication had long been associated with idolatry (see Num 25:1-2, which immediately follows the Balaam story, and the apostolic decree in Acts 15:23-29). Since this accusation is a polemically charged metaphor, these Balaamites are not libertines. The only other charge leveled against them is that they eat idol meat. Such conduct was viewed as an unacceptable accommodation to the surrounding culture.

John condemns the Thyatirans for tolerating Jezebel, who is accused of teaching and practicing fornication and eating sacrificed meat. This Jezebel, who claimed to be a prophet, must have been an influential member of this church. The charge of fornication is again metaphorical. So the only practice Jezebel is condemned for is eating idol meat, the same accusation made against the Nicolaitans/Balaamites. However, the Seer adds that those who follow Jezebel call their teaching “the deep things of Satan.”* It is doubtful that the followers of Jezebel attribute their teachings to Satan, but they must claim some insight that reconciles their eating of idol meat and Christian conduct.

In the end, all the adversaries mentioned are accused only of eating idol meat, and thus of being unfaithful. So John’s opposition to them is based on their accommodation to the surrounding culture and whatever reasons they give for allowing it. There is no evidence that allows us to associate any tendency of these adversaries, whether taken individually or as a group, with any other known group.




3. Johannine Epistles.

The adversaries of 1 and 2 John (see John, Letters of) are usually discussed together, and 3 John is often included within the same broad situation as well. The opponents of both 1 and 2 John are recognized as former members of the Johannine community who have split off from that group. Nearly all interpreters understand the debate to be over the proper interpretation of the traditions* now found in John. Throughout the first half of the twentieth century most interpreters identified these separatists as docetic,* libertine Gnostics. However, many recent interpreters deny that these adversaries were Gnostic, libertine or fully docetic. Several (e.g., Brown) argue that these opponents deny only the salvific significance of Jesus’ earthly life, not the reality of his material existence. Some interpreters also find 1 John opposing an adoptionist christology* and argue that the separatists see the life of Jesus as one phase of the work of the “divine word.” Similarly, Painter identifies them as pneumatics who see Jesus as merely an example of the spiritual person’s life.

3.1. 1 John. 1 John yields clear evidence that its adversaries have seceded from the addressed community and are now viewed as enemies; they are even identified as antichrists* (1 Jn 2:18-19). Two issues dominate 1 John: keeping the commandments (particularly the love commandment) and christology.

1 John frames the christological debate so that denying that Jesus is the Christ* is equivalent to denying “the Son” (1 Jn 2:22-23), and these are further synonymous with denying “Jesus” and not confessing that “Jesus Christ is come in flesh”* (1 Jn 4:2-3). These carefully worded statements indicate that the adversaries separate the earthly Jesus from the Son in some way unacceptable to 1 John, perhaps denying that the heavenly Christ is to be fully identified with the human Jesus. 1 John’s prologue (1 Jn 1:1-4) supports the notion that these adversaries have a docetic tendency, as does 1 John 4:3, where the issue is cast as denying Jesus. If they are docetists, they are not necessarily Gnostics. One needs only the common Hellenistic* devaluing of the material world* to find docetism attractive. However, the question may not be whether Jesus had a material body, but rather whether Jesus is to be fully identified with the Son of God (see Son of God), or for how long such an identification is envisioned. The opponents may have an adoptionist christology that has the Son come upon Jesus at his baptism. This could be based in part on their interpretation of the first chapter of the Gospel of John.

But this part of the adversaries’ christology may not be at issue; the dispute may concern when or whether the Son separated himself from Jesus. Most interpreters see the reference to blood in 1 John 5:5-6 as an allusion to the crucifixion. The antithetical structure of these verses suggests that this mention of blood opposes some teaching advocated by the separatists. If it does, they seem to deny that the Son (or the Christ) was crucified and only allow that Jesus was. This—in 1 John’s view—premature departure of the Son was unacceptable because it at least implicitly denied the importance of that death* for the forgiveness of sins, a function 1 John affirms as central (1 Jn 1:7; 2:1-2, 12; 4:9-10). This understanding of 1 John 5:5-6 also fits if the separatists are docetists.

Thus the most we can say with relative certainty is that these separatists advocated a christology that does not affirm a sufficient identification of Jesus with the Son of God. That insufficiency may involve some form of docetism, or alternatively an adoptionist christology that does not identify Jesus completely enough with the Son and has the Son leave Jesus before the crucifixion. Neither of these positions requires a gnostic theology, but only a descending/ascending redeemer schema, a schema that the Johannine community affirmed.

Beyond the broad indictment that they do not keep the commandments, the sole recurring accusation about the adversaries’ ethics* is that they lack love for fellow Christians. This charge probably stems from their separation from the Johannine community. Their lack of love is demonstrated by their absence from the assembly of the remaining community. So this accusation reveals little about the separatists’ ethical conduct and certainly does not indicate that they were libertines.

It appears from 1 John 1:8, 10 that the secessionists claim to be sinless. Based on the presence of the perfect tense in 1 John 1:18 (“we have not sinned”), some interpreters discern a perfectionism, based on gnostic beliefs, which claims either that material existence is so unimportant that sin* does not affect them or that their spiritual nature has made them “intrinsically sinless” (Bogart, 33). However, these statements are probably 1 John’s interpretation of the adversaries’ views, not quotations of their claims. Still, they must advocate a type of perfectionism that the author of 1 John rejects, even as he embraces a perfectionism of another type in 1 John 3:4-9.

The rejected perfectionism may be a correlate of the separatists’ denial of the expiatory function of the crucifixion: if they claimed never to have sinned, atonement would be superfluous (see Death of Christ). But their position on Jesus’ death may be based on a different understanding of the means of salvation* rather than a gnostic-like anthropology. They may argue that the vital element is that the Son brought down eternal life from God,* an act that has nothing to do with Jesus’ death (cf. Brown 1979). Since 1 John rejects their assertions of sinlessness in 1 John 1:8, 10 with comments on the atoning function of Jesus’ death in 1 John 1:7, 9; 2:1-2, these two points are either related in the adversaries’ teachings or inseparable from 1 John’s perspective. While these adversaries seem to claim an advanced spiritual status that includes sinlessness, there is insufficient evidence to tie this claim to any system of thought (e.g., Gnosticism or a realized eschatology*). Perhaps 1 John denies them this status because of their christology and their secession from his community—after all, he expects sinlessness from those “born of God” (1 Jn 3:9).

Our understanding of these separatists must remain vague. We can establish that they refuse to identify the Son of God with Jesus as completely as 1 John demands and that they deny the expiatory significance of the death of Jesus. Furthermore, they claim a spiritual status that probably includes the assertion that they are beyond sin. There is no good evidence that they are libertines or Gnostics or that they belong to any other known group.

3.2. 2 John. The adversaries of 2 John are described in essentially identical ways to those of 1 John. Again in 2 John these adversaries are perceived as secessionists (2 Jn 7) who have not remained “in the teaching of Christ” (2 Jn 9). The Elder warns his readers to beware of the antichrist who does not confess that “Jesus Christ is come in flesh” (2 Jn 7-8). This shorthand for the adversaries’ teaching gives more weight to the view that they are docetists, but in light of its use in 1 John, this phrase remains too ambiguous to be decisive. This letter* may represent a later stage in the dispute than 1 John because now there are “many” deceivers (2 Jn 7). Unfortunately, even though we can see that 1 John and 2 John address the same adversaries, 2 John does not appreciably clarify our understanding of them.

3.3. 3John. 3 John identifies the adversary by name, Diotrephes. The Elder writes that Diotrephes is fond of holding a position of leadership, does not acknowledge the Elder’s authority, makes false charges against the Elder and does not welcome itinerant preachers associated with the Elder’s community. Some interpreters find here a further disintegration of the Johannine community at the hands of the adversaries of 1 and 2 John. On this reading, the adversaries can now claim an adherent from among those with institutional authority. Others identify Diotrephes as one of the first monarchical bishops and locate the dispute between him and the Elder in issues of ecclesial structure (see Church Order). Käsemann argues that Diotrephes legitimately holds the office that was soon to develop into the monarchical episcopacy. Occupying this position, Diotrephes has, Käsemann asserts, excommunicated the Presbyter for being an enthusiast who valued the immediate encounter of the presence of Christ above the tradition.

Third John serves a dual purpose: it is a commendation for Gaius and a letter of recommendation for Demetrius as he travels to the area where both Gaius and Diotrephes are church leaders, probably the leading members of separate house churches in the same immediate area. The main issue of 3 John is Diotrephes’ refusal of hospitality for itinerant preachers sent by the Elder. The Elder interprets this action as an affront to his honor, a primary value in Greco-Roman culture, and thus as both a personal matter and a matter that affects his standing in the broader Christian community in that area.

While this action by Diotrephes may have been due to doctrinal disputes, any such dispute remains veiled. If the false charges brought against the Elder involve some doctrinal issue, the text gives no indication that this is the case. There is no evidence to support Käsemann’s claim that the Presbyter has been excommunicated as a heretic. The Elder approaches this problem as he does (i.e., he seems to be on the defensive according to Käsemann) because of Diotrephes’ position in the church, not because he has been excommunicated. The dispute could involve ecclesial structure, but again there is no evidence to support this view; it could equally concern Diotrephes’ exercise of a recognized office. Thus while we can identify this single adversary by name, we cannot identify (or assume the presence of) any doctrinal, ecclesial or ethical issues beyond inhospitality for itinerants as the root of this struggle for control of a segment of the Johannine community.




4. Jude.

The adversaries of Jude* and 2 Peter* have often been identified together and assumed to be the same because 2 Peter borrows so heavily from Jude. But methodologically this is a mistake. Even though 2 Peter uses much of Jude’s polemic, he may well apply this stereotyped material to a different group. Thus, as with all NT writings, adversaries must be identified solely on the basis of the text under consideration.

Most interpreters find some sort of Gnostics or proto-Gnostics as the target of Jude’s attack. But this identification can be supported only by reading far more into Jude than his statements reasonably permit. Most interpreters also fail to take the thoroughly polemical nature of Jude into account and so accept at face value his often exaggerated charges and accusations. Consequently they identify his adversaries as libertines. Wisse has shown that such charges were typical of polemics in both Christian anti-heretical writings and the broader Hellenistic milieu.

Jude’s adversaries were traveling, perhaps charismatic, teachers (Jude 4, 8) who participated in the churches’ worship services (Jude 12). Their presence and teaching were causing divisions, as some accepted their teaching and others did not (Jude 18-19). This much is clear. Even though Jude constantly charges these adversaries with being immoral, the level of polemic makes it doubtful that we should see them as libertines. Such charges probably do indicate that Jude and these teachers disagree about some aspect of Christian behavior. But it is difficult to imagine that Jude’s rather broad audience (basically all Christians, Jude 1) needed special instructions to reject the kind of sexually profligate teachers many interpreters find opposed. Charges of “defiling the flesh” (Jude 8) or even of being licentious (Jude 4) do not necessarily indicate that these adversaries were without any moral code. At most, such charges show only that they allowed something(s) the author does not.

Given that Jude is totally immersed in Jewish traditions, it seems likely that both the author and audience were Christian Jews. It seems most likely that Jude represents a more law-observant perspective than that advocated by the itinerant teachers. If the “glories” of Jude 8 are the angels* involved with giving the law* (as many interpreters assert), the “insult” of the adversaries is that they do not keep part of the law. They need not be devoid of morality to insult the law and its mediators, they need only to ignore one aspect of it. In addition, if the traditional archenemies of God’s people cited in Jude 11-12 are intended to portray Jude’s adversaries in any specific way, the inclusion of Korah may be significant. In Jewish tradition he is known not only for rebellion but also for not keeping the law properly—though with no hint of anti-nomianism. We are left with almost no clues about the aspect of the law the teachers fail to keep. Jude’s characterization of them as problematic at fellowship meals (Jude 12) may indicate that their nonobservance involves food laws (or some other purity* regulation that complicated association at table), but this is far from certain.

So Jude’s adversaries are itinerant teachers whose primary offense involves their understanding of the responsibilities of Christians with respect to the law. They may cite visionary experiences as evidence of their authority. Taking a more law-observant stance, Jude rejects them as the false teachers of the last days and characterizes them as ungodly, lawless and haughty. They undoubtedly had a different picture of themselves.




5. 2 Peter.

Many interpreters also identify the adversaries of 2 Peter* as Gnostics or proto-Gnostics, in large part because they deny the Parousia.* But this is insufficient evidence to make a connection with Gnosticism, for no beliefs central to Gnosticism are combated in 2 Peter. Rejecting a gnostic connection, Neyrey identifies these adversaries as teachers who draw on Epicurean ideas that had filtered out into the broader culture. Specifically, their denial of the parousia is a manifestation of popular doubts about the reality of divine judgment.* Bauckham (1983) also finds eschatological skepticism to be their central tenet but does not connect their teaching with Epicurean beliefs. Based on their denial of the judgment, Bauckham argues that they advocate antinomianism.

Like Jude, 2 Peter is a thoroughly polemical document. Once again, such direct and fierce polemic must be read carefully, taking into account that stock accusations served to discredit, not accurately describe, adversaries. All of 2 Peter 1:16—3:13 is intended to refute, accuse and denounce the adversaries, not objectively describe them.

The clearest point about these adversaries, who were formerly part of the communities 2 Peter addresses (2 Pet 2:1, 15), is that they deny the Parousia (2 Pet 3:3-4). They based their rejection of it on two things: the passing of the first-generation Christians who thought the Parousia would occur in their lifetime (2 Pet 3:8-10) and the absence of God’s action against evil in the world (2 Pet 3:4-6). References to the reality of the Parousia at the beginning and end of the polemical section (2 Pet 1:16—3:13) show that this is the central issue. In 2 Peter 1:16 the author asserts that the Parousia is not a myth and interprets the denial of the Parousia as a rejection of the apostolic testimony. While it is possible that the adversaries explicitly rejected apostolic teaching, it seems unlikely. Even though 2 Peter interprets their view in this way, it is difficult to see how they could have gained influence (2 Pet 2:2) in a community that reveres apostles (as the attribution of this letter to Peter indicates) if they rejected apostolic testimony. Instead they probably argued that the apostles had been misunderstood. 2 Peter 1:16-19 intends to make this claim untenable.

It seems that these adversaries expect no future judgment, but this may only be 2 Peter’s interpretation of what it means to deny the Parousia. Some interpreters combine the adversaries’ rejection of the judgment with 2 Peter’s accusations about their licentiousness to argue that they are libertines. However, this section’s sharp polemic prohibits us from reading such charges literally. These denunciations were intended to damage the adversaries’ ethos, not accurately describe them. The writer of 2 Peter has no doubt that the adversaries’ beliefs lead to moral corruptness, but these polemical denunciations are insufficient evidence that they, for example, “revel in the daytime” (2 Pet 2:13)—a stock polemical accusation.

2 Peter also says that these adversaries revile “glories” (2 Pet 2:10). This expression is taken from Jude but given new meaning here. 2 Peter 2:11 indicates that these “glories” are spiritual beings subject to God’s judgment. The charge of reviling maybe 2 Peter’s interpretation of the adversaries’ rejection of the Parousia and its attending judgment. If these “glories” are involved with the judgment, as Neyrey contends, they may be beings who accuse humans before God at judgment. Thus the adversaries’ reviling consists in their disbelief that such judging and accusing takes place.

These teachers also “promise freedom” to those who accept their views. Although 2 Peter gives no clear indication of what this freedom* involves, many see it as freedom from moral constraint, perhaps because it is juxtaposed to the charge that the adversaries are “slaves of corruption.” But again, such polemical accusations are primarily denunciation. If the “glories” of 2 Peter 2:10 are accusers at the judgment, the freedom of 2 Peter 2:19 may be freedom from fear of such beings. This fits well with the adversaries’ denial of the Parousia, but no interpretation of this freedom is certain. 2 Peter also accuses these adversaries of despising authority* or lordship. This is a polemical implication the author draws from their denial of the Parousia.

These adversaries are further accused of “twisting” the Scriptures (2 Pet 3:15-16; cf. 1:20-21). 2 Peter mentions Paul as an authority who agrees that the delay of the Parousia is a sign of God’s patience (2 Pet 3:15), but then adds that some misuse Paul’s writings and other Scriptures. This is no basis for identifying these teachers as hyper-Paulinists or for asserting that they claim him as their primary authority. He may be simply one apostle they call on. However important Paul is, the reference to him shows that the adversaries do not reject apostolic testimony. Their “twisting” of the prophets shows that particular interpretations of Scripture contribute significantly to their arguments for their teaching.

2 Peter, then, opposes teachers who previously held the same beliefs about the Parousia as the author but now deny its reality and use Scripture to support their position. They do not reject apostolic authority, but 2 Peter interprets their denial of the Parousia as implying such a rejection. Their denial of the Parousia may include a rejection of a final divine judgment; at least 2 Peter presents the two as necessarily related. Denial of a final judgment need not entail the removal of all moral constraints (consider the Sadducees), but the writer of 2 Peter is certain it will lead to licentiousness. Their beliefs about the Parousia and judgment seem to allow them to claim freedom from the fear of certain spirit* beings, perhaps accusers at judgment. Clearly, the primary issue for the writer of 2 Peter is the adversaries’ rejection of the Parousia, which he sees as a rejection of Scripture, apostolic authority and morality. So all questions and accusations stem from this one central concern.




6. Pastoral Epistles.

Although the authorship and dating of the Pastorals are debated (see DPL, Pastoral Letters), the majority opinion of scholarship is that the Pastorals are pseudepigraphic* and date from the post-Pauline era. However, those who maintain the Pauline authorship of the Pastorals frequently date these letters in the mid-60s, at the close of Paul’s life and ministry, and regard them as reflective of a changing situation. Whether Pauline or post-Pauline, the identity of the adversaries depicted in the Pastorals has long been at issue in reconstructions of early Christianity and the study of the texts under review in this volume.

Most scholars have assumed that the three Pastoral Epistles address a single type of adversary. This single front is usually identified as a type of Jewish Gnosticism or proto-Gnosticism. A few interpreters, however, identify these adversaries as Judaizing Christians with an ascetic regime and a realized eschatology, or alternatively as Jewish Christians who engage in rabbinic exegesis and emphasize keeping the Torah and ascetic practices. Others identify them as Hellenistic-Jewish legalists, and still others see the main problem to be that these teachers are perceived as a threat by those in authority. Barrett comments that the Pastorals seem to mention every heresy that comes to the author’s mind and so are directed at no single, specific adversary. Fiore finds these adversaries to be largely indefinite and described in ways contemporary paraenetic writings typically describe rejected teachers.

6.1. 1 Timothy. A growing number of scholars identify the adversaries of these letters individually. Among types of opponents interpreters have proposed for 1 Timothy we find proto-Gnostics, libertines, elitists from within, some who hold a fully realized eschatology, Jewish Christians who keep the food* laws of Judaism, and a circle of Torah-observing Jewish Christians who included the author of Revelation in their number. Interpreters have identified the opponents of 2 Timothy as Gnostics, proto-Gnostics and enthusiastic Paulinists with a realized eschatology. For Titus scholars have found proto-Gnostics, Judaizers and perhaps Marcionites,* rival Jewish missionaries, and the same two types of law-observant Jewish Christians proposed for 1 Timothy.

First Timothy, like the other Pastorals, yields little specific information about its adversaries. Its primary concern is not to describe and oppose some false teaching but to encourage a particular type of behavior by placing it in antithesis with a different type. Consistent with this purpose, its polemic is rather stylized, drawing on stock accusations and denunciations. Still, some things are discernible about these adversaries. First, the author’s assertion in 1 Timothy 1:6-7 that they want to be teachers of the law implies that they require more Torah observance than 1 Timothy does. This may be corroborated by 1 Timothy 4:3, where we find that they demand abstinence from certain unspecified foods. This food prohibition is usually taken to signify that these adversaries have an ascetic tendency, especially since it is combined with a proscription against marriage.* But the marriage prohibition could be also associated with an expectation that the Parousia was near (see Paul’s comments in 1 Cor 7) or any number of rationales, including some relationship between prophecy and celibacy or the emancipation of women. Still, they may have had some ascetic tendency. Even if they did, their food regulations probably originated with the food laws of Judaism, since other passages allude to questions about the law. One of these is 1 Timothy 1:8-11, where 1 Timothy distinguishes between proper and improper uses of the law. 1 Timothy 2:5-7 may include a passing defense of Paul’s mission to Gentiles* and so intimate that observance of the law is an issue.

1 Timothy also accuses the adversaries of propagating myths, genealogies and old wives’ tales (1 Tim 1:3-4; 4:7-8). Modern interpreters have often used these characterizations to identify these adversaries as Gnostics. But such accusations were commonly employed as a polemical device designed to disparage one’s adversaries, no matter what their teaching was. That seems to be their function here. Even if these statements have specific teachings in view, there is no clear information about their content. Not even the reference to their teaching as gnōsis (knowledge*) in 1 Timothy 6:20 is sufficient to attribute gnostic tendencies to these adversaries, for many groups used this language to designate their teachings in this period.

There is, then, insufficient evidence to connect the teachings of these adversaries with Gnostic or proto-Gnostic beliefs. They do advocate adherence to more of the law than the author of 1 Timothy allows. Their urging of food and marriage prohibitions may indicate that they have some ascetic tendencies. 1 Timothy’s comments about these adversaries give us no further information about them.

6.2. 2 Timothy. The adversaries of 2 Timothy are identified by name and by problematic teaching in 2 Timothy 2:17-18; they are Hymenaeus and Philetus, and they claim that the resurrection* has already taken place. 2 Timothy 2:17-18 is probably a polemical recasting of their teaching which makes it as unacceptable as possible to the readers. But it still shows that they advocate an eschatology which asserts that Christians now participate (or at least can participate) in blessings that the author believes are reserved for the Parousia. Their teaching surely excludes a future bodily resurrection but may not deny every sort of afterlife with God. Though some interpreters use this more fully realized eschatology to identify these adversaries as Gnostics, this is not sufficient evidence of such a tendency. Not only are there other bases for a more fully realized eschatology, but no other Gnostic teachings are opposed in this letter.

These opponents are also identified as the predicted eschatological false teachers (2 Tim 3:1-9). The licentiousness attributed to them in this role is again part of the stock polemic against one’s adversaries and so is not to be taken at face value without corroborating evidence. The function of this characterization is twofold in 2 Timothy: it makes them odious to the readers, and it is a foil against which to describe and recommend the proper manner of life (e.g., 2 Tim 3:10-15). The remaining references to adversaries in 2 Timothy charge them only with engaging in worthless and harmful disputations (2 Tim 2:14-17, 23-26), an accusation that fits nearly any adversary.

2 Timothy 1:15 may indicate that these teachers who advocated a more fully realized eschatology were fairly successful, because it says that everyone in Asia had deserted Paul. Some interpreters use this as evidence that 2 Timothy represents a later stage in the battle with the same adversaries found in 1 Timothy. However, 2 Timothy 2:24-26 not only encourages Timothy to correct these adversaries gently but also grants the possibility that they may repent.* That hardly sounds like a later stage of the controversy that provoked the accusations in 1 Timothy. More important, nothing in 2 Timothy links its adversaries with those of 1 Timothy beyond the broad and stock rejection of their teaching as worthless disputing. Thus the adversaries of 1 and 2 Timothy do not seem to be related.

6.3. Titus. Titus identifies its adversaries as “the circumcision,”* a group actively propagating a message that included “Jewish myths and commands of those who turn away from the truth”* (Tit 1:10-14). This same passage also indicates that they are native Cretans. The mention of “myths” here is, again, an insufficient basis on which to support the idea that they are Gnostics. These adversaries are Jewish Christians who have begun to demand observance of parts of the law beyond those this author allows. Confirmation that the adversaries’ commands involve the law comes from Titus 3:9-11, where Titus is exhorted not to engage in arguments about the law and to exclude from the community anyone who presses such discussions. Further confirmation of this origin of their commands and perhaps more specification of them is found in Titus 1:15. Immediately following the condemnatory description of the adversaries’ commands in Titus 1:14, the author turns to the question of what is “clean” and “unclean” for Christians. Thus the adversaries probably urged some purity laws of the Torah. In addition to holding these views, the accusation that these adversaries teach for “dishonorable profit” (Tit 1:11) indicates that they are active teachers who accept pay from their followers.

While these adversaries do seem intent on spreading their message, there is no sign that they are part of a traveling band of missionaries. While they may possibly belong to such a group, any such group must be composed of native Cretans. This makes a direct connection between these adversaries and those of 1 Timothy unlikely, even though the two groups have similar tendencies.

When examined individually, the evidence shows that the Pastorals do not all address the same adversaries. 1 Timothy and Titus do address adversaries with similar tendencies, but we have no evidence that they are part of the same larger Jewish-Christian, law-observant movement. The discussion about the law, particularly among Jewish Christians, continued well into the fourth century and beyond. Any Jews who joined the Christian fellowship would be confronted by questions about their (and Christian Gentiles’) observance of the law and could arrive at a more law-observant view than 1 Timothy and Titus deemed acceptable. Thus the adversaries of these two letters need not be part of a large or organized movement. Unlike those of 1 Timothy and Titus, the adversaries of 2 Timothy do not seem interested in Torah observance. Rather, the primary charge against them is that they hold a faulty and harmful eschatology, a more fully realized eschatology than 2 Timothy can accept. Our finding that these letters address significantly different types of adversaries requires future study of these letters to begin by treating them individually rather than simply viewing them as part of the Pastoral Epistles.




7. Ignatius of Antioch.

On his way to martyrdom in Rome, Ignatius* of Antioch (d. 107/110) wrote letters to churches in Asia Minor and Europe. Some of these letters oppose adversaries he encountered on visits to individual churches and perhaps in his home church. In his letter to the Smyrneans he rejects docetists,* who denied that Christ had a physical body and that he suffered in the passion. Furthermore, they probably did not participate in the bishop’s Eucharist but celebrated their own in a way consistent with their christology. In Philadelphia, Ignatius finds a very different group which he treats as adversaries. These Christians understood differently and granted more authority to the Hebrew Scriptures than Ignatius did. Additionally, they proposed a sort of continuity with Judaism, a relationship between Judaism and Christianity, that he rejects. But they do not advocate observance of any part of the law that Ignatius does not require. While other letters of Ignatius discuss many issues (including the continually raised matter of the monarchical bishop), he treats no other Christian groups he encounters as adversaries.




8. Ebionites.

Looking beyond the canonical writings and Ignatius, we find that the place of the law continued to be a debated issue into and beyond the second century. In addition to the adversaries of Jude, 1 Timothy, Titus and Ignatius, this matter was crucial in the rejection of the Ebionites* and the Gnostics—though for opposite reasons. The Ebionites originated in Palestine, perhaps as a remnant of the original Jerusalem church. They were Christian Jews who kept the law (including circumcision* and the sabbath) and used only the Gospel of Matthew. It is possible that they also possessed a Gospel of the Hebrews, though this is reported only in later sources. Justin and Origen knew some Ebionites who required Gentiles to keep the law and others who did not. They rejected the former group but accepted the latter group as Christians, albeit weak ones. It is possible that this accepted group is known in other writers as Nazoreans or Nazarenes.

Epiphanius (Haer. 29.9.1-4) labels Nazoreans a group that differs from the orthodox only in that they keep the Mosaic law. However, a wider gap had developed between most Ebionites and the emerging orthodoxy, so that they denied Paul’s apostleship (Origen Cont. Cels. 5.66; Eusebius Hist. Eccl. 3.27.17-4), seeing him as an apostate from the law. Some also held an adoptionist christology that usually entailed denial of the virgin birth, though others accepted it (Origen Cont. Cels. 5.61). It is not surprising that Eusebius (Hist. Eccl. 3.27.1.6) asserts that all Ebionites have an aberrant christology. Among the adoptionists there were differing views on the nature of the Christ who descended on Jesus. Some saw the Christ as an archangel, while others believed him to be a being created in heaven* who had intermittently descended on Adam (Epiphanius Haer. 2.30.1). By the fourth century, the heresiologists charged that Ebionites require marriage, allow divorce, eat no meat, reject the Prophets, use water instead of wine in the Eucharist and use multiple baptisms for sanctification (Epiphanius Haer. 30.17.6-18.8). There is no indication in prefourth-century sources that these practices were found among the Ebionites at earlier times.




9. Gnostics.

The developed Gnostic systems of the second through the fourth centuries held a view of the law opposite to the Ebionites’ (see Gnosis, Gnosticism). Some Gnostics rejected completely the authority of the Hebrew Scriptures, disparaging them as the work of an inferior, and often evil, god who also created the material world. Most Gnostics viewed matter, and so the material world, as evil. They believed that humans, at least some of them, possess within themselves a piece of divine substance which descended to earth after a catastrophe within the divine realm. That divine spark remained trapped in the world of matter until it learned its true nature and how to escape. For Christian Gnostics, Christ came to reveal this saving knowledge, which enables the ascent of the soul to its true home.

Gnostic christology was usually either docetic to some degree or a radical adoptionism. Though the heresiologists usually portrayed Gnostics as licentious or antinomian, the writings of Nag Hammadi reveal that most of them were somewhat ascetic. Their challenge to emerging Christianity’s interpretation of the world, Christ and God was strong, widespread and of significant endurance.

See also ANTICHRIST; CHRISTOLOGY; DOCETISM; EBIONITES; GNOSIS, GNOSTICISM; JEWISH CHRISTIANITY; PROPHECY, PROPHETS, FALSE PROPHETS.
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ALEXANDRIA, ALEXANDRIAN CHRISTIANITY

Because of the scarcity of evidence for the origins and early development of Christianity in Alexandria, our subject is best viewed from the broader perspective of the first three centuries of Christianity. Although this takes us beyond the primary historical focus of this dictionary, the late second and third centuries present vital evidence for the transmission of biblical material by Christians in Alexandria.


	1.Historical and Geographical Considerations


	2.Philo


	3.Hebrews


	4.The Catechetical School





1. Historical and Geographical Considerations.

Alexandria was the chief seaport of Egypt, situated 129 miles northwest of Cairo. The city was founded by Alexander the Great in 331 B.C. on the site of an earlier Egyptian hamlet called Rhakotis. Under Ptolemy I (Soter) the city became the capital of Egypt, a status that it enjoyed for more than a thousand years. Alexandria prospered under the Ptolemaic dynasty and acquired importance as a cultural and intellectual center for Jews and Greeks alike. It was the home of the Septuagint and witnessed Julius Caesar’s and then Antony’s interest in Cleopatra. In Christian history it was a major center of the Arian controversy, home to both protagonists and orthodox in it.

Jewish immigration into Egypt goes back as early as the sixth century B.C. (see Josephus J. W. 2 §487). Archaeological excavations have uncovered Jewish tombs from the late fourth century B.C. The Jews were known as a separate community in Alexandria (Ep. Arist. 310), and by the first century the Egyptian Jewish community numbered more than a million people (see Philo Flacc. 43). Judaism* prospered under the Ptolemaic dynasty, but the situation evidently changed under Roman rule after 30 B.C. There was a persecution* of the Jews in Alexandria, and a delegation, led by Philo,* made an unsuccessful appeal to the emperor in A.D. 39. Jewish unrest continued sporadically in the first and second centuries, notably in A.D. 66 and 115. The Jewish rebellion of A.D. 115 resulted in the virtual annihilation of the Alexandrian Jewish community (see Eusebius Hist. Eccl. 4.2). It was not substantially restored until the fourth century A.D. The Jewish community was once again destroyed by the Christian bishop Cyril in A.D. 415.

The origins of the Christian presence in Alexandria are difficult to discover, but Christianity was probably brought there by Jewish emigrés from Palestine, evidently before the fall of Jerusalem* in A.D. 70. The Gospels reveal considerable movement between Palestine and Egypt in the first century (Mt 2:13-19; cf. Acts 2:10). Eusebius (Hist. Eccl. 2.16.1; 2.4.1) says that John Mark the Evangelist founded the church in Alexandria, but the reliability of this report is difficult to assess. The letter to the Hebrews,* which comes from the late first century A.D., is sometimes associated with Alexandria. If this is so, it would show the presence of a Christian community there and the intellectual ability of some of its members. Church buildings existed in Alexandria before the fourth century, for Eusebius reports the destruction of many of them during the Diocletian persecution of 303-11 (Eusebius Hist. Eccl. 8.2). The city was home to the famous catechetical school over which both Clement and Origen in turn presided.




2. Philo.

The strength of Jewish intellectual life in Alexandria is best illustrated by the numerous writings of the biblical philosopher Philo (c. 15 B.C.—A.D. 50). Philo’s writings fall into two distinct categories: exposition of the law* of Moses* and exegetical commentaries. Philo’s significance for the NT (especially for John and Hebrews) lies in his approach to scriptural exegesis. He accepted the literal meaning of a text (see Philo Migr. Abr. 89-93) but also thought that Scripture contains an allegorical meaning that the exegete must disclose. This double meaning determines his exegetical method: Philo was critical of those who were exclusively literal or allegorical in their work. For him God* is a transcendent spirit who had created the world* by means of his Word, or Logos, which for Philo denoted God’s mental activity and which he sometimes presented as an exalted angel* (Philo Conf. Ling. 146). Philo established an attitude toward the Hebrew Scriptures in Alexandria that was both rigorous in its attention to the meaning of the text but also willing to engage in reflection about the religious understanding that the Scriptures conveyed. Early Christianity benefited from this intelligent reflection; the Alexandrian school imitated and developed it.




3. Hebrews.

No NT document, including Hebrews, can be proved to have been written in Alexandria. However, we must acknowledge that Philonic exegesis exercised an important influence on this document. Hebrews shares several exegetical concerns with Philo. The comment about the high priest* in Hebrews 7:27 is often compared with Philo’s De Specialibus Legibus 1.131, and there is a certain affinity between the use of cultic imagery in Hebrews 8—10 and Philonic material. The relation between the two must not be over-pressed, however. Philo lacks the emphasis that Hebrews, in company with all other Christian literature, places on eschatology.* Nevertheless, the approach that Philo adopted was more widely disseminated, which explains why Hebrews rather obviously has affinities with the so-called Alexandrian method of exegesis.

Hebrews was written to persuade Christians of the dangers of a return to Judaism. Despite the strongly Jewish character of the language and imagery, it seems unlikely that the recipient church (which has never been identified with certainty) would have been composed of Jewish Christians alone. It was more likely a mixed community, so that Gentiles* are also addressed in the letter. We are perhaps entitled to assume that the author was writing for people who were familiar with the conventions of Alexandrian exegesis and who knew their Bibles well. They would have realized that OT institutions like the sabbath and the tabernacle* had an inner meaning that the letter discloses. This debt to Philonic exegesis must be acknowledged even when it is recognized that early Christianity in general believed that it could interpret the Scriptures with confidence because of its convictions about Jesus and about the imminent eschatological climax (2 Cor 3:16-17).

Hebrews is by no means an easy text to read. The center of its argument is the premise that Jewish institutions had received their fulfillment in the final age that the death of Jesus had inaugurated (see Death of Christ). This is exemplified in the opening chapter, where the ephemeral ministry* of the prophets* (Heb 1:1) and angels (Heb 1:5-14) is contrasted with the permanent achievement of the Son of God (Heb 1:3-4). It was through the Son’s offering himself, priest and victim, in the heavenly sanctuary that the decisive reconciliation of humanity to God had been achieved. To desert Christianity, so the author argues, was to negate the achievement of Christ and thus to spurn the redemption* that God had instigated. This central theme accounts for the different methods of argument that are used in Hebrews.

In Hebrews 3 the idea of the divine rest is introduced for the first time. The context is the citation and elucidation of Psalm 95:7-11 (Heb 3:8-11): the passage that says of the rebellious Israelites that they would never enter God’s rest. Rest is interpreted as the eschatological sabbath that the author of Hebrews apparently understands in connection with the earthly kingdom* of Christ. This promise of rest could be negated only by disobedience (see Obedience) on the part of the readers (Heb 3:11).

The theme of rest leads to major christological* teaching in the letter. The linchpin of the author’s view of Jesus is the mediator’s journey from earth to heaven,* a journey that allowed him to make his unique act of atonement in the heavenly sanctuary (Heb 4:14; cf. Heb 10:19-20). In this sense the high-priestly ministry is presented as an antitype of the achievement of Jesus. The author’s exegesis of the OT ritual leads him to find reasons why Jesus was different from his earlier counterparts. Jesus was a priest after the order of Melchizedek* (Heb 7:17); he was himself both priest and victim (Heb 9:11-12); and he ministered in the heavenly sanctuary of which the earthly was merely a copy (Heb 8:5). The christology presented in this way has an exegetical foundation. Its key is the recognition that, in the author’s view, the OT ritual anticipated the sacrifice* of Jesus, which brought its precursor to its fruition and end.

The eschatological difference between Hebrews and Philo must not be minimized. Philo was essentially a Platonist whose understanding of the soul’s destiny was that it would return to its true home in heaven. The background of Hebrews’s eschatology has been disputed in twentieth-century scholarship, but there are reasons for questioning the view that its author thought in the same terms. The goal of Hebrews’s eschatology is not the heavenly salvation* of the elect* but the appearance on earth of the kingdom of Christ. This is the theme of Hebrews 11, where the author praises the heroes of faith* who anticipated a city that they did not live to see. Christians, by contrast, were on the very threshold of Mount Zion, the heavenly Jerusalem, which the author thought would be revealed on earth (Heb 12:22; cf. Heb 13:14). This eschatology has much in common with that of other NT literature, especially the view expressed by Paul (Gal 4:26) and the author of the Apocalypse (Rev 21—22; see Revelation, Book of). It would be wrong to read Hebrews without acknowledging this central eschatological core. The basis of Hebrews’s outlook is its apocalyptic* belief that the city that was currently in heaven would soon be revealed on earth, when the promises* of God would finally be realized.

One must also therefore acknowledge the different uses to which so-called Alexandrian methods of exegesis were put in the ancient Jewish world. Philo was by no means the only example of this method, even if he is the best documented. Hebrews is an interesting glimpse at what may have been a prevalent exegetical method in early Christianity. The distinction between the literal and the allegorical meaning was to exercise an important influence on Alexandrian Christianity in the patristic period.




4. The Catechetical School.

By the late second century A.D. there had emerged in Alexandria the so-called catechetical school, over which both Clement and Origen presided. Clement of Alexandria (c. 150-215) studied at the school under its founder, Pantaenus, whom he succeeded in 190. Clement, who had fled the city in the persecution of 202, is rightly regarded as the first Christian scholar. He knew the Bible and much Christian literature and also classical and philosophical texts. The latter helped Clement to form his distinctive understanding of revelation,* according to which pagan literature contained the seeds of truth that came to full fruit in the Christian faith. Clement opposed the Gnostics, who had taken root in Alexandria by the second century (see Gnosis, Gnosticism), in his insistence that faith is more important than knowledge* (Clement Strom. 6.18.114) and that the earthly life has significance in its own right (Clement Strom. 7.70.6-8). The fact that Clement provides us with the earliest witness to the Epistle of Barnabas* has led many scholars to locate the origin of this late first- or second-century document in Alexandria, though this provenance for the letter is disputed.

Clement was succeeded as head of the school by Origen, who assumed his responsibilities when peace was restored after the persecution. (During the persecution Origen was preserved from martyrdom* only by the foresight of his mother, who hid all his clothes.) Origen too was a learned man. He brought to Alexandrian Christianity a depth of knowledge and a substantial intellectual and reflective ability. Origen remained in Alexandria until 230, when he was deposed from his chair by Bishop Demetrius on the grounds of his supposedly irregular ordination by the bishops of Caesarea and Aelia. Origen’s approach to the Bible, which looks back to Philo’s, distinguished three senses of the text: the literal, the moral and the allegorical, of which Origen held the third the most important. Corresponding to this distinction was a distinction between different grades of Christians: Origen acknowledged both simple believers and the more able, who could contemplate the Word as he dwelt with the Father.

Origen is noteworthy for his teaching about Christ. He asserts the ultimate transcendence of the Father over the Son and in consequence the Son’s subordination to the Father, whom he mediates to the angels and to humanity. He identified the Son with the platonic Logos who had assumed a body and whom, in consequence, Origen called the God-Man (Origen Horn. Ez. 3.3). Origen’s understanding of the Holy Spirit* is both imprecise and unsystematic. This is a sobering reminder of the difficulties that attended trinitarian belief in the third century, and that would be resolved only by later conciliar decisions.

In this way Origen exercised a profound importance on later Alexandrian theologians and typified both a method and a christology that came to be associated with that city (as opposed to Antiochene christology). In later times, however, the importance of Alexandria as a Christian center (which ranked second only to Rome at the Council of Nicea in 325) was overshadowed by the emergence of Constantinople as the new imperial capital.

See also CENTERS OF CHRISTIANITY; GNOSIS, GNOSTICISM; HEBREWS; PHILO.
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ANCESTORS

Ancestors play an important role in the later NT documents. God* purposed the new covenant* in Christ* in fulfillment of the promises* made to ancestors. Authors depict ancestors as models of behavior to be both emulated and avoided. While both male and female ancestors are noted, the majority of examples are male.
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1. Ancestors as Receivers of Promise and Covenant.

Early Jewish and Christian authors speak of how God chose the nation of Israel* for his own from all of the nations. Often this chosen status was related to the reputation of ancestors such as Abraham* or Jacob (Jub. 15:30-32; 1 Clem. 29.2-3; cf. Deut 4:34; 14:2).

The ancestors are often grouped together with the concept of Israel’s covenants with God. For example, in the Epistle of Barnabas the covenant given to Moses* on Mount Sinai is highlighted (Barn. 14.1-5; see Barnabas, Epistle of; cf. 2 Cor 3:7-18).

In Acts* ancient covenants are usually shown to be pointers to God’s work in Christ. For example, Peter mentions the covenant that God gave to the ancestors (patēr; Acts 3:25; cf. Acts 13:32-33; 26:6-7; Rom 11:28; Barn. 14.1; cf. Barn. 6.8) in order to show that this covenant was realized in Jesus Christ (cf. Lk 1:55; Barn. 14.5).

Stephen* refers to the “covenant of circumcision” (diathēkē peritomēs; Acts 7:8) established with Abraham (Gen 17:10, 12), which confirmed God’s promise to grant him descendants (Gen 21:1-4) such as Isaac, Jacob and the twelve patriarchs (Acts 7:8). Abraham’s submission to the command of circumcision* (Gen 17:10-14) in turn illustrates his obedience* to God.

In Hebrews* aspects of the old covenant are inferior to the new covenant in Christ. For example, using Jeremiah 31:31-34, the author of Hebrews shows how the new covenant is superior to the old covenant that God made with the people of Israel when he delivered them from Egypt (Heb 8:8-13) but that their forebears (patēr) forsook (Heb 8:9).

God’s promise of descendants to Abraham (Gen 12:2-3; 15:5; 17:5; cf. 1 Clem. 10.3, 5-6) is brought to the fore in Hebrews 6:13-15. The author repeats a phrase from the sacrifice* of Isaac concerning an oath God swore “by himself” (Heb 6:13; Gen 22:16) because there was no one greater by whom God could swear (Heb 6:16-17) in order to guarantee the promise.




2. Ancestors as Revered Figures.

2.1. Hebrews 11. Ancestors are sometimes held up as figures deserving reverence and emulation (e.g., 2 Tim 1:3). Abraham, Isaac and Jacob are treated with particularly high regard (Barn. 8.4; cf. Ign. Phld. 9.1). In Hebrews 11 the author “brings before his audience a long series of exemplary witnesses to an enduring faith,” who act upon God’s promises even though the fulfillment of those promises is not in sight (Lane, 315; cf. Heb 11:2, presbyteroi, “ancestors”). These figures include Abel, whose sacrifice was more acceptable than Cain’s (Heb 11:4; cf. Heb 12:24; 1 Jn 3:12; Jude 11). Abel’s death at the hand of his brother did not silence his example of faith.*

Enoch, who did not experience death (Heb 11:5; cf. Jude 14; 1 Clem. 9.3) because he “pleased” God (cf. Gen. 5:22, 24 [LXX]; Sir 44:16; Wis 4:10, 14), was often seen in Jewish literature as a figure of repentance* (Sir 44:16) or as a preacher of righteousness* (Jub. 4:22-24). Because of the author’s interest in providing examples of faith for his readers, whose confidence in God has been shaken (Heb 10:35), resulting in the defection of some of them (Heb 10:25), he has cast Enoch as an exemplar of obedience.

Noah heeded God’s warnings (cf. 1 Pet 3:20; 2 Pet 2:5; 2.4 below) and saved his household,* yet condemned the world (cf. 1 Clem. 7.6; 9.4). Noah endured the contempt of his contemporaries and persevered under God’s direction (Gen 6:9-21). He personifies the description of the faithful (Heb 11:6), providing an example to the readers of Hebrews, who are also enduring contempt from their peers. Noah’s reward was to be made “heir of righteousness” (Heb 11:7; cf. Gen 6:9; 7:1; Ezek 14:14, 20; 2 Clem. 6.8-9) in accordance with his faith (cf. Heb 10:38; Hab 2:4), a reward* that the persevering reader can also expect (see Endurance).

In Hebrews 11 the author employs Abraham as an example of faith more often than he does than any other figure (cf. 1 Clem. 31.2). Abraham first exemplifies his faith by his obedience to God’s call (Heb 11:8; Gen 12:1-2; cf. Gen 15:7; Neh 9:7; Acts 7:2-8; 1 Clem. 10.1-3). His obedience did not bring immediate settlement in the promised land* (Gen 13:14-16; 1 Clem. 10.4); instead it brought a life of pilgrimage for himself and his descendants (Heb 11:9) as he looked toward the ultimate goal, the firmly established city of God (Heb 11:10; cf. Heb 11:1; Ps 48:8; 87:1-3; Is 14:32). Abraham’s trust that God would give him a son, even though he and Sarah (cf. 1 Pet 3:6; Gal 4:21-31; Rom 9:9; 1 Clem. 10.5-6) had never produced children and were no longer physically capable of doing so (Heb 11:11; cf. Rom 4:19-21; Gen 15:1-6; 17:15-22; 18:9-15), is eventually rewarded through the birth of his son Isaac (1 Clem. 10.7) and a multitude of descendants (Heb 11:12).

Finally, Abraham exemplifies faith through his willingness to sacrifice his only son and fulfillment of promise, Isaac (Heb 11:17-19; 1 Clem. 10.7). As in other Jewish literature of the time, Abraham’s action is celebrated as a model of faithfulness and obedience to God (Sir 44:20; Jdt 8:25-26; 1 Macc 2:52; 4 Macc 16:20; cf. Jas 2:21-24; 1 Clem. 10:7). The readers may see the “sacrifice” of Isaac as a foreshadowing of God’s raising Jesus from the dead. From this they could derive faith in the God who is faithful to his promises (Swetnam, 122-23, 128).

Isaac manifests his faith not only in his life of pilgrimage (Heb 11:9; cf. Heb 11:18; Acts 7:8) but also as he confers blessing* upon his sons, Jacob and Esau (Gen 27:1-40; cf. Heb 12:16; Rom 9:13), an action through which he continued to look for the fulfillment of promises yet unseen (Heb 11:20). Similarly Jacob (cf. Heb 11:9; Acts 7:12-15; Gen 47:29-31) blesses Ephraim and Manasseh (Gen 48:1-22) while he was still sojourning. This fact is attested to by his use of a staff (Heb 11:21), which for the Jews was a sign of pilgrimage. God’s faithfulness in spite of human folly is exemplified in that in both cases of blessing strict observance of birth order is not observed. In Isaac’s case Jacob received Esau’s blessing (Gen 27:1-40; cf. 1 Clem. 31.4; Rebekah’s insight, Barn. 13.2-3), while in the case of Jacob his right hand rested on the head of the youngest (Ephraim) rather than the oldest (Manasseh; Gen 48:12-20; cf. Barn. 13.4-5). Even in the face of death Joseph (cf. Acts 7:9, 13-14, 18) saw the as yet unseen fulfillment of the promise (Heb 11:22; cf. Heb 11:1) of inheriting the land in which he directed that his body should be buried rather than in Egypt (Gen 50:24-25; cf. Acts 7:15-16).

In disobedience to the edict to kill all male babies (Ex 1:15-22; 2:1-2), Moses’ (cf. Acts 7:20-44) parents saw a sign of God’s favor in his appearance (Heb 11:23; cf. Acts 7:20; Ex 2:2 [LXX]; Josephus Ant. 2.9.5 §225; 2.9.6 §230-31) and hid him, because their faith in God’s purposes overcame their fear of Pharaoh. Moses’ renunciation of temporary power and privilege (Ex 2:11-12; D’Angelo, 43-45), perhaps even as a successor to Pharaoh (Heb 11:24; D’Angelo, 42-43), to join the ill-treated Hebrew people (Heb 11:25) marks him as a man of faith, who focuses on the reward that the unseen God (Heb 11:27; on Moses’ humility see 1 Clem. 17.5-6) grants those who please him (Heb 11:26). As God’s work through Moses’ suffering* eventually resulted in the coming of the Messiah (Heb 11:26), so God’s purposes will be realized through the readers who persevere in the midst of suffering for Christ. The author emphasizes Moses’ observance of God’s directions for Passover (Heb 11:28; Ex 11:1-12:28; cf. Heb 3:5; 1 Clem. 17.5; 43.1), which spared their firstborn children and livestock from the plague of death that devastated the Egyptians and was the final, critical event in the deliverance of God’s people from enslavement.

God’s power on behalf of his people is demonstrated by the passage of the Israelites through the Red Sea (Heb 11:29; cf. Rom 10:1-4) and the fall of Jericho (Heb 11:29-30). Further specific ancestors include Rahab (Heb 11:31; cf. Mt 1:5) the prostitute, who is often seen as an example of faith and good works (cf. Jas 2:25; 1 Clem. 12.1-8; see Faith and Works) because of her assistance to Joshua’s spies and her faith in the God of Israel (Josh 2:1-15).

Six figures are mentioned as if in passing (Heb 11:32). These are intended to remind us of Gideon’s victory over the Midianites (Judg 6:33—8:21), Sisera’s defeat under the command of Barak as supported by Deborah (Judg 4:4-16), Samson’s victories over the Philistines (Judg 13:1—16:31) andJephthah’s devotion to God in the face of the Ammonites (Judg 10:6—11:32). David (cf. Rev 22:16) is a popular figure in the exemplary tradition (Sir 45:25; 47:2-11; 1 Clem. 18.1-17; cf. 4.13), particularly in view of his conviction of God’s providence and faithfulness (1 Sam 17:26, 32, 34-37, 45-47). The judge (1 Sam 7:15-17) and prophet (1 Sam 3:19-20; cf. Acts 3:24; 13:20) Samuel is remembered particularly for his intercession on behalf of Israel at Mizpah, when Israel defeated the Philistines (1 Sam 7:5-14). Further deeds by exemplary forebears are listed without using particular names (Heb 11:33-38), but the discussion presupposes a detailed knowledge of Israelite history (drawn from 1-2 Macc) that would enable one to recognize the situations mentioned and the faith exemplified.

2.2. Acts 7. Stephen’s* speech contains another major catalogue of revered ancestors. The speech provides the framework for several allusions to Abraham (Acts 7:2-8, 16-17, 32) in which he appears as the recipient of promises by which his descendants benefit.

Stephen speaks of Abraham’s departing from his homeland in obedience to God’s call (Acts 7:2-4; see 2.1 above; Gen 12:1; Gen 15:7; Neh 9:7). He magnifies Abraham’s trust in God when he shows that Abraham possessed no land but received only a promise of land (Acts 7:5; cf. Gen 12:7; 13:15; 17:7-8; 48:4; 1 Clem: 10.4) for himself and his offspring.

By including references to the prophecy to Abraham about his descendants’ four-hundred-year (Acts 7:6-7; cf. Ex 12:40; Gal 3:17) bondage in Egypt (Gen 15:13-14; cf. Ex 2:22) Luke emphasizes God’s faithfulness to his people in the midst of crisis. In an expansion of Exodus 3:12 (Acts 7:7) Luke modifies the term mountain (horos), used for Sinai in the Septuagint; he substitutes “place” (topos), referring to Jerusalem* or the temple* itself (cf. Acts 6:13-14). God’s faithfulness to his promise to Abraham is demonstrated in that his descendants could worship* God in that very “place.”

The story of Joseph (Acts 7:9-16; Heb 11:21-22; Rev 7:8) illustrates God’s continued care for his people as exemplified by Joseph’s wisdom* (Acts 7:10), which won him a ruling position in Egypt (Gen 41:41). Wisdom is a particular sign of God’s favor to his faithful disciples (cf. Acts 7:22) and could include a variety of manifestations, including Joseph’s divinely inspired skill in the reading of dreams (Gen 40:1-41:36).

Stephen then shows how Jacob (cf. Heb 11:9, 21; 2.1 above) and his family came to Egypt: because of severe famine (Acts 7:11-12; Gen 41:57). The severity of famine in Canaan may have been a result of divine retribution for the actions of Joseph’s brothers (Acts 7:9; cf. 1 Clem. 4.9), which was later instrumental in bringing about God’s purposes (Marshall, 138; cf. Acts 7:15-16; Heb 11:22).

Moses’ life (Acts 7:20-44) is treated in three parts, each part corresponding to forty years (Acts 7:23, 30). Moses is born “beautiful” before God (Acts 7:20; Philo Vit. Mos. 1.9, 18; cf. 2.1 above; Heb. 11:23) and is brought up in Pharaoh’s house, instructed in wisdom (cf. Acts 7:10). In contrast to the account in Exodus, Stephen states that Moses’ concern for his kinspeople is manifested when he kills an Egyptian who was oppressing an Israelite (Acts 7:24-25; Ex 2:11-15). Moses may have hoped that as a result of his actions the Israelites would recognize that they had a type of savior* in the form of one who was influential. This is not the case (Acts 7:26-28; cf. 1 Clem. 4.11), and Moses flees to Midian, where he has a family (Acts 7:29; Ex 2:21-22; 18:1-5). Stephen’s addition probably points to an intentional parallel between Moses and Christ, intended to show the reader the continuity of God’s faithful actions in history on behalf of his people and their continued rejection of his emissaries (cf. Acts 7:52).

God appears to Moses in a burning bush with the promise of the deliverance of the Israelites from Egypt (Acts 7:30-34; Ex 3:1-12). Stephen reverses the order of the statements in Exodus (Ex 3:5-6; cf. Acts 7:32-33) which address Moses removing his sandals and the declaration of God’s identity as the God of his fathers, so that “it is the God of Moses’ ancestors who is revealing himself” (Marshall, 141; see 5 below). God’s faithfulness to his promises to earlier forebears continues (Acts 7:6-7; cf. Acts 13:17-18) through his revelation* to Moses.

Stephen further depicts Moses as having qualities similar to those Christ had that would be recognized by the Christian reader (Acts 7:35-36). Moses is called “ruler” (cf. 1 Clem. 43). Ruler is a term that was also applied to Christ (archēgos; cf. Acts 5:31). Moses is also “redeemer” (lytrōtēs; cf. 1 Clem. 53), which is descriptive of Christ’s activity (Lk 2:38; 24:21) as well (see Redemption). Moses was further responsible for a prophecy (Deut 18:15; Heb 1:1-2; cf. Barn. 6.8-19) about the coming of a prophet like himself, “which the early Christians had already begun to see fulfilled in the coming of Jesus” (Marshall, 142; cf. Acts 3:22; Barn. 12). Yet those who followed Moses did not obey him and turned back to Egypt “in their hearts” (Acts 7:38), turning to idolatry* (Acts 7:40-41; Ex 32:1; cf. Acts 7:52).

Finally, Stephen speaks of Moses receiving the pattern of the tabernacle* in the wilderness (Acts 7:44; Ex 25:40; cf. Heb 8:5-6; Jude 9). While they are not specifically mentioned, the law* or customs of the Israelites are attributed to Moses (Heb 10:28; Acts 13:39; 15:1, 5, 21; 21:21; 28:23; Barn. 10.9, 11).

Joshua (cf. Heb. 4:8) took with him the tabernacle when the Israelites took possession of their promised land (Acts 7:45). According to Stephen, David found favor with God (Acts 7:46), which most likely refers to his being the ruler of a united kingdom and enjoying possession of the land. But it was also David (cf. Acts 2:29; 4:25; Mt 1:17), a man who was said to carry out God’s wishes (Acts 13:22), who desired to build a place for God to dwell with his people (Ps 132:4-5; cf. 2 Sam 6:17). Solomon (cf. Mt 6:29; 12:42; Lk 11:31; 12:27) is noted for actually building the first temple (Acts 7:47; cf. 2 Sam 7:5-16).

2.3. James. James* uses the figures of Abraham (Jas 2:21-24) and Rahab (Jas 2:25) in order to show how faith without works is dead (Jas 2:26). Abraham, known for his exemplary faith (see 2.1 above), was also revered for his obedience to God because of his willingness to sacrifice Isaac, another popular story in Jewish circles. James 2:21-24 brings these two traditions together in order to show how Abraham’s faith was brought to completion (Jas 2:22) through his willingness to sacrifice Isaac.

Abraham is also known as the “friend of God” (Jas 2:23), which is a popular description for him (1 Clem. 10.1; 12.2; CD 3:2-4), and as one who exhibits exemplary hospitality* (1 Clem. 10.7; T. Abr. 1:1-3A; Philo Abr. 107-10; Josephus Ant. 1.11.2 §196).

Rahab (Jas 2:25), one of the few women mentioned, is praised in traditions of the time (Mt 1:5; Heb. 11:31) and is lauded for her provision of hospitality to Joshua’s spies (Josh 2:1-15; 1 Clem. 12.1, 3). Her actions also fulfill the earlier command to provide food and shelter for those in need (Jas 2:14-17).

In the context of exhorting his readers to patient endurance, James uses Job as an example of one who was steadfast in his faith (Jas 5:11; cf. 2 Clem. 6.8-9). This endurance leads to blessing (Jas 5:11). The readers have apparently heard of Job’s endurance already. Whether they considered Job to have been steadfast even though he complained to God (Job 7:11-16; 10:18; 23:2; 30:20-23) or whether they had been influenced by the Testament of Job, which casts Job’s wife as the complainer (e.g., Test. Job 24:1-4), is not clear. The point is that even in the midst of dire circumstances Job did not lose his faith in God and that God seemed to have a purpose in such suffering—Job’s understanding of God’s faithful nature (Job 42:5). The readers should emulate Job’s example in the midst of their own trials.

James characterizes Elijah as a man who was a “human being with a nature like ours” (anthrōpos ēn homoiopathēs hēmin; Jas 5:17; cf. Acts 14:15), meaning that he had the same limitations as do all human beings. Yet Elijah was able to offer fervent prayer* that was so effective that he could control the rain (Jas 5:17-18; cf. 1 Kings 18:41-45; 4 Ezra 7:109; rabbinic legend calls him the “Key of Rain”; see commentaries). James is informing his readers that they have access to the same divine assistance as Elijah did.

2.4. Miscellaneous Figures. Noah (1 Pet 3:20; 2 Pet 2:5; cf. Heb 11:6; see 2.1 above) heeded God’s warnings about the flood and saved his household (Gen 6—9; cf. 1 Clem. 9.4), yet the world was condemned (2 Pet 2:5). God patiently waited for generations for humanity to turn from evil (Gen 6:3-7), even through the building of the ark (1 Pet 3:20). Noah, who was believed to have preached righteousness* (2 Pet 2:5; cf. Sib. Or. 1:148-98; 1 Clem. 7.6), is contrasted with the ungodly (2 Pet 2:5). A fate similar to that of those who did not believe in the time of Noah will befall the false teachers.* In 1 Peter* the flood prefigured baptism* (1 Pet 3:21) because the readers have also experienced salvation* by passing through the water to safety. Just as a believing remnant remained in the time of Noah (1 Pet 3:20), so the persecuted readers will be delivered.

Lot (2 Pet 2:7-8; cf. Lk 17:28-29) is heralded as a righteous man who is helpless to prevent the blatant evil that surrounds him (Gen 18:22-32; cf. Gen 19:1-11). Clement (see Clement of Rome) praises Lot for his hospitality and piety, for which he was saved from the destruction of Sodom (1 Clem. 11.1). The readers of 2 Peter may identify with this man who not only is saved by God from evil (Gen 19:12-22; 29) but also is distressed by the evil around him, desiring that righteousness be done in the world.*

In early Jewish and Christian literature Isaac is sometimes seen as a revered figure because he was willing to allow himself to be sacrificed (1 Clem. 31.3; Ps.-Philo Bib. Ant. 32.3-4; 40.2). Clement reports that it was Jacob’s meekness in leaving behind his country after gaining Isaac’s blessing (Gen 27:41-45) that gained Jacob the scepter of the twelve tribes of Israel (1 Clem. 31.4). It is also from Jacob that the Levites, kings and the Messiah came (1 Clem. 32.2).

Figures whom Clement praises but who are not found in the NT include Esther, who is lauded for facing danger so that she might rescue Israel through her humble seeking of God (1 Clem. 55.6; cf. Esther 4:9-17); Ezekiel (1 Clem. 17.1), who is known as a prophet who heralded the coming of Christ; Daniel, who is known for his righteousness (2 Clem. 6.8-9; cf. 1 Clem. 45.6); and Jonah, who is a messenger of repentance* and the forgiveness* of God (1 Clem. 7.7).




3. Negative Examples of Ancestors.

While many of Israel’s ancestors were revered, some are recalled in order to caution readers against the kind of behavior exhibited by them (cf. Lk 6:23; 6:26; 11:47-48). For example, while Hebrews contains accounts of several exemplary ancestors, it also contains a warning against the readers acting as those who wandered in the wilderness. In Hebrews 3:7-11 the author cites Psalm 95:7-11, which contains the warning that the hardness of heart exhibited by those in the wilderness must not be emulated (cf. Ex 17:1-7; Num 14:20-23; 28-35; 20:2-13; Heb 4:2, 6, 8; 1 Cor 10:5; Barn. 2.7-9; 1 Clem. 51.3-5). In early Christian literature even Aaron and Miriam are portrayed negatively for their jealousy of Moses’ prophetic gifts (1 Clem. 4.11; cf. Num 12:1-15). The readers of Hebrews are warned not to become like those who wandered in the wilderness and did not enter the promised land because of their unbelief (Heb 3:12-19). For those who persevere in their faith, the promised rest of God remains (Heb 4:9-10).

The writer of Hebrews also portrays Esau in a negative light (Heb 12:16; cf. Rom 9:13) because he sold his birthright for a pot of lentil stew (Gen 25:34). Esau is called “godless” (bebēlos) because he was concerned foremost with personal gratification and relinquished his status as firstborn for the sake of momentary satisfaction. In a pointed reading of the account in Genesis (Heb 12:16; Gen 27:30-40) the author refers to the birthright which Esau rejected, and notes that he, through Isaac, later would not receive the blessing even though he sought it with tears. The example speaks to those in the persecuted community who are tempted to apostatize, or to leave behind their own birthright in the new covenant in Christ. The result of such apostasy* is inescapable judgment* and rejection by God.

While some ancestors are revered in Stephen’s speech (e.g., Acts 7:1-4 and 2.2 above), others serve as negative examples. The patriarchs are jealous of Joseph (Acts 7:9; Gen 37:11), selling him into slavery (Gen 37:28; 45:4) from which God rescues him (Acts 7:9-10). Other ancestors did not see that God had appointed Moses as their salvation from oppression in Egypt (Acts 7:27, 35; Ex 2:14; cf. 1 Clem. 4.10). Nor did they obey him in the wilderness (Acts 7:39; Num 14); they turned to idolatry (Acts 7:40-41; Ex 32:1,4), resulting in God’s turning away from them and handing them over to worship the host of heaven* (Deut 4:19).

In Stephen’s final scathing words to his Jewish listeners, he attacks them for sharing the attitudes shown by their ancestors (cf. Acts 28:25-28; 1 Pet 1:18, patroparadotos). They are obstinate (“stiff-necked”; cf. Ex 33:3) and uncircumcised in heart and ears, which refers to their being proud and sinful and resisting the Holy Spirit* (cf. Lev 26:41; Deut 10:16; Jer 4:4; 6:10; Is 63:10). Those listening also fit the established tradition that the Jewish people had been responsible for the deaths of the prophets (1 Kings 19:10, 14; Neh 9:26; Jer 26:20-24; Lk 6:23; 11:49; 13:34; 1 Thess 2:15; Heb 11:36-38) because they murdered the “Righteous One” (Acts 7:52; cf. Jas 5:6), Jesus, who was the Messiah or “coming” one (Acts 7:52).

Cain was known not only for murder and hatred for his brother (T. Benj. 7:5; 1 Clem. 4.6-7) but also as the archetypal sinner and the one who instructed others in sin (Josephus Ant. 1.2.1-2 §§52-66). In the context of 1 John (see John, Letters of), in which the person who sins belongs to the devil (1 Jn 3:8; cf. Jn 8:44), Cain, who was mastered by sin when he murdered his brother (Gen 4:7-8), is said to be “from the evil one” (1 Jn 3:12; cf. Heb 11:4). For the readers of 1 John, Cain stands for those who are children of the devil (1 Jn 3:12; see Satan), perhaps secessionists from the believing community. They are in stark contrast to those who are adherents to the faith, or the children of God (1 Jn 3:1, 7; see Sonship). In Jude* those false teachers who “go the way of Cain” (Jude 11) have conducted themselves in a manner similar to Cain in that they taught immorality (see Purity) and also enticed others into sin.

Although in the biblical account Balaam refused to be persuaded to curse Israel for the sake of monetary reward (Num 22:18; 24:13; cf. Deut 23:4; Neh 13:2), later Jewish exegetes portray him as accepting Balak’s invitation out of greed for the promised reward (Philo Vit. Mos. 1.266-68; Philo Mig. 114). Jewish texts also portray Balaam as advising Balak how to entice Israel into sexual immorality and idolatry (Ps.-Philo Bib. Ant. 18.13; Num 31:16), so Balaam was regarded as responsible for Israel’s apostasy (Num 25:1-3) and the divine judgment that resulted (Num 25:9). In the General Epistles Balaam represents those false teachers who are disobedient to God for the sake of financial reward (Jude 11; 2 Pet 2:15). In Revelation following the example of Balaam means that some of those in Pergamum influence others, either literally or metaphorically, to compromise with idolatrous practices (Rev 2:14).

Korah, who led a rebellion against Moses and Aaron (Num 16:1-35; 26:9-10) and ultimately against God, was a classic example of a lawless schismatic (1 Clem. 51.3-4; 4.12). Because Korah was believed to have persuaded others to follow him against Moses and Aaron (cf. 1 Clem. 4.12), he was a natural prototype for heretical teachers in the church (cf. 2 Tim 2:19; Num 16:5).

Saul is mentioned negatively in the early church texts as one who persecuted David because of jealousy (1 Clem. 4.13).




4. Ethnic and Spiritual Descent from Ancestors.

Adam is of course the ancestor of the entire human race (Acts 17:26; Lk 3:38; 1 Clem. 6.3, “father” Adam). Eve is usually portrayed negatively, as the one responsible for the Fall (2 Cor 11:3; Barn. 12.5; cf. 1 Tim 2:13; Diogn. 12.8; Adam and Eve). Enoch is said to have been born in the seventh generation from Adam (Jude 14; Lk 3:37).

Abraham is the patriarch (Heb 7:4) from whom descent is necessary if one is to be considered ethnically Jewish (Heb 7:5; Mt 1:2, 17; Rom 4:1, propatōr; cf. Rom 4:11-12; “daughter of Abraham,” Lk 13:16). This is reflected in the NT documents, as believers often appeal to this descent when speaking to Jews (Acts 7:2) or when Jews (Mt 3:9; Lk 3:8; Jn 8:33) or Jewish Christians speak of themselves (Jas 2:21; Rom 11:1; cf. Heb 7:10).

It is through Isaac that descent from Abraham comes (Heb 11:18; cf. Rom 9:10). David is often invoked as one of the premier ancestors of the Jewish people who also represents royalty (Acts 2:29, patriarchēs; Acts 4:25; Mk 11:10; Lk 1:32, 73). He is known for his great humility, specifically because he is a man after God’s own heart (1 Clem. 18.1), and for his prophetic gifts, especially in view of his calling Jesus “Lord” (Ps 110:1), thus proving that Christ was not David’s son but Lord* (Barn. 12.10-11; cf. 10.10).

Jesus Christ is said to be a descendant of David (Mt 1:6, 17; Lk 3:31; Jn 7:42; Rom 1:3; 2 Tim. 2:8; Rev 5:5; 22:16; Ign. Eph. 18.2; 20.2; Ign. Trail. 9.1; Ign. Rom. 7.3; Ign. Smyrn. 1.1; Did. 9.2) and Abraham (Mt 1:2, 17; Lk 3:34) as well as scores of other ancient Israelites (Mt 1:2-17; Lk 3:23-38).

Although references to spiritual descent from Israel’s ancestors are not often found outside of Paul’s letters (e.g., Rom 4:9-13, 16; Gal 3:6-7; 4:28), Jesus is also said to have come to help the descendants of Abraham (Heb 2:16), to take hold of the persevering believing community to deliver them from the fear of death (Heb 2:15). Early Christian authors depict Abraham as one who is no longer father of Jews alone or of Jews and Christians but father of Gentiles alone (Barn. 13.7).




5. The Name of God Specified Using Ancestors’ Names.

During his speech in Solomon’s portico, Peter identifies the God of the people of Israel, using the names of his ancestors (patēr), Abraham, Isaac and Jacob (Acts 3:13; cf. Ex 3:6; Mt 22:32; 12:26), as the God whose “servant” Jesus was. As is the case elsewhere in Acts (cf. 5:30; 7:32, 52; 22:14; 24:14, patrōos) this identification serves to remind the Jews that this is the God with whom they had a covenant and demonstrates continuity between that covenant and God’s work through Jesus Christ.

Early church fathers (see Apostolic Fathers) similarly use the names of ancestors to identify God as the God of the Jews. For example, in the Didache* God is identified as the “God of David” (Did. 10.6).

See also ABRAHAM; MOSES.
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ANGELS, HEAVENLY BEINGS, ANGEL CHRISTOLOGY

Angels as spiritual beings and powers are found throughout the canonical and extracanonical biblical literature, and they feature especially in the late NT and early Christian writings.
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1. Background.

1.1. Terms for Angels. While the Bible employs the term angel (Heb māl’ak; Gk angelos) most frequently for spiritual beings, it can also speak of them as “gods” or “sons of God” ([benê] ’ēlîm), “holy ones,” “spirits,” “princes,” “host” or “watchers.” The only named holy angels in the Bible are Gabriel and Michael (and Raphael in the book of Tobit); however, angelic names and titles proliferate in early Jewish apocalyptic (e.g., 4QShirShabb; 1 Enoch 6:7-8; 20; 3 Enoch 14—29).

1.2. Angels in the Old Testament. The two most important themes of OT angelology are angels in the “divine council” (1 Kings 22:19-23; Job 1—2) and the “angel of the LORD,” who is a singular messenger closely identified with Yahweh himself (Judg 13:8-23; cf. Gen 18—19). There are holy angels (Ps 148:2), fallen angels (Gen 6:1-4) and corrupt angels (Ps 82). Angels can be seen as presiding over the nations (Deut 32:8-9) or, in the case of Michael, over Israel (Dan 10:13).

1.3. Angels in Jewish Apocalyptic. Angels are increasingly prominent in the book of Daniel and in the apocrypha and pseudepigrapha of the OT (see Apocryphal and Pseudepigraphal Writings). Apocalyptic* involves the unveiling of secrets of the end time and heavenly world, and angels frequently function as guides and interpreters in these realms (T. Levi 2—5). The myth of the fallen Watchers and their demonic offspring (1 Enoch 6—11; cf. Gen 6:1-4) becomes a popular theme among apocalyptically minded Jews and Christians. The Dead Sea Scrolls have provided a new store of angelology contemporaneous with the NT. Qumran* angelology combines a marvelous sense of fellowship between angels and humans with the conviction of participating in spiritual warfare between the Belial, the “prince of darkness,” and Michael, the angel of light (1 QS 3:22-23; 1QM 13). The close identification of a principal angel with God* reappears in figures like Michael (Dan 12:1), the angel Melchizedek at Qumran and Yahoel in the Apocalypse of Abraham.

1.4. Angels in the New Testament. The NT reflects the apocalyptic milieu of early Judaism.* Angels are particularly present at the boundaries of this world and heaven.* They are party to the birth, resurrection* and ascension* of Jesus; they rejoice over one sinner who repents; and they will accompany Christ* at his Parousia.* In Paul’s letters angels figure particularly as intermediary “principalities and powers” (Rom 8:38-39; see DPL, Principalities and Powers). The powers, like the OT angels of the nations, exercise a necessary though frequently corrupt authority* in this age, but they are superseded by Christ and his people in the heavenly places (Eph 1:17-23).




2. Acts of the Apostles.

2.1. The Acts of Angels. Considering the prominence of the Holy Spirit* in the book of Acts,* the continued activity of angels in salvation history, equally distributed in Luke and Acts, is noteworthy. At times an angel and the Spirit operate interchangeably (Acts 8:26, 29, 39 [cf. Acts 8:39, Western text]). Angels are perceived in a vision,* as when Peter is freed from jail or possibly when Paul sees a “Macedonian man” summoning him to help (Acts 12:6-11; 16:9-10). In Luke’s recital of salvation history, angels continue to punctuate key moments: Jesus’ ascension (Acts 1:10), the miraculous exodus of the apostles* and Peter from prison (Acts 5:19; 12:11), the conversion of the Ethiopian eunuch and the Gentile* Cornelius* (Acts 8:26; 10:3, 7, 22; 11:13), the death of Herod (Acts 12:23) and the comforting of the shipwrecked Paul (Acts 27:23). So while Luke-Acts recounts the “demise of the devil” and magic* through the preaching of the gospel, it continues to see a place for angelic helpers in the history of the church.

2.2. Episodes Involving Angels. Acts touches on several peculiar beliefs about angels. Stephen,* who has been described as “full of faith and the Holy Spirit” and “full of grace and power,” is brought before the Sanhedrin, and even his opponents cannot but notice that “his face was like the face of an angel” (Acts 6:15; cf. Rev 10:1; Esther 15:13 Vulgate; Dan 3:25[92] LXX). Later, when Peter is freed from prison and Rhoda leaves him standing at the gate, the believers scoff at her, saying “It is his angel!” (Acts 12:15). It is unclear whether they mean by this his angelic double (Mt 18:10; Tob 5:22; Herm. Vis. 5.2; T. Jacob 2:5) or they believe he has died and his spirit hovers near (Lk 24:37; Mt 22:30). Finally Luke’s claim that “the Sadducees say that there is no resurrection or angel or spirit” (Acts 23:8) would seem to require some qualification in that the Sadducees accepted the authority of the Pentateuch, in which angels are prominent. Perhaps they differed from the Pharisees and Paul in assigning angels to a past dispensation (cf. Acts 23:9).




3. Hebrews and General Epistles.

The General Epistles mention angels with the purpose of confirming basic teaching on the person and work of Christ (Hebrews,* 1 Peter*) or of warning against moral and eschatological* laxity (Jude,* 2 Peter*). In referring to “angels” and “glorious ones,” the writers do not necessarily mean the holy angels but may include the lower principalities and powers, including custodians of the Law* (Heb 2:2).

3.1. Hebrews. The comparison of Christ with the angels in Hebrews 1—2 belongs apparently to the “elementary doctrine of Christ,” which the author now reiterates by means of a series of proof-texts. God’s preparatory word in the OT had already indicated a fundamental distinction between the Son* and the angels. The angels are always “sons of God” (plural), whereas Christ is the firstborn Son, worshiped by angels (Heb 1:5-6). The angels are fellow inhabitants of heaven, but the Son rules in God’s name, and the angels serve him (Heb 1:7-9). The angels are creatures, while the Son is the agent of creation* (Heb 1:10-12). The Son is also the agent of salvation,* whereas the angels merely serve those who are being saved (Heb 1:13-14).

Having established the deity of Christ, the author continues comparing Christ and the angels to establish his full humanity. He interprets Psalm 8:6-8 christologically,* pointing up the paradox that the “man” and “son of man” is “made ‘for a time’ lower than the angels” but is now crowned with glory* and dominion (Heb 2:9). The psalmist marveled at the mystery of God’s overreaching the angels to choose human covenant* partners. Thus “it is fitting,” the author says, that the Son should partake of the same nature and be perfected through suffering* (Heb 2:10). Because Christians live in the interim age when they do not see Jesus crowned with glory (as they might see a vision of angels), they may inherit the promised sonship only by faith* and endurance* (Heb 2:8-9; 6:12). The eschatological vision of heaven in Hebrews 12:22-24 reflects this same cosmic reordering, where the perfected human saints are brought into proximity to God and Christ, and the angels form the outer circle.

In the more advanced teaching in Hebrews 7, the author speaks of Melchizedek* as a type of Christ. The publication of the Melchizedek scroll from Qumran has raised the possibility that, in addition to its use of Psalm 110:4 and Genesis 14:18-20, Hebrews is addressing Essene converts who thought of Melchizedek as the archangel Michael, who redeems Israel* in the end of days. Hebrews, however, seems to involve a separate exegetical tradition, focused on the OT personage as a type of Christ.

3.2. 1 Peter. In Peter’s attempt to assure his congregations that Christ’s death (see Death of Christ) and resurrection have procured them an “inheritance kept for them in heaven” (1 Pet 1:4), he makes several allusions to angelic intermediaries as representing inferior or evil dispensations in salvation history. Neither the OT prophets nor the angels were able to discern the mystery of the apostolic gospel (1 Pet 1:10-12). Furthermore, Christ, being made alive in the spirit, “preached to the spirits in prison” from the days of Noah (1 Pet 3:19). This difficult verse probably is to be seen as parallel with 1 Peter 3:22: by his resurrection and ascension Christ manifested his victory over the principalities and powers of the present world order (Eph 1:20-23; Col 2:15; 1 Tim 3:16).

3.3. Jude and 2 Peter. Jude, probably followed by 2 Peter, makes specific reference to the sin and imprisonment of the Watchers (Jude 6; 2 Pet 2:4; cf. 1 Enoch 6—11) as an OT warning against libertinism. Similarly these writings contrast the arrogance of those teachers who “insult the glorious ones,” the upholders of the present world order, when even strong angels like the archangel Michael (in an early Jewish tradition about Moses*) refuse to pronounce judgment on the devil himself (Jude 8; 2 Pet 2:10-11; see Satan). By contrast believers will wait patiently for “the Lord”* (i.e., Christ, not Michael) to come with his holy ones to judge the world (Jude 14-15; cf. 2 Pet 3:10-13).




4. The Book of Revelation.

The final book of the canon* is a unique Christian prophecy* that draws from OT apocalyptic sources (especially Ezekiel, Zechariah and Daniel) in which angels serve as divine courtiers, guardians and guides of God’s people and agents of judgment (see Revelation, Book of).

4.1. Revelation Through an Angel. Despite the ubiquity of angels in the Apocalypse, they play an ancillary role in revelation* itself. John’s prophecy comes from God through Jesus Christ, who sent his angel to John (Rev 1:1-3; 22:6). However, the agents of revelation in Revelation 1—10 are the exalted Christ and the Spirit. R. J. Bauckham (1993, 254) argues that the core prophecy of the two cities in Revelation 12:1—22:5 is contained in the scroll* (Rev 5:1), which is unsealed by the Lamb* and delivered to John by the strong angel in Revelation 10. At the end of this vision of the cities, the angel forbids John from worshiping him, declaring that he is a fellow servant of the prophets and those who study the book as God’s word (Rev 19:10; 22:8-9).

4.2. Angels of the Churches. In his initial vision John sees Christ, holding in his right hand seven stars, which represent “the angels of the seven churches” (Rev 1:12-16, 20). Each of the seven letters is then addressed to the “angel of the church in. . .” (Rev 2—3). The nearly unanimous view today is that these angels are not elders or bishops but spiritual entities like the angelic princes of the nations. Each angel is so closely identified with the congregation that John occasionally addresses it in the second person plural (Rev 2:10, 13). The angels are not necessarily holy (cf. the twenty-four elders). Indeed, Christ calls them to repentance.* W. Wink (1986, 73) argues that they are the corporate personality and vocation of each congregation.

4.3. Angels and the Triune God. In the vision of the divine throne (Rev 4—5), angels serve to highlight the transcendence of God and the Lamb. The throne is encircled by heavenly representatives of the mysteries of creation (four living creatures) and election* (twenty-four elders). As in the OT, this divine council contributes little counsel to God (cf. 1 Kings 22:20; Is 40:13). Even the “strong angel” can merely announce the sealed scroll of God’s plan, but no creature can open it or look into it (Rev 5:2-3). When the Lamb proceeds to take the scroll, he is hailed with similar acclamations as the Lord God (Rev 4:1; 5:9). The revelation of God and the Lamb calls forth praise* from all the angels and from every creature (Rev 5:11-14). Throughout the book, Christ as the Lamb is consistently placed on the divine side of the distinction between God and creature. Similarly the sevenfold Spirit is differentiated from the traditional archangels of Jewish apocalyptic (Rev 1:4; 4:6; 5:6; 8:2).

4.4. Angels and Saints. The heavenly beings in Revelation, in a manner reminiscent of Qumran angelology, share special fellowship* with and concern for God’s people. The twenty-four elders offer bowls* of incense, “which are the prayers of the saints” (Rev 5:8). At a critical moment an angel interrupts the flow of judgment* in order to seal the elect, and the angel host joins with him in acclaiming God’s salvation (Rev 7:2-4, 10-12). In a climactic pause in the heavenly liturgy, an angel presents the prayers* of the full complement of saints, which leads to convulsions on earth (Rev 8:1-5).

4.5. Angels and Spiritual Warfare. The holy angels announce and carry out God’s judgment of the world. The judgment of Babylon* is initiated by Michael and his angels and completed by Christ, the rider on the white horse and his angels (Rev 12:7-8; 19:11-16). The secondary role of Michael stands in contrast with the Qumran War Scroll and Melchizedek text, in which the archangel is the final deliverer of God’s people (cf. 1 Thess 4:16).

4.6. Angels and the Parousia. With the coming of Christ, angels bow out of the picture. The millennial “thrones” are occupied by the martyrs (Rev 20:4; cf. Rev 3:21; Dan 7:9). An angel displays the new Jerusalem* as having “angelic” dimensions (Rev 21:17), and its portals are guarded by angelic representatives of the new people of God. But the city itself is made for human occupation, not identical to the heavenly world. The Lord’s Prayer is now fulfilled, as God’s kingdom has come, on earth as in heaven (cf. Rev 11:15; see Kingdom of God).

5. Early Christian Literature.

The early Christians are responsible for preserving many of the Jewish apocalyptic writings featuring angels. In some cases they kept the works as written (e.g., 1-2 Enoch, Apoc. Zeph.), edited them (T. 12 Pair.) or modeled independent Christian apocalypses after them. For our purposes the most important of the subapostolic apocalypses (pre-A.D. 150) are the Martyrdom and Ascension of Isaiah, the Shepherd of Hermas* and the Apocalypse of Peter.

5.1. Christology. In the pseudepigraphal Ascension of Isaiah 6—11, the prophet Isaiah is taken on tour to the seventh heaven, passing through the realm of Satan and his angels in the firmament, then through five heavens, each occupied by angels of ascending rank and by a crowned angelic gatekeeper. In the seventh heaven he sees myriads of angels and the souls of the OT righteous, who have exchanged their robes of flesh* for angelic robes. Finally he sees the preincarnate Christ and the “angel of the Holy Spirit,” standing on the right and left hand of the great Glory. As he watches, Isaiah sees the drama of salvation unfold: Christ descends through the heavens, masking himself in angelic form until he has completed his work on earth. As he ascends, even Satan worships, and the angels of the lower heavens marvel at how they failed to recognize him in his descent.

In Hermas’s visions, he describes the Son of God (see Son of God) in the constant company of six archangels who are God’s counselors and guardians of the church (Herm. Sim. 5.5.3; 9.6.2; 9.12.8). While Hermas’s christology is probably adoptionist (cf. Herm. Sim. 5.6.), he identifies a principal angel more strongly with the Spirit than with Christ (Herm. Man. 11.9).

5.2. The Two Ways Tradition. The existence of a Two Ways tradition in early Judaism and Christianity has been confirmed by the striking catechism in the Qumran Rule of the Community (1QS 3:13—4:26). While it is based on OT types of moral instruction (Deut 30:15-20; Ps 1) and Jewish notions of good and evil inclinations (Sir 33:7-15; T. Asher 1:3-9), the tradition includes both a cosmic antithesis of good and evil angels and an eschatological meting out of rewards* and punishments. A truncated version of this tradition may be present in Paul’s catalogue of works of the flesh and fruits of the Spirit (Gal 5:17-24), but a much fuller account is found in the Epistle of Barnabas 18 and Hermas Mandates 6.2 (cf. Did. 1.1—2.7 and Doctrina Apostolorum).

5.3. Eschatology. While the idea of angels administering eternal punishment is implicit in NT eschatology (Mt 25:31, 46; Rev 20:2, 15), the Apocalypse of Peter depicts graphically the last judgment of humans and spirits carried out by four angels, Uriel, Esrael, Tartarouchos and Temelouchos (Apoc. Pet. 6—13). The angels show no mercy to the damned; but the righteous victims are permitted to intercede for the wicked after a period of purgation, and some will be saved (Apoc. Pet. 14.1).




6. Angels and Christology.

The canonical materials surveyed here give no indication that Christ is to be understood to have an angelic nature (angel christology) or role (angelomorphic christology). Whether in the development of christology the divine agency of a principal angel like the OT “angel of the Lord” or Michael provided a conceptuality by which Christians could reconcile monotheistic belief with worship of Jesus is an open question (note the tradition of angelic refusal of worship in Tob 12:16-22; Rev 19:10; 22:9; Apoc. Zeph. 6:11-15; Asc. Isa. 7:18-23; 8:5).

See also APOCALYPTIC, APOCALYPTICISM; CHRISTOLOGY; ESCHATOLOGY; HEAVEN, NEW HEAVEN; MELCHIZEDEK; SATAN, DEVIL; SPIRITS.
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ANOINTING

In ancient Mediterranean cultures anointing was the act of pouring or smearing an oil or cream on a person for cosmetic, medical, magical,* honorific or ritual purposes. Literary references to anointing make use of both its literal sense and an extended figurative sense, as one would expect in literature coming from cultures in which anointing for various purposes was a common practice.


	1.The Background of Anointing


	2.Anointing in Later New Testament Documents


	3.Anointing in the Apostolic Fathers





1. The Background of Anointing.

The practice of pouring or smearing olive oil on people and objects is well documented in the OT. Genesis 28:18 is the earliest reference, where Jacob anoints a rock to signify its sacredness. Later we find that not only objects but also priests (Ex 30:26-32), kings (1 Sam 10:1) and prophets (1 Kings 19:16) were ritually set apart for sacred service by ritual anointing (anointing of persons is usually translated in the LXX by the verb chriō). So significant was this act in the case of the king that he could be referred to simply as “the Lord’s anointed” (e.g., 2 Sam 1:14; Ps 89:38). However, nonritual anointing was also commonly used for cosmetic reasons (2 Sam 12:20; Ruth 3:3; Ps 104:15; Amos 6:6; cf. Add Esth 2:12; Sus 17), its absence indicating mourning (Deut 10:3; 2 Sam 14:2). Because of this cosmetic use, “anointing” was also used as a metaphor for honor, joy* and abundance (Ps 23:5; 45:7; 92:10; Is 61:3). Medicinal anointing is also known in Jewish literature (e.g., Tob 6:9; 11:8, 11; the anointing is with a fish’s gall), and oil was used in some medicine (Is 1:6; Jer 51:8; perhaps Ezek 16:9), but we have no use of oil with verbs for anointing in a healing* context until the NT (for Jewish post-NT magical* anointing for healing, see Kee, 136; cf. 134, 138). These various OT uses of anointing continued into later Judaism and were also common in Mediterranean cultures from Egypt to Rome.




2. Anointing in Later New Testament Documents.

Literal anointing (always using aleiphō) occurs in our literature only in James 5:14, which likely picks up the practice referred to in Mark 6:13. While the act of anointing is not medicinal, for it is associated with prayer* (see Healing) and does not change according to the diagnosis (for a contrast see Kee, 42-43, 50-52), its meaning is unclear. While some view it as exorcistic (Brunotte), this fits Mark better than James,* where casting out demons is not an issue. Even in Mark it could be viewed as an acted prayer or as connecting the sick person to Jesus (since Jesus is never said to use oil, but the disciples do, presumably at his direction).

Without knowing how James’s community understood the Synoptic narrative (assuming that they knew it and that this is not an accidental parallel), we cannot tell the exact meaning that they attached to the action. What is clear is that James attributes healing power not to the oil but to the “prayer of faith” and the action of God.* This removes the activity from the arena of magic and places it squarely in that of prayer and miracle. Thus the anointing is done either because Christians believe that is how Jesus taught the disciples to pray for the sick or because it is itself a form of prayer (see Davids, Martin). The “in the name of the Lord,” if it is attached to the anointing rather than the whole action, could indicate that it was an invocation of Jesus’ authority,* which could also be the meaning in Mark 6.

The metaphorical sense of anointing (picking up on the use of chriō in the LXX) appears more often in the NT. It appears first of all with respect to Jesus (see DJG, Anointing, for its use in the Gospel narratives themselves). In Acts 4:27 Jesus is God’s “servant whom you anointed,” which is probably a reference to his Davidic messianic role (see Christology). In Acts 10:38 Peter describes Jesus as anointed by God with the Holy Spirit. Here the anointing refers to the designation of Jesus as Messiah and his empowering for that task. In both passages the anointing is christological* in that it prepares or inaugurates Jesus in his office. (Hebrews 1:9 also refers to “the Son” as anointed, but the metaphorical anointing is taken over from Psalm 45 and refers, as in the psalm context, to the exaltation of the king over his companions; the author of Hebrews makes no special point of the anointing.)

Secondarily, metaphorical anointing appears in the Johannine tradition with respect to the believer. In Revelation 3:18 it is prophylactic, a cure for spiritual blindness which can be “bought” from Jesus. It is also an obvious play on the ophthalmic school and the making of eye salve from “Phrygian stone” in Laodicea (Hemer).

In 1 John 2:20, 27 the anointing (chrisma) is probably the Holy Spirit (see Holy Spirit; Smalley, 105-7; Marshall, 153-55). While a century later this would be signified by the anointing of the person with oil at baptism* (Tertullian De Bapt. 7), there is no evidence for that practice at this early date. Because the believers have “an anointing from the Holy One [i.e., God],” they know all, so the author explains that he is not trying to give them an awareness they do not have. A similar caveat appears at the end of the discussion, where he notes that they do not need instruction because the anointing they have received from “him” (probably Jesus) “remains in you.” Thus in pointing out the characteristics of the false, the author takes pains to point out that his readers have a spiritual awareness of the true, which is given to them through the Holy Spirit (the author strengthens this connection in 4:13, where he describes the Spirit as a gift and connects it to knowing). In this 1 John is similar to Acts 10, for both describe the Spirit as a form of anointing, although in quite different contexts.




3. Anointing in the Apostolic Fathers.

Other than the citations of Psalm 89:20 in 1 Clement 18.1 and Isaiah 61:1 in Barnabas 14.9, there are only a few references to anointing in the apostolic fathers. Ignatius in Ephesians 17.1 instructs, “For this end did the Lord receive ointment [myron] on his head that he might breathe immortality on the Church.* Be not anointed [aleiphō] with the evil odor of the doctrine of the Prince of this world, lest he lead you away captive from the life which is set before you.” The initial reference is to the anointing of Jesus in Bethany, which the Gospel accounts interpret in terms of his burial or death.* Ignatius uses this image to point out that through Jesus’ death life comes to the church. He then shifts the image from the literal anointing of Jesus to the “anointing” that is the false teaching of those whom he opposes in chapters 16—20. Likewise 1 Clement 56.5 cites Psalm 141:5 in terms of the “oil of sinners” anointing (lipanatō) one’s head (here with reference to honor bestowed by sinners). Thus in Ignatius anointing takes on a soteriological sense, but in both Ignatius and 1 Clement the use is secondary: in Ignatius we have a spiritualizing of a narrative about Jesus, as a means to warn against false teaching, while in 1 Clement the reference to anointing is incidental to the use of the longer citation from the psalm.

See also HEALING, ILLNESS; HOLY SPIRIT.
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ANTICHRIST

As eventually defined in Christian tradition, the antichrist is a mythical-historical figure controlled by Satan* who opposes Christ* and usurps his place among humankind. He deceives humanity with false teaching and signs and wonders (see Signs) in order to obtain allegiance that only Christ deserves. He opposes Christ and persecutes* Christians who maintain their proper allegiance to Christ alone. At his return Christ will defeat the antichrist and his followers, thus establishing his divine authority* without challenge. Christ’s victory over the antichrist is central to the final battle of the cosmic struggle between God* and Satan linked with the forces of evil.


	1.Historical and Theological Origins


	2.Antichrist in the New Testament


	3.Antichrist in the Early Church





1. Historical and Theological Origins.

The early Christian conception of the antichrist is multifaceted, and its origins are obscure. The concept is rooted in the apocalyptic* and messianic traditions of late Second Temple Judaism (third century B.C. to A.D. 70) and Christian interpretation of the OT in light of these traditions. In turn, these traditions are often rooted in the mythology of the ancient Near East and in Persian dualism. Jewish apocalyptic adapted the ancient Near Eastern combat myth of a great primeval battle at creation* between a powerful god and a chaos monster or dragon (see Beasts, Dragon). It also adapted the Persian dualism that taught that the world is engaged in a fierce battle between the powers of good and evil. In Jewish thought, battles between the wicked and the faithful, good and evil angels,* and the dragon of chaos and the Creator God are all parts of this struggle. The present age is controlled by evil but will be followed by a new age controlled by good.

Typically Jewish apocalyptic molded this mythology and dualism into prophecy that explained the struggles of the righteous in this world in terms of the contemporary struggle of God and the righteous against adversaries who are agents of the powers of evil. These adversaries include oppressive foreign rulers who persecute the righteous, as well as false teachers and prophets* who deceive them. The end of the struggle is the victorious coming of the Messiah to defeat the adversaries and establish the kingdom of God (Dan 11:36; Ezek 28:2; 2 Apoc. Bar. 36-40; T. Mos. 8; see Kingdom of God). The most powerful adversary emerging within Jewish apocalyptic was Satan, or Beliar (or Belial). Satan has roots in the dragon of chaos that opposed God in creation mythology. In the Testaments of the Twelve Patriarchs, Beliar, a demonic figure from the tribe of Dan, entices Israel to turn from worshiping God to live in error. A messiah of the tribe of Levi binds him and casts him into everlasting fire (T. Dan. 5:10-11; T. Levi 18:12; T. Judah 25:3).

Actual historical events often shaped the adaptation of mythology and dualism by Jewish apocalyptic. The rule of the Seleucid king Antiochus IV Epiphanes of Syria (175-164 B.C.) did the most to sharpen the depiction of tyrannical opposition to God focused in an individual. He desecrated the Jerusalem temple by dedicating the altar to Zeus and sacrificing a pig on it; this act was called the “abomination of desolation.” In the book of Daniel the Greek empire is portrayed as a beast with ten horns and a little horn (Antiochus) speaking arrogantly and waging war against the righteous, only to be destroyed by the Ancient of Days, who gives his kingdom to a “son of man” (Dan 7; cf. 8:5-25; 9:26-27; 11:21-45). Testament of Moses 6—10 (first century A.D.) combines traits of Antiochus Epiphanes and Herod the Great to form an anti-God figure of the last day whose influence, along with the devil, is destroyed by God.

In A.D. 68 Emperor Nero committed suicide by stabbing himself in the throat with a sword. There were rumors that he did not die but had escaped to Rome’s enemy, the Parthian Empire. Others thought that he had died and been resurrected. The myth is called Nero redivivus. Either scenario depicted him as planning to invade the Roman Empire (see Roman Empire). In one scheme he was to attack Jerusalem only to be stopped by the Messiah (Sib. Or. 5:93-110), and in another he was Beliar incarnate (Sib. Or. 3:63-74).




2. Antichrist in the New Testament.

The word antichrist (antichristos) appears only in the Johannine epistles (1 Jn 2:18, 22; 4:3; 2 Jn 7), although the concept occurs elsewhere. In the NT and early Christian sources the antichrist appears in apocalyptic contexts expressing the hope* that God will intervene in history to destroy God’s enemies and the enemies of God’s people and usher in a new era under God’s undisputed command. Within this dualism, the antichrist is the enemy and evil substitute for Christ. As God, angels and the righteous have evil counterparts in Satan,* demons and the wicked respectively, so Christ has his counterpart in the antichrist.

It is anachronistic to speak of an antichrist before the early Christians identified Jesus as the Messiah and modified Jewish traditions accordingly. The antichrist tradition results from the converging of separate streams of Jewish tradition within early Christian eschatology. It has two forms, based on the Jewish traditions used. One is a nonpolitical, deceptive religious figure from within the community. It may be rooted in the Jewish tradition of the prophet like Moses and a false prophet who opposes the true prophet and misleads the righteous with signs and wonders (Deut 18:18-22). The second form is a tyrannical ruler from outside the community who oppresses the faithful in the end times. It may be rooted in the Jewish tradition of end-time tyrants. Both traditions are reflected in the prefix anti- (Greek anti, not Latin anti), which means “acting in place of” as well as “opposed to.” These Jewish traditions themselves are hard to trace, as is the path of their convergence into the antichrist tradition, a convergence from which the NT picture of the antichrist emerges unfocused.

These traditions of the false prophet and end-time tyrant were used by NT and early Christian writers as the situations they addressed dictated. The end-time tyrant tradition was used in light of the anti-Jewish and Christian activities of the emperors* Caligula and Nero, as well as Rome’s destruction of Jerusalem, which was reminiscent of the actions of Antiochus IV Epiphanes (2 Thess; Rev). The false prophet tradition was used when the church was threatened by false teaching (Mk 13 and par.; 2 Thess; 1-3 Jn).

2.1. The Synoptic Apocalypse. The Synoptic Apocalypse (Mk 13 par. Mt 24 and Lk 21) contains Jesus’ prophecy of the appearance in the last days of such false prophets and false Christs, who will perform signs and wonders, deceive the faithful and lead many astray (Mk 13:6 par. Mt 24:5 and Lk 21:8; Mk 13:21-22 par. Mt 24:23-24). These false prophets and false Christs are closely associated with the concept of the antichrist but are not equivalent. They do not demand worship, nor are they the cause of the suffering* of those days; they only accompany the appearance of the desolating sacrilege mentioned (perhaps Zealot activity in the temple during the war of A.D. 66-73).

2.2. 2 Thessalonians. Paul gives us the earliest Christian prophecy of the antichrist in 2 Thessalonians 2:1-12, written about A.D. 52 (see DPL, Man of Lawlessness). Paul asserts that in the last days a great rebellion against God will be led by a man of lawlessness. He will usurp the place of God, placing himself in the temple of God and demanding to be worshiped. He will perform all kinds of signs and wonders under the power and plan of Satan. Paul combines the false prophet and the end-time tyrant traditions in a single figure, perhaps in part because of the contemporary actions of Emperor Caligula, who wanted to be worshiped as a god and demanded that his statue be set up in the temple at Jerusalem (A.D. 40).

2.3. Johannine Epistles. In the Johannine epistles the antichrist is portrayed as a spirit* (1 Jn 4:3) or collective force for evil in the last days (1 Jn 2:18). The antichrist is plural, representing all those who held erroneous views of the person of Christ and were already manifest in the church* at the time of the writing (1 Jn 2:22; 4:3; 2 Jn 7). In this case the antichrists are docetists* who did not confess that Jesus the man was the divine Christ come in the flesh.* This portrayal of the antichrist as a collective of deceptive false teachers (see Adversaries) already present in the Johannine community relies on the false prophet tradition. This portrayal is an expression of Johannine realized eschatology,* in which the age to come is already present (see John, Letters of).

2.4. Revelation. The most developed treatment of the antichrist is found in the book of Revelation,* written at the end of the reign of Emperor Domitian, who was persecuting Christians (A.D. 96). John uses the emperor to symbolize the Roman imperial system as evil and empowered by Satan, in part because the emperor* demanded worship as God and persecuted Christians who refused to do so. John combines the traditions of the false prophet and the end-time tyrant, specifically Nero redivivus traditions, with the chaos dragon of ancient Near Eastern mythology.

John portrays the evil Roman Empire using the images of two beasts.* The first beast, from the sea, is modeled on Daniel’s fourth beast (Dan 7:7-8, 23-27). It has ten horns and seven heads, with one of the heads having a fatal wound that has been healed (Rev 11:7; 13:1-10; 16:12-16; 17; 19:20-21). This beast is given power by the dragon (Satan; Rev 12:3, 9), blasphemes God and demands that people worship it. As the symbolism of Revelation 17 makes clear, the first beast is the antichrist and symbolizes the Roman Empire; its heads are various emperors who demanded worship, with the healed head representing Nero—all empowered by Satan. Nero became a focus for the antichrist because he was the first official persecutor of God’s people, the church, and was rumored to have been resurrected from the dead like Christ.

The second beast has two horns like a lamb* and speaks like the dragon. It performs miracles and compels the worship of the first beast under threat of death (13:11-18; 16:13; 19:20-21). This beast represents the emperor cult, whose priests enforced the worship of the emperor throughout the Roman Empire. In the consummation of all things Christ throws both beasts into the lake of fire as part of the eradication of evil from creation (19:20-21).




3. Antichrist in the Early Church.

The antichrist tradition was popular among the early Christians, and both false prophet and end-time tyrant traditions continued. One Christian source from the end of the first century is the “Testament of Hezekiah” (3:13—4:22 of the Martyrdom and Ascension of Isaiah). It blends the false Christ, Beliar and end-time tyrant traditions into a mature concept of antichrist. Here the antichrist is Beliar (Satan) incarnate in Nero redivivus. He presents himself as Christ, performs miracles and sets up his image in every city for people to worship. At the Second Coming, Christ throws Beliar and his followers into Gehenna.

In the Epistle of Barnabas* 4.1-5 (late first century A.D.) the beast of the fourth kingdom of Daniel 7:7-8 is the Roman Empire of the author’s time. The beast is part of the wickedness and lawlessness of the last days and is probably to be identified as the antichrist. Didache* 16 (second century A.D.) predicts that in the last days there will arise false prophets as well as the Deceiver, who will claim to be a Son of God, perform miracles and persecute the righteous.

Quoting 1 John 4:2-3 and 2 John 7, Polycarp* (early second century A.D.) agrees with the Johannine epistles that the antichrist is the spirit of heresy. Everyone who denies the actual Incarnation is an antichrist (docetism), and everyone who denies the resurrection* and judgment* is the firstborn of Satan (Pol. Phil. 7.1). In deciphering the number of the antichrist, 666, Irenaeus (second century A.D.) identifies the antichrist with Lateinos, the Roman Empire, or Teitan, the ancient name of royal dignity belonging to a tyrant (Haer. 5.25, 30). Hippolytus (third century) wrote that the antichrist would arise from a revived Roman Empire to become the accepted Messiah of the Jews who persecutes the church, combining political tyrant with false prophet or messiah traditions (Hippolytus Dem. Chr.).

Although the NT and the early church identified contemporary heresies or political persons and systems as the antichrist, for both the antichrist in his fullness remains a future eschatological reality. His appearance is part of the final conflagration in which the forces of evil make their greatest and final effort to deceive the people of God, divert their allegiance and defeat the powers of good only to be completely and ultimately defeated.

See also BEASTS, DRAGON, SEA, CONFLICT MOTIF; EMPEROR, EMPEROR CULT; ESCHATOLOGY; JOHN, LETTERS OF; PROPHECY, PROPHETS, FALSE PROPHETS; REVELATION, BOOK OF; SATAN, DEVIL.
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ANTIOCH ON THE ORONTES

This city, a melting pot of peoples and cultures, on the evidence of the book of Acts became the second center (Jerusalem* was the first) from which the Christian faith journeyed “to the ends of the earth” (Acts 1:8). The church, as described in Acts, appears to have reflected its milieu in the racial mix of its congregation and, under God, this fitted it well, first to nurture the nascent apostle to the Gentiles and then to sponsor his missionary journeys. Of the names associated with the church in Antioch, two in particular stand out: Paul’s in the first century and Ignatius’s* in the second. Each may be said to have left his stamp on Antiochene Christianity.


	1.Antioch in the Mediterranean World


	2.The Antiochene Church in the New Testament


	3.The Antiochene Church of Ignatius’s Day





1. Antioch in the Mediterranean World.

Situated on the Orontes some fifteen miles from its mouth, Antioch was founded c. 300 B.C. as his capital by Seleucus I Nicator (312-281 B.C.). It was one of sixteen cities similarly named by him in honor of his father Antiochus (the “Antioch in Pisidia” of Acts 13:14 was another).

With the collapse of the Seleucid dynasty and the Roman occupation of Syria, Antioch became the capital and military headquarters of the new province and a free (i.e., self-governing) city. Under Augustus and Tiberius, aided by Herod the Great, the city was enlarged and beautified in the Roman manner, the road systems extending from it were improved, and its seaport of Seleucia Piera was further developed (for more detail see DPL, Antioch on the Orontes). Thus the communications of Antioch with the Levant and indeed with the whole of the Mediterranean world were made far more rapid and secure than they had ever been before. This was soon to prove useful for the Christian mission.

From the first the city had a mixed population, which in the first century A.D. numbered about 300,000 (Strabo Geog. 16.2.5) and by the third century possibly twice that number. At the beginning of the Christian era the Jews of Antioch may have numbered about 25,000 (see Josephus Ant. 12.3.1 §119-24; 2 Macc 4). Josephus calls it the third city of the empire after Rome* and Alexandria* (Josephus J.W. 3.29 §276-82); others are not so sure, regarding it as the second. It has been described as “a bastion of Hellenism in the Syriac lands. . . the inevitable meeting point of the two worlds” (Dix, 33). This mix of cultures had good and bad results. It gave rise, on the one hand, to the literature and art that won Antioch the praise of Cicero (see ProArchia 4), but, on the other, it led to the luxury and immorality that made it as infamous as it was famous. Five miles from the city lay the renowned sanctuary of Daphne, where orgiastic rites were practiced in the name of religion. These gave rise to the so-called Daphinici mores, which Juvenal blamed for the disintegration of Roman morality when, as he put it, “the waters of Syrian Orontes flowed into the Tiber” (Juvenal Sat. 3.62). And yet for all that, and perhaps because of the kind of city it was, Antioch was to play an important role in the history of Christianity. For with its mix of race and culture, it was ready-made for the breaking down of “the dividing wall of hostility” between Jews (see Jewish Christianity) and Gentiles* and the forming both into the “one body of Christ” (Eph 2:14-16). Something of this mix is reflected in the early leadership of the church* (see Acts 13:1; Williams, 220-21).




2. The Antiochene Church in the New Testament.

Christians first came to Antioch probably in the 40s of the first century A.D., having been driven out of Jerusalem by the persecution* that arose over Stephen (Acts 8:1; 11:19-30). To begin with, they confined their preaching to the Jews. But in Antioch, where the prevailing moral climate drove many to seek something better, the Jews had attracted large numbers of Gentiles to their synagogues.* Many became proselytes (see Josephus J. W. 7.3.3 §43; cf. Acts 6:5), but many more (as we suppose) remained as “Godfearers”; and before long this group in particular was targeted by the Christian preachers (as may be understood by Acts 11:20) with good results. The juxtaposition of verses implies that the “great number of people [who] believed and turned to the Lord” in Acts 11:21 were largely the God-fearing Gentiles of the previous verse. It would appear, moreover, from the ease with which the Christians were able to order their affairs that they had soon separated from the synagogues.

Given then that it was an independent and perhaps predominantly Gentile body, it is not surprising that before long the church’s polity (see Church Order) could be described as “doing as the Gentiles did” as far as circumcision* and the Jewish dietary laws (see Food, Food Laws) were concerned (cf. Acts 15:1; Gal 2:11-14). Paul, who had been brought to Antioch by Barnabas (himself sent there to make contact with the Antiochene believers by the church in Jerusalem), may have first glimpsed here the real scope of his calling to be “an apostle to the Gentiles” (Gal 2:8; see Acts 11:22-26). It was from this church that he and Barnabas, and later Silas, were sent out as missionaries (Acts 13:3; 15:40) and to this church that they returned from time to time with a report on their work (Acts 14:27; 18:22).

While the church in Antioch may soon have been independent of the synagogues in an organizational sense, it remained within the ambit of Jewish influence both from within its own ranks and from outside. Inevitably, then, there were tensions as the transition was made from Jewish to Gentile practice and thought—the more so as this was a period of heightened and intensifying Jewish nationalism, which eventually erupted in the war against Rome in A.D. 66-70. Controversy arose early over the initiation of Gentiles and the extent to which Gentile Christians should be subject to Jewish dietary laws (Acts 15:1-35; Gal 2:11-13). The latter issue is also reflected in the Antiochene sources of 4 Maccabees and, possibly, the Gospel according to Matthew and the Didache.

Paul himself insists that he never accepted any compromise of his “freedom”* on either issue, and according to Acts 15 his, and what might be called the Antiochene, position with regard to the initiation of Gentiles was vindicated by a council held in Jerusalem. However, the battle fought by Paul on this occasion had to be fought again and again, as his letters bear witness, and may have been subsequently lost by him in Antioch, at least in terms of complete freedom from the dietary laws, in the so-called incident at Antioch referred to in Galatians 2:11-14. (See Dunn, who further suggests that as a consequence of his defeat Paul was severed from his connection with Antioch, while the victory of the more conservative Jewish Christians may have inspired their later inroads into the sphere of the Pauline mission.)




3. The Antiochene Church of Ignatius’s Day.

From this point on the history of the church in Antioch fades into obscurity. In defiance of the biblical evidence, it was later claimed that Peter was “the founder” and “first bishop” of this church (probably to counter the Roman claim to primacy). He was succeeded, it was said, by Euodius and then Ignatius* (see Eusebius Hist. Eccl. 3.22; 3.36.2). Of the latter we know a little from his seven letters, written from Smyrna and Troas as he was being taken a prisoner to Rome during the reign of the emperor Trajan (A.D. 98-117). They evidence two dominant concerns. One was his approaching martyrdom*; see especially his letter to the church in Rome, in which he urges the Christians not to interfere and prevent his death by winning a reprieve for him. His other concern was for the unity of the church. In unity, he said, believers would find their union with Christ* (Ign. Trail. 3.1.; cf. Ign. Magn. 6.1; Ign. Trail. 13; Ign. Smyrn. 8.1). To the same end (their union with Christ), Ignatius stressed the importance of the Eucharist (Ign. Phld. 4.; cf. also Ign. Smyrn. 7.1; Ign. Eph. 13.1; 20.1).

This concern for unity is reflected also in Ignatius’s perception of the bishop as the focal point of church affairs (see Church Order). In earlier writers the titles and offices of “bishops” and “presbyters” are not clearly distinguished, but in Ignatius’s letters there is a clear separation. The bishop is supreme. Without his approval no service can be held or other action taken. “Nobody must do anything that has to do with the church without the bishop’s approval” (Ign. Smyrn. 8.1-2). Nevertheless, it should be noted that Ignatius does not yet enunciate a doctrine of apostolic succession. “For him the authority of the church officers is not derived from a chain of teaching chairs (as in Irenaeus) or from a succession of ordinations (as in Augustine), but from the fact that their offices are the earthly antitype of a heavenly pattern” (Richardson, 76).

In all of this it may be possible to identify a number of factors as shaping Ignatius’s thought. His stress on the unity of the church and its unity with Christ may owe something to the influence of the mystery religions.* The influence of Gnosticism (see Gnosis) may possibly be seen positively in his emphasis on Christ’s work of revelation* (Ign. Magn. 8.1; Ign. Eph. 19.1; see Corwin, 116-53), negatively in his insistence on the historical reality of the Incarnation (Ign. Smyrn. 1; 2; 3.1; Ign. Trall. 10.1). On another front, Ignatius may have been contending with the continuing influence of Judaism (in some form: Essene? Ebionite*?), and hence his stress on the divinity of Christ (Ign. Magn. 9-10; Ign. Phld. 6.1; Ign. Eph. salut.; 15.3; 18.2; Ign. Rom. 3.3; Ign. Pol. 8.3). (In Ign. Rom. 6.3, Ignatius calls Christ “my God.” The title “God”* without the definite article is applied to Christ in Ign. Eph. 1.1; 7.2; 19.3; Ign. Trall. 7.1; Ign. Smyrn. 10.1.) The threat of false teaching generally may have pushed Ignatius in the direction of a stronger episcopate.

We see in Ignatius the seeds of what was to become a distinctive Antiochene theology whose methodology was characteristically rational, historical and literal. He died in the Roman arena c. A.D. 110.

See also ACTS OF THE APOSTLES; CENTERS OF CHRISTIANITY; IGNATIUS.
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APOCALYPTIC, APOCALYPTICISM

The use of the term apocalyptic is so widespread within scholarly studies of both the OT and the NT that its meaning is often taken for granted. Yet there is a great deal of imprecision in the use of the word as well as generalized confusion about the meaning of the related terms apocalypticism and apocalypse. Terminological definition has been a long time in the making, although something of a working consensus has now been arrived at within the scholarly community. However, the question of how much eschatology* and apocalyptic overlap as conceptual categories of biblical theology is not quite so clear-cut, and debate on this question is still on-going with phrases like “apocalyptic eschatology” appearing frequently. Apocalypse is now generally taken to refer to a particular style or genre of writing or to a work which exhibits the distinctive characteristics of that genre; apocalyptic is generally taken to be an adjective used with reference to either the literary genre or the religious perspective underlying it; apocalypticism refers to either the social movement or religious idealogy which produced such apocalyptic writings; and apocalyptic eschatology is understood to refer to a particular type of eschatology, a perspective about how God’s future purposes are worked out, which is mainly expressed in, though not restricted to, apocalypses (see DJG, Apocalyptic; DPL, Apocalypticism).

In the main, we see the all-important question about the correspondence between form and content being worked out within these terminological distinctions. For the purposes of our discussion the terms apocalyptic and apocalypticism are associated with select Jewish and Christian writings produced between 250 B.C. and A.D. 150, of which Daniel and Revelation* are the two canonical examples, although apocalypses from other religious traditions of this time period are also known. It is hard to exaggerate the importance of apocalyptic as a conceptual category and equally as difficult to delimit its significance as a theological idea, so determinative has it been for NT studies over the past 150 years.

The phenomenon of apocalypticism is one of the most extensively discussed areas of biblical studies and the secondary literature on the subject is vast. Many have viewed Christianity as nothing less than an apocalyptic movement, at least as far as its origins are concerned. However, there has been something of a love-hate relationship between apocalyptic and NT scholarship over the years. Opinions about the possibility of using apocalypticism as a hermeneutical key to unlock the meaning of the NT documents have varied greatly. Some interpreters see it as absolutely indispensable, others as completely unusable. In 1960 E. Kāsemann argued in a celebrated article (first published in ZTK and reprinted in English in JThC in 1969) that apocalyptic is the source of all NT theology, an opinion which has been a veritable Archimedean point within NT studies ever since. All of which stands as testimony to the importance of both apocalyptic literature and apocalypticism in any serious investigation of the NT materials.
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1. Terminological Considerations: The Relationship between Apocalyptic and Eschatology.

Both apocalyptic and eschatology are such loaded terms that it is difficult to use them with any precision; both are, in the delightful phrase used by the Expository Times, “slippery words” which are frequently used interchangeably to refer to “the last things” or “the things that will happen in the future” (see the articles by Marshall, Barker and Webb). In particular, the word apocalyptic has been so problematic that there have been serious calls for the abandonment of it altogether as a term of any value or meaning (see Carmignac, Glasson and Barton for recent arguments).

Three preliminary points need to be made when considering the matter. First, it must be recognized that the term apocalyptic has undergone a significant evolution in usage and has taken on a whole new range of meanings in which the traditional association with the events of the future is dissolved or effaced. A good example of this is the way in which it is applied to an astonishing range of literary and artistic works spanning several centuries. Most of these literary and artistic works are ultimately dependent upon the book of Revelation for their imagery or thematic content; in the words of N. Frye, Revelation is “our grammar of apocalyptic imagery” (Frye, 141). In short, the fact that the author uses the term apokalypsis in Revelation 1:1 to describe his work (the only time out of the 18 instances where the noun appears in the NT that it is so used) means that the subsequent literary works which rely upon the biblical book for their imagery, whether of final judgment, or ultimate catastrophe, or the coming of a new heaven and a new earth, inevitably find that the term apocalyptic is also applied to them. Even Theodotion’s application of the term apokalypsis to chapters of Daniel is probably dependent upon its use as a title for Revelation. In any event, we need to recognize that apocalyptic is a term widely used in popular culture, often with little acknowledgment of the biblical basis for it, a fact which in itself stands as a testimony to the enduring influence of Revelation.

Our second point concerns the connection apocalyptic has with eschatology. Far too often the casual assumption is that apocalyptic is to be equated with eschatology; that to speak of the one is to mean the other. To a certain degree we may attribute the casual identification of the two terms to J. Weiss whose Die Predigt Jesu vom Reich Gottes (1892) was among the first works to bring them together. Moreover, the abiding impact of the konsequente eschatologie school of J. Weiss and A. Schweitzer upon biblical studies has led to the situation where many NT interpreters speak of eschatology as if it were simply the contents of apocalyptic. Occasionally this gives rise to potential confusion as can be seen in the classic statement by E. Käsemann that “Apocalyptic was the mother of all Christian theology” (Kāsemann, 102), when it is quite clear that what Käsemann meant was that “an eschatological framework of thought was the source of all subsequent Christian theological development.” (See Rollins for a helpful critique of Käsemann’s imprecise use of terminology and a challenge to his central thesis; also worth noting on this is Laws’s essay).

One of the most important things to be remembered when we consider the meaning of the term apocalyptic is that in terms of grammar it is an adjective and not a noun. That is to say that it defines a form of literature and does not exist in its own right. There is no such thing as “Jewish apocalyptic” or “Christian apocalyptic” as such; there is, for example, only Jewish apocalyptic literature or a Christian apocalyptic perspective. Thus the call has been for a more precise definition of apocalyptic literature (assuming that the literature reflects the perspective). This has resulted in some fruitful clarifications of how terms are used as part of the larger definition of the literary genre of an apocalypse.

Our third point follows on directly from the last one and concerns the core meaning of the term apocalyptic itself. In terms of NT studies it is important to keep in mind the etymological meaning of both the noun apokalypsis and its cognate verb apokalyptō and not allow our definition of their meaning to stray too far (see Smith for a history of the use of the two terms). While etymological considerations cannot be made determinative, neither can they be completely ignored. The basic meaning is “an unveiling/to unveil” with the corresponding Latin translation of the noun and verb being revelatio/revelare (from which our term revelation comes). Recognition of this key point has been one of the main impetuses for scholarly investigations concerned with defining the genre of apocalyptic literature.

1.1. Apocalypse: The Difficulties of Defining a Literary Genre. It is extremely important that some sort of distinction between form and content be maintained whenever we speak of Jewish or Christian “apocalyptic literature.” We must be careful not to confuse what is revealed with the form of literature through which it is revealed. This is particularly true when it comes to discussing the subject of eschatology since, as we have noted, the tendency has been to use the two terms (apocalyptic and eschatology) as if they were interchangeable. To put the critical point another way, we could say that apocalyptic literature may or may not speak about eschatological matters; what is revealed within an apocalypse may be knowledge about the future, but then again it may not be. The substance of the heavenly revelation might be knowledge about astronomy, or the creation,* or celestial worlds, or matters concerning the heavenly Jerusalem,* for example, and not knowledge of eschatological matters and what is going to happen in the future (the important article by Stone is a convenient place to begin to explore this point; see also Rowland 1982).

In recent years the most frequently cited definition is that offered by J. J. Collins as part of the SBL Genres Project:

Apocalypse is a genre of revelatory literature with a narrative framework, in which a revelation is mediated by an otherworldly being to a human recipient, disclosing a transcendent reality which is both temporal, insofar as it envisages eschatological salvation, and spatial, insofar as it involves another, supernatural world. (J. J. Collins 1979, 9)

In terms of this formal definition, within the biblical materials it is only Daniel 7—12 and Revelation which might properly be described as apocalypses (although, strangely, some NT scholars have argued against regarding Revelation as an apocalyptic work; see Kallas on this point). Moreover, a total of fourteen other Jewish and twenty-three other Christian documents from the period of 250 B.C. to A.D. 150 are now usually catalogued under the definition, including the composite work known as 1 (Ethiopic) Enoch, a text central to any scholarly discussion of apocalyptic literature and thought by many to embody the earliest examples of apocalyptic writing (as VanderKam suggests). Several other documents are discussed in addition to these more well-known texts, on the basis that they are similar in terms of form or detail (debate still continues whether Jubilees and Sibylline Oracles technically should be classified as apocalypses). These thirty-seven apocalypses are then subdivided into various types and groups depending on whether or not they have an otherworldly journey, whether or not they express a cosmic or political eschatology, and whether or not they contain an historical review as a part of the revelation afforded to the seer (see the contributions by J. J. Collins and A. Y. Collins to Semeia 14 for full details of the criteria; similarly, Bauckham, 17, helpfully suggests on the basis of a study of 1 Enoch that a distinction be made between eschatological and cosmological apocalypses).

More recently members of the SBL Seminar on Early Christian Apocalypticism applied themselves to examining the function of apocalyptic literature within its own social setting, something which had been somewhat neglected within the deliberations of the SBL Apocalypse Group. The result of this thorough investigation is that a fairly detailed picture of what constitutes an apocalypse has now been arrived at and something of a working definition agreed. Nevertheless, there is still a tendency among some experts in the subject, such as P. D. Hanson, to resist the imposition of a rigid genre definition upon apocalyptic literature if it means that attention to the wider considerations of the phenomenon of apocalypticism is thereby compromised.

Moreover, Rowland, who may be taken to be largely sympathetic to the use of a literary form as a means of defining an apocalypse and getting to the heart of what apocalyptic writings are all about, interjects an important qualification which must be kept ever in mind. He suggests that it is not simply conformity to a common literary form which defines a work as apocalyptic, but conformity to a common mode of religious experience which is expressed through that form which does so. That is to say that a work may be classified as apocalyptic when it asserts that the hidden things of God may be made known through direct communication with the heavenly. The key here is the stress laid upon the essential meaning of the Greek words apokalypsis and apokalyptō as “revelation”/“to reveal.”* Apocalyptic literature is concerned above all with the knowledge of divine mysteries* through revelation (see Reveal, Revelation). Rowland cites Mishna Ḥagiga 2:1 as a means to discussing the contents of apocalyptic literature under four headings: it reveals knowledge about what is above, what is below, what was before and what will be. This corresponds nicely with the distinction J. J. Collins makes about a spatial axis and a temporal axis within apocalyptic writing (more on this below).

Herein we see aspects of the dilemma that characterizes much modern research into apocalyptic literature: the relationship which exists between literary form and the contents of a given document. Striking the right balance between form and content becomes especially acute when we compare apocalypses with other types of literature which either have a similar message or claim to be revelatory in nature (such as ecstatic visions* like Paul’s experience related in 2 Cor 12:1-6). For example, many of the ideas and expressions contained in Mark 13 are similar to those contained in 4 Ezra and 2 Baruch, yet it is, strictly speaking, improper to describe the Gospel chapter as “the little apocalypse” since it does not conform to the literary characteristics of the genre (it contains no heavenly visitation or angelic revealer, for example). The way in which we perceive how the form of an apocalypse and the contents (expressed by means of that form) combine often depends not so much upon our opinion about the literary-genre question as upon our understanding of related matters. These include our understanding of the phenomenon of apocalypticism which is responsible for producing the literature, and the place that we accord apocalypticism within the religious history of the Judeo-Christian world.

1.2. Apocalypticism: The Definition of a Social Movement or an Ideology? Apocalypticism is frequently defined as a social movement which arises out of a context of persecution in which a minority group within society feels alienated and seeks to express their hopes for the future in terms of an alternative symbolic universe. The key here is that apocalypticism is viewed primarily as a social phenomenon, and that the writings produced within apocalypticism have an identifiable Sitz im Leben (Hanson 1979 and Sanders offer good discussions on this). On the other hand, some have sought to define apocalypticism not so much in terms of its being a sociological phenomenon as an ideology which is embodied in the literary works from an apocalyptically minded group whose writings have managed to survive, all the while recognizing that the connection between the literary remains of a movement and its social realities is a difficult one to establish with precision and that a simple equation of the two cannot be asserted (Webb offers a correction to Hanson and Sanders along these lines).

Is apocalypticism then to be defined as a social movement or as an ideology? It may well be that in attempting to phrase the question in such an either/or fashion we are forcing too fine a distinction between the two: a social phenomenon is invariably going to be recognized, at least in part, by the ideology, the belief structures, which are contained within it. While the connections between belief and social practice may be difficult to prove, some sort of relationship between them seems even more difficult, even foolish, to deny. Thankfully, some initial explorations into the social dimensions of apocalypticism have been offered in recent years (such as those by M. Hengel 1974, G. W. E. Nickelsburg 1983, P. R. Davies 1989, and J. J. Collins 1991). However, further investigation of the sociological and cultural factors within a given society which give rise to the production of apocalyptic literature stands as one of the most promising areas of research today. At the same time, a word of caution should prevail here.

We must not presume that apocalyptic literature is something that arises only out of the marginalized segments of society, for there is ample evidence to suggest that the phenomenon we describe as apocalypticism does not recognize the rigid socio-religious boundaries we so often impose upon it (see Rowland 1988 on this point). In short, it is methodologically unsound to assume that all apocalyptic literature was produced by a single, socially-identifiable group in response to one particular concern. A definitive social setting for apocalyptic literature is not to be inferred from the literary genre alone, and the oft-asserted declaration that all apocalyptic literature arises out of a crisis situation needs to be revised; more often than not it does arise in such historical settings, but it need not do so as a matter of course. Most agree that much apocalyptic writing is in some way crisis literature, that it is born out of a situation of social upheaval and political turmoil, that it addresses real concerns about the future fate of human beings in the face of great uncertainty and attempts to offer hope* and assurance in the midst of such despair.

I. Gruenwald (1979, 89) describes Jewish apocalyptic writing as a “literature of protest” insofar as it expresses strong feelings of resentment against oppressive worldly regimes, notably Rome (see Roman Empire). However, precision about exactly where apocalypticism is to be traced and how it develops, and exactly what social or literary pedigree it has, or indeed what the precise relationship it has to the prophecy and wisdom traditions, remain matters of considerable debate. P. D. Hanson is surely correct when, at the conclusion of his survey of study of apocalyptic literature since the Second World War, he says: “Apocalyptic is a complex and many-faceted phenomenon, and matters are not simplified by the restless development that characterizes its passage through time” (Hanson 1985, 483).




2. The Origins of Apocalyptic Eschatology.

The historical origins of apocalypticism have also been the subject of considerable scholarly investigation. Is it correct (as is often asserted) to view apocalyptic eschatology as the “bridge between the Old and New Testaments”? A connection between apocalyptic writings and the OT prophetic tradition is, in the main, accepted by many, particularly in the English-speaking world, as a given (see Nicholson). Many believe that Jewish apocalypticism has an historical link with the priestly circle of the Hasidim of the second century B.C. and view it essentially as a religious phenomenon characteristic of the Hellenistic period (see Hengel, 175-218). However, precisely what the relationship was between what we now describe as apocalypticism and the earlier periods of Israel’s history has been hotly debated; virtually every conceivable group within Judaism has been suggested by someone as responsible for the rise of apocalypticism (P. R. Davies 1977 critiques the Hasidim hypothesis).

P. D. Hanson, who offers one of the most extensive treatments of the subject, suggests (Hanson 1979) that Jewish apocalyptic eschatology gradually develops out of the prophetic movement as it confronts national crisis and religious disintegration beginning early in the post-exilic period. Hanson’s work is perhaps the most thorough treatment of the topic and remains the standard from which much subsequent discussion proceeds (see R. P. Carroll 1979, J. D. Thomas 1980, M. Knibb 1982, P. R. Davies 1989 and D. S. Russell 1992 for critical evaluations of Hanson).

There is much to be said for seeing a close connection between apocalypticism and early Christian prophecy* (as Fiorenza suggests). Indeed, it should not be overlooked that the only example of an apocalypse in the NT, the book of Revelation,* describes itself not only as an apocalypse but also as a prophecy (the word propheteia is so used five times in Rev 1:3; 22:7, 10, 18, 19). However, such a close association between prophecy and apocalyptic as has been suggested is something which many notable OT commentators such as G. von Rad dismiss out of hand, arguing instead that the wisdom tradition (as opposed to the prophetic tradition) within Israel is responsible for giving birth to apocalypticism.

Others have similarly addressed the question of the relationship between prophecy, wisdom and apocalyptic literature. J. J. Collins, for example, argues that there is a closer connection between wisdom and prophecy as religious traditions within Judaism than is often appreciated and suggests that both need to be investigated against the larger backdrop of the ancient Near East (see also Betz). The tendency to locate the phenomenon of apocalypticism within Palestinian Judaism also must be checked with due attention being given to Babylonian Judaism and Egyptian Judaism (to cite but two further provenances) as possible locations for the production of apocalyptic literature. One further consideration of this widening of the field of study is the recognition that apocalyptic literature was written in a wide variety of languages, including Hebrew, Aramaic, Greek and Latin. Further, Collins argues that apocalyptic literature not only contains elements of both prophetic and wisdom traditions, but also contributes to the further development of them in subsequent writings, notably through the pervasive influence of Daniel, which combines earlier mantic wisdom traditions in Daniel 1—6 with the later apocalyptic passages of Daniel 7—12 (see Collins’s articles from 1974, 1975 and 1977-78, and his books from 1977 and 1984 where the matter is further discussed). Thus, R. Bauckham goes some way in bringing the two traditions (prophecy and wisdom) together when he says: “The continuity between prophecy and apocalyptic occurred when the apocalyptists assumed the role of interpreters of prophecy” (Bauckham, 17).

In summary we could say that the phenomenon often described as apocalypticism is an exceedingly complex one. It has established connections with the prophetic tradition as well as with the wisdom tradition of the religious world of the ancient Near East in which Judaism had a key role to play. Any attempt to stress one of these traditions at the expense of the other runs the risk of misunderstanding and misinterpreting apocalyptic literature as a whole; both prophetic and wisdom features are to be found in apocalyptic writings.

One final consideration concerns the connection between apocalypticism and the Qumran* community. This is particularly important given the number of close parallels in thought and expression between many of the classic apocalypses and some of the sectarian works of the community, notably 1QS, 1QM, 1QH and 11QTemple. The book of Daniel and 1 Enoch were clearly favorites within the community and are well represented among the manuscripts recovered from the various caves (the oldest fragments known of Daniel come from Qumran). Some have even suggested that the origins of the community itself can be traced back to the Hasidim of the Maccabean period, a group commonly suggested as the source of the phenomenon we now describe as apocalypticism (see Freedman on this; P. R. Davies 1989 disagrees). Thus, it is not unusual to find the Essenes of Qumran described as “an apocalyptic community” and find them prominently figuring in discussions about early Christian apocalypticism. This is the case even though many of the same problems about genre definition and the relationship between apocalyptic literature and the communities producing it or preserving it (which we noted in connection with the Hasidic origins of apocalypticism) also surface in connection with discussions of the Dead Sea materials. Given the extraordinary opportunity that the Qumran community affords for insight into the first-century world, it is understandable that any study of apocalypticism gives due attention to it despite these difficulties (see N. A. Dahl 1971; F. F. Bruce 1975; H. Stegemann 1983; P. R. Davies 1985; 1990; J. J. Collins 1989, 1990; C. A. Newsom 1990 and M. O. Wise 1990 for further discussion of Qumran and apocalypticism).




3. Some Key Features of Apocalyptic Eschatology.

We now turn to consider some of the characteristic features of apocalyptic eschatology as it is found in both Judaism and early Christianity. Most scholarly studies of the subject which predate the detailed discussions of an apocalyptic genre, such as those by H. H. Rowley (1944), D. S. Russell (1964) and P. Vielhauer (1965), discuss the contents of apocalyptic eschatology by organizing their discussion around common themes or ideas. There is a great deal of overlap between these scholarly assessments, although no two scholars use exactly the same themes or identify the same ideas as characteristic of the apocalyptic mindset. For example, Vielhauer’s discussion, which has been adopted by many, identifies a number of key themes, including: a doctrine of two ages, an attitude of pessimism about the present and hope in the beyond, a concern for universalism and individualism, a concern for determinism and imminent expectation, and a lack of uniformity. An added problem is that not every work which is described as apocalyptic contains each and every theme.

In any event, all such attempts to characterize apocalyptic eschatology are but the tip of an interpretative iceberg, concealing much more below the surface than we might at first think is there. Throughout we can detect the creative tension between the form and the content of apocalyptic writings being played out, a tension which has an important bearing on assessing the apocalyptic eschatology contained in the NT. While it may be true that within the Bible only Daniel 7—12 and Revelation formally fit the definition of apocalypse (and thus might be properly described as apocalyptic literature), does that mean that other NT passages have no contribution to make when it comes to the matter? Are we to rule them out of bounds on the grounds of not conforming to the formal pattern of an apocalypse? Such a move may be the inevitable result of the detailed genre studies that have taken place in recent years, but does it necessarily follow that other NT passages containing motifs of an apocalyptic eschatology are to be excluded from helping to form an understanding of a theology of apocalypticism? Should not images and ideas occurring in the NT which are closely related to those found in apocalyptic literature also be employed in our investigations, despite the fact that the authors expressing them did not choose to express themselves in the literary form of an apocalypse? When put this baldly, the answer seems obvious, although it must not be allowed to undermine the important studies into the nature of the genre of apocalyptic literature.

We thus need to recognize that it is possible to have a religious perspective, a point of view or a way of thinking, which flows out of, or is at least influenced by, an apocalyptic eschatology which is not necessarily contained within the literary framework of an apocalypse (as Russell 1992 rightly notes). Even if we wished to stress the idea of revelation as central to Jewish apocalyptic writing and thought, this does not require that our understanding of the rise of Christian thinking is on this point somehow incompatible with it. Indeed, it is possible to view that most distinctive, even foundational, Christian claim, the resurrection* of Jesus Christ from the dead, as essentially a revelation from heaven. As J. J. Collins puts it: “The importance of apocalypticism for Christian origins centers on the most basic of all Christian beliefs, the resurrection of Jesus from the dead. The resurrection was never viewed as an isolated miracle but rather as a revelatory event that provided a new perspective on life and history” (J. J. Collins 1989, 207).

An attempt to integrate the insights of a number of scholars who have cataloged the contents of apocalyptic literature may be of some use and will be offered here under five headings. We shall first consider two of the formal features which have to do with how the revelation contained is expressed and communicated within apocalyptic literature. Then we shall turn to consider matters of content and note how apocalypses deal with three perceptual axes of thought. These three axes could be seen as expressive of the dualism which is inherent within apocalyptic writings, although it is important to remember that the overlap between the three is often extensive (the description of the first two axes comes from J. J. Collins 1979, who uses them to intimate what he feels is the essence of apocalyptic literature, the idea of transcendence which bridges both the form and the content of the revelation).

The first axis concerns how time is perceived, where the present is juxtaposed to the future. The second concerns how space is perceived, where the earthly is juxtaposed to the heavenly. The third concerns how human beings are perceived, where the evil are juxtaposed to the good. In each instance we shall endeavor to provide one or two examples from Jewish and Christian writings which express these facets of apocalyptic eschatology, although given the limits of space it is not possible to offer a comprehensive discussion (the secondary literature cited may be turned to for a more detailed study).

3.1. The Essence of Heavenly Communication: the Hidden is Revealed.We noted above in our discussion of scholarly attempts to define the genre of apocalyptic literature how important it is to remember the central idea of the word apokalypsis as “revelation” (see Reveal, Revelation). Of all of the variety of features of apocalyptic literature addressed by interpreters over the past thirty years or so, this is perhaps the only one which might gain a general agreement as essential to any definition of the literature as a whole. Nowhere is this better seen than in the opening verse of Revelation where the apokalypsis is described in terms of God, through Jesus Christ, granting heavenly mysteries* to his servant John: “The revelation of Jesus Christ, which God gave him to show to his servants what must soon take place; and he made it known by sending his angel to his servant John” (RSV). At the same time, heavenly revelation appears in a number of other passages in the NT, occasionally using the same key terms apokalypsis or apokalyptō (the noun and the verb appear three times each in 1 Pet in connection with the Parousia of Jesus Christ). Perhaps the most striking example of divine revelation in Acts is found in Acts 7:55-56 where Stephen* has a vision of heaven opening and the Son of Man standing at the right hand of God.

In many apocalypses one of the key means whereby the contents of heavenly revelation is communicated is by the extensive use of symbols. Thus a bewildering variety of figures and images, both animals and beasts,* dragons (see Beasts, Dragon) and angels,* symbolic bowls* and trumpets* appear regularly within apocalyptic writings. The meaning of these figures and symbolic images is ever adaptable and constantly changing, leading to a situation which Rowland describes as “a happy hunting-ground for many conflicting opinions” (Rowland 1990, 34). The use of complex and unusual symbols, often involving bizarre animals and mythological beasts, is one of the most striking features of apocalyptic literature and the one that has occasioned all sorts of interpretations over the years. However, such symbolism does have a basis in the OT prophetic literature as both Ezekiel and Zechariah 1—8 testify.

It is perhaps the visions of Daniel 2 and 7 which are most influential as the basis for the use of symbolism within subsequent apocalyptic writings, largely due to the fact that the symbols which appear in these visions stand for hostile nations and thus focus the political message of the work (see Rowland 1988 for a discussion of the influence of Daniel upon the NT). In the NT the clearest example of this occurs in Revelation where similar symbols are applied to the Roman Empire,* notably the red dragon (Rev 12), the beast rising from the sea (Rev 13; see Beasts, Dragon, Sea) and the great harlot (Rev 17). These symbols are immediately recognizable to the readership of the book and serve to dehumanize the opposition while allowing God’s judgment* to be pronounced upon them. G. B. Caird’s suggestion (1962-63, 103) that such symbols functioned as the political cartoons of the day is a good one to keep in mind (Beasley-Murray extends this suggestion, offering some specific examples).

3.2. The Medium of Communication: Angelic Messengers and Heavenly Ascents. Angelic messengers (see Angels) have an important place in the NT, particularly in Acts where they serve as witnesses to God’s actions in the past, as agents of his deliverance and as revealers of the divine will. Thus the apostles are released from jail by means of an angel of the Lord (Acts 5:19-20), and Peter’s deliverance from prison is effected through angelic mediation (Acts 12:6-11). Meanwhile, angels also communicate God’s will and purposes to responsive human beings, as evidenced by Cornelius’s* instruction by a holy angel to seek out Peter* (Acts 10:22-33). Even the Pharisees are made to express belief in the possibility that Paul could have been the recipient of a visitation by an angel (Acts 23:9).

A fairly developed angelology can also be seen in several NT passages which speak of the judgment of Satan* and the punishment of his wicked angels, themes which are commonplace in many Jewish apocalypses. Thus in 1 Peter 3:19 the reference to the “spirits in prison” builds upon an interpretation of Genesis 6:1-4 which is common within apocalyptic writings, including 1 Enoch 16:3-4 where the disobedient angels who foment a heavenly revolt are punished. Similar allusions to the punishment of disobedient angels are found in 2 Peter 2:4 and Jude 6 (it should not be overlooked that Jude 14-15 contains the only explicit quotation from 1 Enoch in the NT).

However, we noted above how central the idea of the revelation of divine mysteries is in scholarly attempts to define the literary genre of apocalyptic literature. Typically in apocalypses revelation is communicated to earthly figures through angelic messengers who are responsible for the transportation of the chosen seer to the heavenly realms where the divine plans and intentions are revealed. The place of heavenly ascents within the larger Hellenistic world has been the subject of considerable investigation (see Segal 1980, Himmelfarb 1983 and Dean-Otting 1984, for example). It has been linked to investigations into the so-called merkabah mysticism strand of thought within rabbinic Judaism, and may stand as an important point of contact between wisdom traditions and apocalyptic writings of the Second Temple period and later rabbinic speculations of mysticism (as Gruenwald 1978, Rowland 1979 and others suggest).

Moreover, the idea of a heavenly ascent wherein revelation is communicated is contained in the NT as well. In Revelation we are given an opening declaration that John is sent an angelic messenger who reveals news of what is soon to take place (Rev 1:1). In Revelation 4:1 this heavenly revelation is continued, and is cast within the framework of a heavenly journey by John: “After this I looked, and lo, in heaven an open door! And the first voice, which I had heard speaking to me like a trumpet, said, “Come up hither, and I will show you what must take place after this” (RSV). This heavenly journey is also described in spiritual terms, wherein John says that he was “in the spirit” (egenomēn en pneumati, the exact same phrase is used in Rev 1:10 in introducing the book); further angelic guidance is also mentioned in Revelation 17:7. Most importantly, the throne vision of Revelation 4—5 stands as the most extensive description of the heavenly realm found in the NT. This vision of heavenly ascent is so similar to passages in other Jewish apocalypses that severe doubts have been raised as to its being Christian in origin; many suggest that it was a Jewish apocalypse which has been incorporated into a Christian work (see Rowland 1979 and Hurtado for a debate over this point). Finally, it should be noted that some have taken the description of the ascension* of Jesus Christ recorded in Acts 1:9-11 (cf. Lk 24:50-51) to be based upon the apocalyptic motif of a heavenly ascent.

3.3. The Temporal Axis: The Present Versus the Future. We turn now to consider a number of perceptual axes of thought, beginning with one which addresses the question of time and history. Concentration on this axis within apocalyptic literature lends itself to seeing a connection with the prophetic traditions of Judaism in that a key motif within the prophetic writings is the future Day of the Lord when human history is brought to its fulfillment. It is often said that much apocalyptic literature is characterized by a deterministic view of history and that it frequently employs a periodization of both the past and the future which places the author and his readership at the final critical juncture of history (see Grabbe for an introductory discussion). Foundational to this view of history is a contrast between two ages, the present and the age to come. Daniel 9:24-27 stands as one of the most frequently cited Jewish sources for such a periodization of history.

The oft-repeated assertion that apocalyptic literature rejects history, whereas the prophetic writers see God as working within history, was axiomatic in early scholarly discussions on the relationship between the prophetic and apocalyptic traditions (Frost is a classic statement of this). However, not all have been as dismissive of the importance that earthly history has within apocalyptic literature and many would go so far as to insist that earthly, human history has a very important place within apocalyptic writings. E. F. Scott, for example, although in many ways quite critical of the religious value of apocalyptic literature as a whole, usefully suggests that within the writings of the apocalypticists we have the first Jewish attempts at a philosophy of history. Others have attempted to solve the question of the meaning of history within apocalyptic writings by a careful consideration of the language used within them. G. B. Caird’s distinction between Das Ende and Die Endzeit is a useful one to keep in mind at this point (Caird 1976, 84-85): “to expect an End is not the same as to expect an End-time. The one is an event beyond which nothing can conceivably happen. The other is a period of indefinite duration in which much is expected to happen.” Caird’s differentiation between the two is used to support his understanding of the nature of eschatological language as concerned not so much with the future that is beyond history as it is with the future which will be revealed within history (see Caird 1980 for a fuller treatment). Nevertheless, this distinction is not without its limitations as D. S. Russell rightly notes: “I myself would prefer to define das Ende in terms of the transcendental and the end of history, and die Endzeit in terms of the temporal and the continuity of history and to say that in apocalyptic thought there is a fluctuation between the one and the other and, at times, a mingling and merging of these two concepts” (Russell 1978, 24).

Many different expressions are used to describe the juxtaposition of present and future within the Jewish and Christian apocalyptic writings. At times it is a straightforward opposition between “the present age” and “the age to come” (a distinction explicitly made in t. Pe’a 4.18). However, within the apocalyptic literature of the Judeo-Christian world there is perhaps no better example of the juxtaposition of present and future than 4 Ezra, generally dated around the end of the first century A.D. Several classic statements of this are contained in 4 Ezra: “The Most High has made not one age but two” (4 Ezra 7:50); “The day of judgment shall be the end of this age and the beginning of the eternal age that is to come” (4 Ezra 7:113); “This age the Most High has made for many, but the age to come for the few” (4 Ezra 8:1). It is clear within 4 Ezra that the author is writing to give his Jewish audience a message of hope following the traumatic events of A.D. 70. In effect the apocalypse addresses the theological problem of theodicy (see Thompson and Willett).

This prompts the question of what it is that generates the juxtaposition of present and future within so many works, such as 4 Ezra, which express apocalyptic eschatology. Is this, as is often asserted, a straightforward temporal dualism which solves the tension in a simple, almost cavalier, fashion, which sees the temporal dualism almost as an extension of a deeper cosmological dualism? Or can the juxtaposition between present and future be anchored more firmly in the experience of the Jewish nation following the destruction of the temple in Jerusalem in 587 B.C. and in A.D. 70 (see Judaism), and the resulting crisis of theology that arose as the questions about theodicy had to be faced? Do hopes for a better future gain currency precisely because of the agonies within society over the offense of a present situation? Was the problem faced by postexilic Judaism so acute that it generated the temporal dualism so characteristic of apocalyptic literature? Was the situation for the Jewish nation one in which, as R. Bauckham puts it, “the experience of God’s absence from their own history might become the dogma of his absence from all history” (Bauckham, 21)? However we may seek to answer these complicated questions, it seems certain that a sensitivity to the sociological dimensions of the people of Israel needs to be kept ever in mind.

In this regard it is perhaps no accident that the production of Jewish apocalyptic writings seems associated with two of the most traumatic episodes in the life of the people, the struggle for national survival against the Seleucid Empire in the form of Antiochus Epiphanes (175-163 B.C.) and against the Roman Empire in the form of Titus and his legions (A.D. 66-70), both of which led ultimately to the destruction of the temple in Jerusalem. At the same time, the belief of the apocalyptists in God as the one who has acted in the past must also be remembered and given its due place, including the implication that he will act again decisively in future history (G. I. Davies rightly argues that many apocalyptic texts demonstrate an interest in past history and that it is a mistake to assume that they are concerned with eschatological matters alone). Herein is contained the theological paradox which lies at the heart of matter: on the one hand, the place that the events of human history have within apocalyptic eschatology; and on the other, how that history itself is to be transformed by the actions of God in the future.

Moreover, it is now almost universally accepted that the creative tension between the present and the future was a feature of the teaching of Jesus himself and that it has characterized Christian thought from the very beginning. Indeed, every work within the NT either makes an explicit declaration along these lines, or implies it. A good example is Hebrews 6:5 which speaks of the Christian life in terms of the believer tasting the “powers of the age to come.”

3.4. The Spatial Axis: The Earthly Versus the Heavenly. The image of a military headquarters in which the campaign moves for a battle are being enacted which G. B. Caird uses (1962-63) to portray the relationship between heavenly and earthly events is a useful one to illustrate the complex nature of eschatological language. In Caird’s image the moving of various flags (representing military units) is both determinative and descriptive, both establishing movements to be made and reflecting those that have taken place; the same principle holds, Caird argues, for the symbolic language that is being employed in eschatology. At the same time, while Caird’s illustration does help us see the complexity of eschatological language, it also begs the question of how such “military moves” (to continue the image for a moment) are played out in history and what relationship they have to the temporal axis discussed above.

We might at times be tempted to view the emphasis on the spatial axis in apocalyptic literature as a reaction to the disappointments of history. However, Bauckham (19) rightly questions the commonly held assumption that the apocalyptists abandoned faith in God’s action within history in favor of a transcendent eschatology. In fact the temporal axis and the spatial axis are intricately connected within much Jewish and Christian apocalyptic literature; at times one or the other may come to the fore, as the temporal axis does in 4 Ezra and the spatial does in 2 Baruch, for example, but we must avoid setting up a false dichotomy here. Indeed, the importance of the spatial axis within apocalyptic literature invites one to see a connection with the wisdom traditions of Judaism in precisely the same way that the temporal axis invites one to see a connection to the prophetic traditions. At the same time it is unfair to suggest that wisdom literature as a whole is uninterested in temporal history. The Hellenistic Book of Wisdom stands against any attempt at such a simplistic division between wisdom and apocalyptic on this point, particularly when it comes to the way in which the cosmic order is presented in both. As J. J. Collins (1977-78, 138) remarks: “The conviction that the experience of God and even eschatology is mediated through the cosmic order constitutes the common ground of wisdom and apocalyptic.”

Given the fact that the difference between apocalyptic literature and prophetic literature cannot be reduced to a simple difference between their respective views about future history, what can we say about how each stresses the relationship between the temporal axis and the spatial axis? Might we attempt to draw some distinction between them on the basis of how they handle the horizontal and vertical axes? A key question is how this spatial axis of perception is expressed; what gives it substance? J. J. Collins (1974) suggests that one distinctive characteristic that is found in apocalyptic literature, as over against prophetic literature, is the former’s concentration on the transcendence of death (he here cites Dan, 1 Enoch, Jub., As. Mos. and select Qumran materials as evidence; Russell 1992 offers an assessment of Collins’s distinction). This focal point leads inevitably to a consideration of the idea of the resurrection of the body (as hinted at in Dan 12:2-3), a subject of considerable debate in its own right.

One of the most significant ways that the spatial axis is expressed within apocalyptic eschatology is through the idea of a cosmic transformation and the establishment of a new heaven* and a new earth (see Creation, Cosmology). Perhaps the most explicit description of the cosmic transformation in the NT is found in 2 Peter 3:10-14, while Hebrews 12:18-24 and 13:14 speak of the future heavenly city of Jerusalem.* In any event, the most extensive discussion of the new heaven and the new earth is found in Revelation 21—22, a passage of immense importance as far as Christian millennialism is concerned (see Millennium). In all of these examples the establishment of a new order is closely associated with the imminent Parousia* of a Messianic Deliverer. Indeed, the idea of an imminent Parousia of Jesus Christ has long been seen as one of the premiere features of Christian apocalypticism. E. Käsemann (100) went so far as to define apocalyptic as belief in the imminent Parousia, virtually equating the two.

3.5. The Anthropological Axis: The Wicked Versus the Righteous. As we noted above, the periodical reviews of history which are found in so many of the apocalyptic writings generally place the author (and his readership) in the last crucial moments of human history. This placement is not simply to suggest the ability to predict the future with crystal ball-like accuracy, but is designed to evoke a decision, to elicit a response on the part of the readership. In other words, apocalyptic literature has an ethical dimension which lies at the heart of much of its message, however that may be formally presented and whatever its contents might be.

Many of the apocalyptic texts of both Judaism and Christianity contain explicit declarations about the fate of human beings, dividing them up into two opposing groups, the wicked and the righteous, the evil and the good. Generally this dualism is viewed as an expression of the ethical dimension of apocalyptic literature, a feature which invites a comparison between apocalyptic texts and the wisdom traditions of both Judaism and Christianity and suggests that something of an overlap occurs between the two on this very point (see Gammie). A number of NT passages speak of future eschatological judgment,* particularly associated with the Parousia of Jesus Christ (including Heb 2:2; 4:1, 12-13; 6:2, 4-8; 9:27; 10:25-27, 30-31; 12:5-11, 18-19, 23, 25, 29; 13:4, 17; Jas 1:12; 4:11-12; 5:1-11; 1 Pet 4:5-7; 2 Pet 2:3, 9-12; 3:5-7; 1 Jn 2:28; 4:17; Jude 9, 14-16, 22; Rev 6—19).

Moreover, some of the sectarian documents from Qumran also contain material which speaks of human beings in starkly dualistic terms, effectively equating membership within the community with righteousness and contrasting that with those who are outside and hence wicked. This is most clearly seen in 1QS 3:13—4:26 and 1QM, a scroll sometimes provocatively titled “The War of the Sons of Light against the Sons of Darkness” (see Charlesworth and Yadin). The larger question of how the eschatological perspective of the Qumran community might shed light upon the NT documents is one which has engendered considerable interest. One only need call attention to James* to see how tightly interwoven ethical teaching and eschatological ideas can be within the NT, a fact which has invited comparison with the Qumran materials, notably 1QM (see, e.g., Eisenman).

See also CREATION, COSMOLOGY; ESCHATOLOGY; HEAVEN, NEW HEAVEN; MILLENNIUM; MYSTERY; PAROUSIA; QUMRAN; REVEAL, REVELATION; REVELATION, BOOK OF; VISIONS, ECSTATIC EXPERIENCE.
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APOCRYPHAL AND PSEUDEPIGRAPHAL WRITINGS

This article covers extracanonical Christian literature that is either attributed to biblical persons as authors or recounts narratives about biblical persons that parallel or supplement the biblical narratives. In most early Christian literature of this kind the biblical persons are NT characters, but in some cases they are OT characters. Christian apocryphal literature (so defined) continued to be written for many centuries, in many Christian traditions, and so the whole corpus of such literature is vast. Modern collections of such literature in translation (see especially Schneemelcher 1991-92; Elliott 1993) are only selections, usually including the earliest such literature, but often also including later works that have been particularly influential in Christian history. Only occasionally do they include Christian works written under OT pseudonyms, which can often be found, along with Jewish works of this kind, in collections of the OT Pseudepigrapha. The present article is restricted to literature that can plausibly be dated before the mid-third century, but excludes apocryphal Gospels (treated in DJG) and apocryphal Pauline literature (treated in DPL).
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1. Apocalyptic and Prophetic Literature.

An apocalypse* is a work in which a seer receives from a supernatural revealer (usually God, Christ or an angel; see Reveal, Revelation) a revelation (auditory or visionary) of heavenly secrets, which are often, though not always, eschatological* in nature. Many such Jewish works were attributed to biblical figures, such as Enoch or Ezra, and Christian writers continued this Jewish literary tradition, attributing their apocalypses sometimes to OT figures, sometimes to NT figures.

Early Christian apocalypses were not modeled on the NT Apocalypse of John; they form a Christian continuation of the Jewish apocalyptic tradition. But there are two distinctive (and overlapping) developments of the apocalyptic genre. First, revelations made by Jesus Christ to his disciples in the period between his resurrection* and his ascension* form a large category of early Christian works. Many, but not all, of these are Gnostic (see Gnosis). Many of them are often classified as Gospels. One non-Gnostic example (the Apoc. Peter) is treated below (1.1), because its content is eschatological and closely related to Jewish apocalyptic traditions. One Gnostic example is also discussed below (1.6). (Other such works, both Gnostic and non-Gnostic, are discussed in DJG, Gospels [Apocryphal], §9). Second, many Gnostic works, including those just mentioned but also others attributed to biblical pseudonyms, record revelations of otherworldly secrets and must be classified as apocalypses in a broad sense (see 1.7 below). Finally, it should be noted that although apocalypses were the major literary vehicle for prophecy in this period (see Hermas, Shepherd of), there are also some other kinds of prophetic works among the Christian apocrypha (see 1.4-5 below).

1.1. Apocalypse of Peter. Of all the Christian apocrypha, this one came closest to being accepted into the NT canon.* In the second to fourth centuries it was widely read and was treated as Scripture by some. Its popularity was no doubt due to the detailed information it gives as to the postmortem fate of human beings in paradise or hell.* It comprises revelations made to the disciples by the risen Christ about the persecutions and downfall of antichrist,* the Parousia,* the resurrection of the dead and the last judgment,* the punishments of the wicked in hell, and the rewards of the righteous in paradise. Peter receives a revelation of his own future life up to his martyrdom,* and the work ends with an account of Christ’s ascension to heaven.* The longest section of the work, the description of hell, in which twenty-one different types of sinners are seen each undergoing a punishment appropriate to their sin, is in the tradition of Jewish apocalyptic “tours of hell.”

A good case can be made that the apocalypse was written in Palestinian Jewish Christian (see Jewish Christianity) circles during the Bar Kokhba revolt (A.D. 132-35). It reflects the difficult circumstances of Jewish Christians who refused to join the revolt, since they could not accept the messiahship of Bar Kokhba, portrayed here as the false messiah (antichrist), or support his aim of rebuilding the temple.* In this case the apocalypse is of great historical importance as rare evidence for the history of Jewish Christianity in Palestine after 70.

1.2. Ascension of Isaiah. Though this work has sometimes been treated as a Christian redaction of pre-Christian Jewish sources, it should probably be seen as an originally Christian apocalypse, employing some Jewish traditions about the martyrdom of the prophet Isaiah but largely inspired by the strong early Christian tradition of interpreting the prophecies of Isaiah as prophetic of Jesus Christ. Like the book of Daniel and some other Jewish apocalypses, it comprises a largely narrative section (Asc. Isa. 1—5) and a largely visionary section (Asc. Isa. 6—11). These contain two complementary accounts of Isaiah’s vision. The first (Asc. Isa. 3:13—4:18) takes the form of a prophecy of events from the incarnation of Christ (known in this work as “the Beloved”) to the Parousia and the end of history. The second narrates Isaiah’s visionary ascent through the seven heavens to the throne of God, where he sees in prophetic vision the descent of the Beloved from the seventh heaven to earth, his incarnation, life, death* and descent to Hades, followed by his reascent through the heavens to enthronement at God’s right hand. The Jewish apocalyptic idea of a visionary’s ascent through the seven heavens to receive revelation from God in the highest heaven is thus adapted to a Christian purpose.

The Ascension of Isaiah seems to derive from a circle of early Christian prophets, whose own corporate visionary experience is strikingly described in the narrative of Isaiah’s experience (Asc. Isa. 6). This, along with its distinctive forms of trinitarian and christological* expression, make it interesting evidence that is not easy to place on the map of early Christianity. It has been plausibly dated between the late first and mid-second centuries.

1.3. Apocalypse of Thomas. This revelation of Christ to the apostle* Thomas predicts the signs that over the course of seven days will precede the end of this world. Though difficult to date, it may well be relatively early; it certainly depends closely on Jewish apocalyptic tradition.

1.4. Sibylline Oracles. The Sibyls were pagan prophetesses to whom Jewish writers from the third century B.C. onward had already attributed prophetic oracles in poetic form and enigmatic style. These works, which espouse monotheism, denounce idolatry,* prophesy events of world history and predict judgments, were presumably meant to appeal to pagan readers who did not know their Jewish authorship. Early Christians continued this Jewish tradition by expanding originally Jewish Sibylline oracles with Christian additions and by writing fresh Christian compositions of the same kind.

1.5. 5 Ezra and 6 Ezra. These terms are used for, respectively, chapters 1-2 and chapters 15-16 of the composite work known as 2 Esdras or 4 Ezra, whose core (chaps. 3-14) is a Jewish apocalypse. 5 Ezra, a series of prophecies and visions attributed to Ezra, is a Christian work of the second century, portraying the church as the true people of God who replace disobedient and faithless Israel (see Church as Israel). Prefaced to the Jewish apocalypse of Ezra, it provides a Christian perspective for the reading of the latter. 6 Ezra is a prophecy usually regarded as Christian and of a later date.

1.6. Coptic Apocalypse of Peter (CG VII, 3). This Gnostic work, found in the Nag Hammadi library and dating probably from the late second or early third century, has no connection with the Apocalypse of Peter described above (1.1). The unusual setting of this apocalypse, in the temple before the crucifixion of Jesus, is appropriate to the unusual contents of the visionary revelation which “the Savior”* gives to Peter. Its climax is the disclosure that only the physical Jesus suffers and dies on the cross,* while the spiritual, immortal Savior stands aside, laughing with joy. This revelation provides the basis for polemic against those blind Christians who can recognize only the physical Christ they think died and rose bodily, and who therefore have only a mortal destiny themselves. Thus the apocalyptic form of revelation of the true reality behind the appearances of history in this world serves here the purposes of a strongly dualistic, Gnostic understanding of christology and human destiny.

1.7. Other Gnostic Apocalypses. Gnostic works that do not take the form of postresurrection dialogues between Christ and the apostles, but that do recount revelations made by heavenly revealers to biblical figures, include the Paraphrase of Shem (CG VII, 1), the Three Steles of Seth (CG VII, 5) and Melchizedek (CG IX, 1).




2. Apostolic Acts.

The five oldest apocryphal Acts are those of Andrew, John, Paul, Peter and Thomas (see 2.1-4 below; the Acts of Paul are discussed in DPL). These all date from the second or early third century. (Many other apocryphal Acts were composed in subsequent centuries.) More precise dates are difficult to determine, partly because they depend on the literary relationships between these five works. That there are such literary relationships is clear, but what the relationships are, with implications for the chronological order in which the five works were written, remains debatable. The tendency of recent scholarship has been to date the Acts of Thomas in the first half of the third century but the other four Acts in the second half of the second century or even somewhat earlier.

Though there are considerable differences among these five works, they all belong to a common literary subgenre, which can be defined as a narrative of the missionary activity of a single apostle subsequent to the resurrection of Jesus and concluding with the martyrdom (or, in John’s case, death) of the apostle. The Lukan Acts* clearly had some influence on the development of this genre, though the extent of indebtedness to the Lukan Acts varies among the apocryphal Acts and is probably not direct in every case. The Lukan Acts provided the model for an episodic travel narrative that is characteristic, to a greater or lesser extent, of these apocryphal Acts—with the exception of the Acts of Peter in its surviving form—as well as for some, but by no means all, of the contents (such as miracles and preaching) of the various episodes in the apostle’s missionary career. In this respect the Acts of Paul is closer to Acts than any other of the oldest apocryphal Acts.

But even the second half of the Lukan Acts, with its concentration on Paul, does not provide a model for a narrative ending with the apostle’s death. Here, as in some other respects also, the apocryphal Acts show a more biographical interest in their subjects than the Lukan Acts shows even in Paul. They can be located within the growing interest in biographical literature in the period in which they were written. More specifically, they resemble the novelistic biographies of the period, which combine a genuine interest in history with a freedom for historical imagination, such that the line between fact and fiction is not easily drawn. The extent to which their authors drew on existing legends or even traditions of some historical value in their accounts of the apostles is rarely possible to determine, but to a large extent they are works of historical imagination. But the resemblances to the Greek romantic novels which have often been observed do not place them in the genre of the novel. The resemblances result from the fact that the semifictional biographies to which the apocryphal Acts are most akin themselves have features in common with or borrowed from the novels. The apocryphal Acts were written to engage and entertain readers who might well be familiar with novels and novelistic biographies, but they also convey the Christian message and invite to the Christian lifestyle as their authors understood these.

None of these five apocryphal Acts can properly be called Gnostic (but see 2.2 below), but some of them have clear affinities with aspects of the religious milieu of the period in which Gnosticism flourished, and all show some tendency to favor sexual abstinence and other forms of detachment from material or worldly life. Similarly, the tendencies to docetism* and modalism in the christology of several of the Acts should not, for the most part, be attributed specifically to Gnosticism; instead they reflect the christological piety of the period. However, despite some important affinities, each of the five Acts has its own theological distinctiveness.

2.1. Acts of Andrew. This work survives only in a variety of incomplete and often adapted later forms which allow a partial reconstruction of the original text and contents. They recounted Andrew’s travels and missionary successes in various parts of northern Asia Minor and Greece, ending with his death by crucifixion in Patras. (It is uncertain whether the Acts of Andrew and Matthias, which tells of Andrew’s adventures in the city of the cannibals, belonged originally to the Acts of Andrew.) Salvation, which is the central concern of the work, is understood as the detachment and liberation of the soul, which is akin to God, from the body, in which it is imprisoned in this life, and from the material world.

2.2. Acts of John. Though some of the contents of the original Acts of John have to be conjectured, much of the text has survived. It recounts the apostle John’s journey to Ephesus, where much of the narrative takes place, a missionary journey through the province of Asia (perhaps in the original text to all seven churches of the Apocalypse of John), John’s return to Ephesus and his death. The most distinctive section is John’s preaching of the gospel* in chapters 87-102, in which he recounts episodes from the ministry of Jesus. These include revelations to the apostles of the polymorphous and elusive nature of Christ’s bodily appearance, the famous hymn* of Christ in which he dances with the apostles, and a revelation of the esoteric meaning of the cross. These chapters, uniquely in the five apocryphal Acts, express a clearly Gnostic theology, with special affinities with Valentinian Gnosticism. The special character of chapters 94-102 (and the related chapter 109) suggests that they existed independently and were incorporated in the Acts of John either originally or subsequently. While this does not make the Acts of John as a whole a Gnostic composition, it does indicate that in this work the line between Gnostic and non-Gnostic interpretations of Christianity is thin.

2.3. Acts of Peter. The Acts of Peter survives in a secondary edited form (the Vercelli Acts), which, after an introduction describing Paul’s departure from Rome for Spain, recounts the arrival of Simon Magus in Rome, Peter’s journey from Jerusalem to Rome and his ministry there, largely in the form of a contest with Simon Magus, in both miracles and argument, concluding with Simon’s spectacular defeat. Finally Peter dies by crucifixion and appears after his death. Two other surviving stories about Peter’s miracles suggest that the original form of the Acts of Peter was longer and may have recounted his ministry in Jerusalem. Along with the Acts of Paul, the Acts of Peter is the least unorthodox of the five apocryphal Acts, though here too the christology and the sexual asceticism reflect popular piety and preaching.

2.4. Acts of Thomas. This is the only one of the five major apocryphal Acts of which the original form has survived intact, though it is uncertain whether the Syriac (see Syria) or the Greek version preserves the language of composition. It certainly derives from east Syrian Christianity, in which the apostle Thomas was celebrated and (since Thomas means “twin”) understood as the spiritual twin of Jesus, and in which radical asceticism (encratism), more extreme in this Acts than in the others, flourished. While the Acts of Thomas is not strictly Gnostic, its understanding of salvation as awareness of one’s true self once again shows the affinities of the apocryphal Acts with some aspects of Gnosticism. The Acts of Thomas recounts Thomas’s missionary activity in India, but despite some historically accurate information about first-century India, his mission there is likely to be entirely legendary. The “Hymn of the Pearl” (chaps. 108-13), an allegorical myth, has been variously interpreted but probably tells of the heavenly origin and destiny of the soul.

2.5. Acts of the Peter and the Twelve Apostles (CG VI, 1). Though found in the Nag Hammadi library, it is not clear whether this fragmentary text, which has nothing to do with the five major apocryphal Acts, is Gnostic or not. It tells of the apostles’ encounter with Lithargoel, a pearl merchant, who turns out to be Christ in disguise.

3. Other Apostolic Pseudepigrapha.

Works included here have some affinities with the apocryphal Acts but cannot strictly be classified as such. Apocryphal apostolic letters are rare (see 3.2 below; see also DPL, Apocryphal Pauline Literature). The Epistle of the Apostles, though written in the form of a letter by the apostles, belongs otherwise to the genre of revelatory dialogues with the risen Christ (see sec. 1 above).

3.1. Preaching of Peter. This work, probably of the early second century, survives only in a small number of quotations. These suggest that it was a collection of missionary sermons attributed to Peter.

3.2. Letter of Peter to Philip (CG VIII, 2). Only the first half of this Gnostic work consists of Peter’s letter to Philip; the rest is one of the revelatory dialogues between the risen Christ and the apostles which are the favorite literary genre of the Gnostic literature.

3.3. Second Apocalypse of James (CG V, 4). This work, though it could be classified as a Gnostic apocalypse, is included here because it recounts a sermon by James of Jerusalem, in which he reports the revelations made to him by the risen Jesus, followed by the martyrdom of James. The account of the martyrdom is closely related to that derived by Hegesippus from Palestinian Jewish Christian tradition (Eusebius Hist. Eccl. 2.23).

3.4. Pseudo-Clementine Literature. The Pseudo-Clementine Recognitions and Homilies are attributed to Clement* of Rome, portrayed as a disciple and companion of Peter. Since they recount Peter’s travels, preaching and conflict with Simon Magus, they bear some resemblance to the apocryphal Acts. They date from the fourth century but are mentioned here because numerous attempts have been made to discern much earlier Jewish Christian sources incorporated in them.




4. Wisdom Literature.

The Teachings of Silvanus (CG VII, 4), though preserved in the Nag Hammadi Library, is not a Gnostic work but a Christian work in the genre of wisdom* instruction. It has affinities both with Jewish wisdom literature and with the Alexandrian* tradition of philosophically influenced Christian theology. Since wisdom literature is usually attributed to authoritative teachers of the past, it is likely that the name Silvanus refers to the companion of Paul, but this cannot be certain.




5. Hymnic literature.

The only Christian apocryphal work in this category is the Odes of Solomon, a collection of forty-two odes. The author was a Christian prophet. Whether he himself associated his work with Solomon is uncertain. The ascription to Solomon results from the association of his work with the Jewish Psalms of Solomon, whether by the author himself or at a subsequent but early date. The complete collection is extant only in Syriac, and this may have been the language of composition, though some have argued for Greek as the original language. In any case, affinities with the Qumran* literature and with Ignatius indicate an origin in Syrian Christianity under strong Jewish influence. The Odes have been dated as early as the end of the first century and as late as the third century.

See also MARK, SECRET GOSPEL OF; PETER, GOSPEL OF; THOMAS, GOSPEL OF.
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APOSTASY

Apostasy is the antonym of conversion; it is deconversion. In the literature covered by this volume, the word apostasy (apostasia) occurs only in a context of Jews falling away from the teachings* of Moses,* for which Paul was being blamed (Acts 21:21; cf. 2 Thess 2:3; see DPL, Apostasy, Falling Away, Perseverance).
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1. Apostasy Foreseen by Jesus.

Jesus foresaw the fact of apostasy and warned both those who would fall into sin as well as those who would cause others to fall (see, e.g., Mk 9:42-49). He knew that his disciples would “all fall away” and that Peter in particular would deny him (Mk 14:27-31). There are hints that Jesus foresaw a significant falling away as a prelude to the Parousia* (Mk 13:20-23; Rev 20:3; cf. 2 Thess 2:3-12). Judas, one of the Twelve,* was an apostate (Jn 6:70-71).




2. Apostasy in Acts.

Acts* describes a number of those who fell away under the ministry* of the apostle Peter. Early in the history of the Jerusalem* church,* Ananias and Sapphira died for the sin of lying to the apostles* (Acts 5:1-11; 1 Cor 11:30). In Samaria* a sorcerer, Simon, who had “believed” the message of Philip* and had been baptized,* was rebuked by Peter (and excommunicated?) for the sin of seeking to buy the power* of God* evident in the coming of the Spirit to the Samaritans (Acts 8:9-24; see Holy Spirit).

Notwithstanding the remarkable impact of his ministry in Ephesus, Paul foresaw that after he would leave “wolves” from outside would ravage the flock and that false teachers would arise from within the church and draw many away from his teaching (Acts 20:29-30). Doubtless Paul was proved right in his prophecy* (cf. 2 Tim 1:15).

Examples of the language of apostasy in Acts includes “draw away” (aphistēmi, Acts 20:30; cf. Acts 5:37) and “apostasy” (apostasia, Acts 21:21). Ananias and Sapphira “fall down” (piptō, Acts 5:5, 10), but that word has a literal meaning here and a metaphorical meaning elsewhere.




3. Apostasy in Hebrews.

The letter to the Hebrews* is the locus classicus of the subject of apostasy in the NT. The writer and the readers of the letter, who appear to have been Jewish believers, had been evangelized by the original disciples of Jesus (Heb 2:3). At the time they suffered persecution* (Heb 10:32-34), though in the meantime they have become “dull of hearing” (Heb 5:11-14). At the time of writing they are again facing persecution, though not yet “to the point of shedding blood” (Heb 12:4). The anonymous writer is well aware of their spiritual danger, that they are under the pressure of total apostasy; that is, of deliberately rejecting Christ (Heb 10:36-41; 6:6). The latter text has been the occasion of exegetical debate, with some scholars taking seriously the possibility of rejection and others pointing to Hebrews 6:9 as indicating the author’s more optimistic attitude to his readers. To be noted is the vocabulary of apostasy: “fall away” (aphistēmi, Heb 3:12), “fall” (piptō, Heb 4:11), “commit apostasy” (parapiptō, Heb 6:6) and “throw away” (apoballō, Heb 10:35).

Against the possibility of committing apostasy, the writer urges his readers not to “drift” from the gospel or “neglect” their salvation,* not to harden their hearts to the word of promise* that they had received but with faithfulness to “hold fast” their “confession” (Heb 3:7-13). He calls on them to persevere in hope,* not deflected by the suffering* of that present time (Heb 2:14-3:6; 5:7; 11:1—12:2).

How are the readers to be helped to resist this temptation* to apostatize from Christ? The writer is clear. Throughout the letter he builds for them a superb view of Christ: as God, not to be compared with angels* (Heb 1:1—2:4); as an exalted but compassionate high priest* (Heb 7:26-28; 2:17-18; 4:14-16) whose sacrifice* is “once for all” (Heb 10:9-18; 9:11-14), superseding the old covenant* (Heb 8:24-28), who has entered the sanctuary of heaven* where he intercedes for his people (Heb 9:24-28). Thus he powerfully encourages them to “enter” that sanctuary, since the way has been opened for them to do so by the death of Christ.* Let them hold fast their confession* (Heb 10:19-25), running the race with perseverance (see Endurance, Perseverance), looking to Jesus who has gone on before them, through suffering, to the right hand of God (Heb 12:1-2).




4. Apostasy in the General Epistles.

James* warns of the possibility of temptation. The person is not tempted by God but is “lured and enticed by his own desires” (Jas 1:13-15). This letter has in mind a “way” (hodos, Jas 5:20) of belief and behavior, from which one may be “led astray” (planasthe, Jas 1:16; i.e., by the influence of others) or “stray from” (planēthē, Jas 5:19; i.e., by one’s own decision). Either way the one who is away from the true path is in jeopardy in regard to his or her personal salvation (Jas 5:20). James also uses the language of “falling”; to misuse one’s words is “to fall (piptō,) under condemnation” (Jas 5:12).

1 Peter* warns the readers about the pressure that will come to them through persecution (1 Pet 4:12-19), which ultimately originates in Satan* (1 Pet 5:8). Against such, Peter encourages, “have no fear of them. . . but in your hearts reverence Christ as Lord. Always be prepared to make a defense (apologia). . . for the hope that is in you” (1 Pet 3:13-17). The example and saving effects of Christ’s sufferings are held up before the readers (1 Pet 2:22-25).

2 Peter* addresses the grim situation of apostasy expressed by immorality (2 Pet 2:2-3, 14-16), under the influence of false teachers who have “denied the master who bought them” (2 Pet 2:1, 17-22). This letter serves as a warning given to the readers “beforehand. . . lest you be carried away with the error of lawless men” (2 Pet 3:17). Like James, Peter has in mind a straight path of truth,* from which the readers are admonished not to “go astray” (planē; ek-planō, 2 Pet 2:15; 3:17). Against this, Peter encourages patient hope, a zeal for purity* and growth in the grace* and knowledge* of Jesus Christ (2 Pet 3:14-18).

Like 2 Peter, Jude* warns the readers, notwithstanding having been “once for all fully informed” (Jude 5-7), of the danger to them of “ungodly persons who pervert the grace of our God into licentiousness and deny our only master” (Jude 4, 8-16). Their erroneous teaching is called “the way (hodos) of Cain” and the error (planē) of Balaam,” implying departure from “the faith once for all delivered to the saints” (Jude 3). Jude encourages the readers to build themselves up in their “most holy faith” (Jude 20) and to “keep” themselves in the love* of God (Jude 21), in the knowledge that God is “able to keep” them “unfallen” (aptaistous, Jude 24). It is noted that both 2 Peter 2:1 and Jude 4 refer to those who have “denied” Christ (arneomai).

The letters of John (see John, Letters of) see that the current presence of “antichrists” is evidence of the appearance of the antichrist* (1 Jn 4:3; 2 Jn 7-11). (“Antichrist” [Gk antichristos] means a spurious substitute for the true Messiah, Jesus.) This signals that it is the “last hour” (1 Jn 2:18). These “antichrists,” who have “gone out from us,” have denied that Jesus is the Christ and the Son of God, his Father (1 Jn 2:22). Thus John warns, “let no one deceive you” (planatō, 1 Jn 3:7). Once again is implied a straight path of truth from which one should not deviate. The readers are to continue to believe what they have been taught (1 Jn 2:24) and to do what is right (1 Jn 3:7). The world* listens to the deceivers because they are “of’ the world. But believers have been “born of God” (1 Jn 4:4-6) and have overcome these teachers; greater is he who is in them (Christ) than he who is in the world (Satan).




5. Apostasy in Revelation.

In the Revelation (see Revelation, Book of) it is clear that the churches of Asia are subject to persecution and its accompanying pressure to apostatize that arise from a Jewish quarter in Smyrna and Philadelphia (Rev 2:9) and from the emperor* cult in Pergamum (Rev 2:13). At the same time various false teachings are touching the churches of Ephesus (Rev 2:6), Pergamum (Rev 2:14-15) and Thyatira (Rev 2:20). The language of “deception,” that is, of being “led astray,” is applied to the false prophetess, Jezebel (Rev 2:20). Satan, the source of all these persecutions and false teachings, is also “the deceiver of the whole world” (Rev 12:9). The metaphor, “deception” (planaō), implies a path of truth from which one might be “turned aside.” Against these Satan-inspired obstacles the readers are called upon to “conquer,” that is, to overcome these problems. Here the example and saving power of Christ’s death are constantly appealed to (Rev 7:14; 12:11; 14:4). The church of Ephesus is said to have “fallen” (piptō, Rev 2:5); however, this does not mean apostasy but having “fallen” from its “first love” (i.e., Christ).




6. Occasions of Apostasy.

A review of this literature suggests the following occasions of apostasy: (1) moral or spiritual failure (Acts 5:1-11; 8:9-24); (2) persecution (Heb 10:32-39; 1 Pet 3:13-17; 4:12-19; 5:8; Rev 2:9, 13; 3:9); (3) false teaching (Acts 20:30; Jas 1:16; 2 Pet 2:1; Jude 4; 1 Jn 2:18-19; 2 Jn 7-11; Rev 2:6, 14-15, 20); (4) self-choice (Jas 1:13-15; 5:19).




7. Means of Resistance.

While many warnings are given of the dangers of falling away, there are also encouragements about the mercy* of God shown in these situations (e.g., Heb 4:14-16) as well as the strength and faithfulness of God to “keep” his children (see Sonship, Child, Children) from falling away from the true path of faith* (e.g., 1 Pet 1:5; 2 Peter 2:9; 1 Jn 4:4; Jude 24; Rev 3:10).




8. Apostasy in the Postapostolic Literature.

Believers in the era following that of the apostles probably suffered a greater intensity to turn aside from Christ than did their predecessors. They were known to be separate from the Jews and were vulnerable to Jewish reprisals as well as action from the state. Details of the pressure applied to Christians to apostatize is given from both Christian and non-Christian sources (Mart. Pol. 9-11; Pliny Ep. 10). Pliny reports that Christians in Bithynia had abandoned their faith as long ago as twenty years. It is understandable, therefore, that the postapostolic literature should contain many warnings not to apostatize. Appeal is made, however, on the basis of human effort; little is said about the power of God to “keep” the Christian. It is a matter of the human will rather than the power of God.

1 Clement is not addressing the matter of “apostasy” so much as disorder within the Corinthian church (see Clement of Rome; Church Order). Nonetheless there is a warning against “changing the mind” (1 Clem. 11.2) and an encouragement to persevere to the end (1 Clem. 45). But let those who are disobedient to Clement’s words know that they are in “no little danger” (1 Clem. 59.1; see Obedience). 2 Clement also warns that failure to do the will of Christ will incur the eternal punishment* (2 Clem. 6.7). 2 Clement repeatedly calls for genuine repentance* (e.g., 2 Clem. 9.8).

For the most part Ignatius’s* warnings are applied to heretical teachers, who are like “ravening dogs” (Ign. Eph. 7; cf. Ign. Eph. 16). Judaism* and Docetism* are among the false teachings abroad at that time. Ignatius commends the church, which resists the influence of the false teacher (e.g., Ign. Eph. 9.1). For his part Ignatius was painfully aware of the temptation he faced to deny Christ (Ign. Rom. 7).

Polycarp* warns of failure to acknowledge Jesus Christ (Pol. Phil. 7) but strongly encourages perseverance among believers (Pol. Phil. 8), appealing to the example of martyrs like Ignatius. Barnabas makes a powerful appeal: “flee from all works of lawlessness lest the works of lawlessness overcome us” (Barn. 4.1; see Barnabas, Epistle of; Law). He warns, “The day is at hand when all things shall perish with the evil one” (Barn. 21.3).

The Shepherd of Hermas* makes a number of references to the matter of apostasy. The noun aapostate (apostatēs), appearing in Hermas (Herm. Sim. 8.6.2-6), indicates the reality of a pastoral problem at the time. “Apostates” are in effect deconverted, doing “the deeds of the heathen” (Herm. Sim. 8.9.3). Hermas’s admonition against a servant* denying his Lord* (Herm. Sim. 9.28.4) is a probable echo from 2 Peter 2:1, Jude 4 and 1 John 2:2. To do so is to “deny” one’s own life* (Herm. Vis. 2.2.7-8). The impulse for such denial is fear* of persecution and a desire to hold on to one’s wealth (Herm. Vis. 3.6.5; Herm. Sim. 8.8.5; see Riches). For the “apostate” (i.e., the denier), unlike the lesser sinners (hypocrites and false teachers who may find repentance if it is speedily sought), there is no repentance but only death (Herm. Sim. 9.19.1).

See also ADVERSARIES; ANTICHRIST; ENDURANCE, PERSEVERANCE; REPENTANCE, SECOND REPENTANCE.
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APOSTLE, APOSTLESHIP

The term apostle refers, for the most part, to the Twelve plus Paul (and Barnabas) in the literature covered by this dictionary. The Didache* and 1-3 John* provide some evidence of itinerants other than these who could be called apostles, some orthodox and some heterodox. The main function of apostles is to preach the gospel* and teach* the Christian community. In some places they are held up as examples of endurance under persecution.* In other places they are regarded as those who, by appointing bishops and deacons, provided for a continuation of their ministry* in the church.* In Hebrews the term apostle is applied to Christ.*


	1.The Acts of the Apostles


	2.Hebrews to Revelation


	3.Apostolic Fathers.





1. The Acts of the Apostles.

1.1. The Twelve Apostles. The primary use of the word apostle in Acts is to denote the Twelve. In this respect Acts follows the Gospel of Luke, where apostle nearly always refers to the twelve disciples whom Jesus called (Lk 6:13, cf. 9:1, 10; 22:14, 30), but following the defection of Judas it is used of the eleven (Lk 24:9-10).

It was to the eleven that Christ gave instructions following his resurrection* (Acts 1:2). It was to their number that another person was added following Christ’s ascension* to replace Judas and so reconstitute the Twelve (Acts 1:15-22). Only those who had accompanied the Eleven during the whole time the Lord Jesus was among them (from his baptism to his ascension) were eligible for selection (Acts 1:21-22). The final choice was left to the Lord, to whom prayer* was offered; then lots were cast, resulting in the selection of Matthias (Acts 1:24-26). It is to this reconstituted group of Twelve that the majority of references to apostles apply (Acts 1:26; 2:37, 42, 43; 4:33, 35, 36, 37; 5:2, 12, 18, 29, 40; 6:6; 8:1, 14,18; 9:27; 11:1). The importance of completing again the full number of the Twelve is probably best understood in the light of Jesus’ promise that the Twelve would sit on thrones judging the twelve tribes of Israel* (Lk 22:30). Rengstorf says that “the re-establishment of the apostolate of the Twelve proves that the risen Lord, like the historical Jesus, has not given up his claim to incorporate the twelve tribes of Israel into his kingdom” (Rengstorf 1962, 192).

The ministry of the Twelve consisted essentially of preaching and bearing witness to the resurrection of Christ (Acts 1:22; 4:33), teaching* (Acts 2:42) and prayer (Acts 6:2-4). Their preaching was often accompanied by signs and wonders (Acts 2:43; 5:12; see Signs). They felt a special responsibility to continue preaching in Jerusalem,* so they remained there even when many of the believers fled the city because of the persecution (Acts 8:1). They felt a responsibility also for new groups of believers that sprang up as the message of Christ was carried abroad by those who were scattered (Acts 8:4-17; 11:19-26). It was through the laying on of the apostles’ hands that the Samaritan believers received the Holy Spirit (Acts 8:14-17; see Holy Spirit). In Acts 15—16 the apostles, together with the elders, form the group with whom Paul and Barnabas, being sent by the Antioch* church, discussed the need or otherwise for Gentile* believers to submit to circumcision.*

The Twelve provide an important link between the ministry of Jesus (in Luke’s Gospel) and the ministry of the early church (in Acts). When Acts 1:2 speaks of the apostles whom Jesus chose (exelexato), it recalls Luke 6:13, which relates how Jesus called his disciples and chose (eklexamenos) twelve of them. The Twelve provided the foundational testimony to the resurrection of Christ (Acts 2:14; 4:33; 5:29-32) and legitimized the Samaritan and Gentile missions* (Acts 8:14; 11:1-18). Having accomplished these purposes, they fade from view in Acts. It is noteworthy that no attempt was made to reconstitute the group of twelve by choosing another replacement when the apostle James was put to death by Herod (Acts 12:1-2). When the Twelve as a group fade from view, the focus of attention in Acts shifts to the parts played by Peter, James (the brother of the Lord, who was not one of the Twelve) and most of all Paul.

1.2. The Origin of the Concept of Twelve Apostles. Luke’s Gospel ascribes to Jesus himself the naming of the Twelve as apostles (Lk 6:13). However, this has been regarded by some scholars as an anachronistic application of the term by Luke (so, e.g., Barrett, Campenhausen, Mosbech, Munck, Schmithals), one that he carries over into Acts. A number of alternative explanations for the emergence of the concept of twelve apostles have been suggested.

Schmithals argues that the concept of the Christian apostolate arose with Paul, who was (unconsciously) dependent on gnostic categories for his understanding of what it meant to be an apostle. What Acts says about the Twelve is legend. Following the resurrection appearance of Jesus to Peter, the core group that gathered around him came to be known as the Twelve; they were later given the designation “apostles,” but they themselves had no historical connection with Jesus.

Barrett, while insisting that “the Twelve” is not an after-Easter phenomenon read back into the time of Jesus, argues that the use of the term apostle in connection with the Twelve is. Barrett points out that within the post-Easter church there were a number of overlapping applications of the word apostle. These included the Twelve, the “pillars” of the Jerusalem church, representatives appointed by the Jerusalem church, Paul, subordinate apostles appointed by Paul, and delegates appointed by the churches.

Mosbech argues that the Christian use of apostle originated in Antioch, where it was applied to missionaries sent out by congregations. Its narrower application to the Twelve (and then to Paul) arose as a result of Paul’s conflict with the Judaizers (see Circumcision). Paul’s opponents, wanting to deny Paul the right to call himself an apostle, claimed that only those who had accompanied Jesus during his earthly ministry, and been sent out by Jesus, could be called apostles. According to this reconstruction, it was Paul’s opponents who first applied the term apostles to the Twelve.

Munck argues that originally the Twelve constituted a “college” with its seat in Jerusalem. They were not thought of as itinerant missionaries but were respected as those called by Christ. It was only later, when the battle over the legitimacy of Paul’s apostolate for the Gentiles* erupted, that the designation apostle was applied to the Twelve and they too came to be regarded as apostles to the Gentiles (Mt 28:18-20). Munck says, “For what has happened is nothing less than that the Church of the Gentiles has taken over the Twelve disciples, sent out by Jesus to Israel, and made them apostles of the Gentiles like Paul” (Munck, 110).

These alternative suggestions all assume that the concept of the apostolate of the Twelve could not have originated with Jesus. However, strong arguments can be advanced in favor of the view that it can be traced back to Jesus (see DJG, Apostle). If this is the case (as Lk 6:13 and Mk 3:14 assert that it was), it is unnecessary to seek alternative explanations.

1.3. The Apostleship of Peter. The activities of Peter dominate the first twelve chapters of Acts (as the activities of Paul dominate the last sixteen). Peter takes the leading role in the church in Jerusalem in the earliest years. He takes the initiative in seeking a replacement for Judas Iscariot (Acts 1:15-26). Peter is the main spokesperson: he speaks on behalf of the Twelve on the Day of Pentecost* (Acts 2:14-40), addresses the crowd following the healing* of the lame beggar (Acts 3:11-26), replies on behalf of himself and John when called to account by the Jewish leaders (Act 4:5-22), and replies on behalf of the Twelve when they are interrogated by the Sanhedrin (Acts 5:27-32). He deals with the deception of Ananias and Sapphira (Acts 5:1-10) and the wickedness of Simon the sorcerer (Acts 8:18-24). Peter features in nearly all the healing stories of the first twelve chapters (Acts 3:1-10; 5:15; 9:32-43). He is involved in the expansion of the church into Samaria (Acts 8:14-25) and the conversion of the Gentile God-fearer Cornelius* (Acts 10:1-48). Peter also defends the inclusion of Gentiles among the people of God without circumcision in respect of both Cornelius (Acts 11:1-18) and those converted through Paul’s missionary work (Acts 15:7-11).

One thing that emerges from all this is that Peter’s apostolate was no more restricted solely to Jews than Paul’s was to Gentiles. While Peter’s main area of responsibility was to the circumcision (cf. Gal 2:7-9), he was also involved to a certain extent in the Gentile mission. This is consistent with what we find in 1 Peter (see 2.2 below) and with hints about Peter’s ministry among Gentiles found in Paul’s letters (cf. 1 Cor 1:12; 3:22; 9:5; Gal 2:11, 14).

1.4. The Joint Ministry of Barnabas and Paul. Paul and Barnabas were not included among the Twelve, nor were they eligible to be included, not having accompanied the Eleven from the time of Jesus’ baptism to his ascension. The first hint of some special ministry for Barnabas is found in Acts 11:22, where he is sent by the Jerusalem apostles to Antioch in response to news of a great turning to the Lord among Greeks there. Barnabas and Paul were later sent as emissaries of the church in Antioch bearing gifts to the saints in Jerusalem (Acts 11:27-30).

In Acts 13:1-3 the prophets* and teachers* in the church at Antioch were directed by the Holy Spirit to set apart Barnabas and Paul for the work to which he had called them. The prophets and teachers released them for this ministry (Acts 13:3), and being sent out by the Holy Spirit, Barnabas and Paul made their way to Cyprus (Acts 13:4-12). In Acts it is only after being set apart for missionary work that Barnabas and Paul are referred to as apostles (Acts 14:4, 14).

It is worth noting that the sending agent in this context is not the church, as is often assumed, but the Holy Spirit. He directs the prophets and teachers to set apart (aphorisate) Barnabas and Paul to the work to which he had called them (Acts 13:2). The prophets and teachers lay their hands on Barnabas and Paul, pray for them and then release (apelysan) them (Acts 13:3). Being sent out (ekpemphthentes) by the Holy Spirit, Barnabas and Paul then make their way to Cyprus (13:4). It was the Holy Spirit who called Barnabas and Paul, it was the Holy Spirit who directed the prophets and teachers to set them apart, and it was the Holy Spirit who sent them out. The role of the prophets and teachers was to pray for them and to release them.

The mission that Barnabas and Paul carried out was initially one of proclaiming the Word of God among Jews in the synagogues* of Cyprus (Acts 13:4-5). It was widened to include Gentiles when Barnabas and Paul were sent for by the proconsul in Paphos, who also wanted to hear the Word of God (Acts 13:6-12). However, when their message was later rejected by many of the Jews in Pisidian Antioch, they deliberately turned to the Gentiles, believing they had been commanded by God to do so (Acts 13:46-47). This decision was confirmed by God when he enabled them to perform signs* and wonders (Acts 13:8-12; 14:1-3, 8-10).

1.5. The Apostleship of Paul. In Acts 13:2 the Holy Spirit directs the prophets and teachers to set aside Barnabas and Paul for the work to which he had called them. Paul’s calling predates this and may be traced back to his encounter with the risen Christ on the Damascus road (Acts 9:3-6; 22:6-11; 26:12-18). It was on this occasion, and through Ananias, that Paul was initially given details of his commission (Acts 9:10-19; 22:12-16). He was to make known what he had seen and heard to all peoples—to the Gentiles and their kings and to the people of Israel—so that they might repent and turn to God (Acts 9:15; 22:14-15, 21; 26:16-20). The comprehensive nature of this commission (involving preaching to both Gentiles and the people of Israel) is reflected in the accounts of Paul’s missionary work in Acts. In town after town he preached first in the Jewish synagogue and afterward to the Gentiles. Acts indicates that it was Paul’s practice to appoint elders in the churches that he founded (Acts 14:23, cf. 20:17).

Sometimes this presentation of Paul’s missionary work is rejected as an invention of the writer of Acts. It is rejected because of Paul’s own statements in Galatians 2:6-9 (that he was commissioned as the apostle to Gentiles and Peter as the apostle to the Jews). While this certainly represents the broad distinction between the apostolic ministries of Paul and Peter, it should not be read in such a way as to mean that Peter had no ministry to Gentiles or that Paul had none to Jews. That Paul ministered among Jews as well as Gentiles is confirmed by his own account of his persecutions at the hands of the Jews (2 Cor 11:24, 26) which were occasioned in part by his refusal to preach circumcision (Gal 5:11).

1.6. Apostles and the Spiritin Acts. Probably the most outstanding feature of apostleship as it is portrayed in Acts is the involvement of the Holy Spirit in apostolic ministry. The risen Jesus promised the apostles that they would receive power* and be his witnesses when the Holy Spirit came upon them (Acts 1:5, 8). Having been filled with the Spirit on the Day of Pentecost, they proceeded to give their witness to the resurrection (Acts 2:4; 4:8; 5:32). It was through the laying on of the apostles’ hands that Samaritan believers received the Holy Spirit (Acts 8:14-17). When Paul was called and commissioned to be an apostle, he too was filled with the Holy Spirit (Acts 9:17). It was the Holy Spirit who prepared Peter to preach the gospel to the Gentile God-fearer Cornelius, and it was through Peter’s ministry that Cornelius’s household* received the Spirit (Acts 10:19, 44-48; 11:12-17).

Barnabas, who (along with Paul) is described as an apostle in Acts 14:4, 14, is described as a good man who was full of the Holy Spirit (Acts 11:24). It was the Holy Spirit who told the prophets and teachers at Antioch to set apart Paul and Barnabas for the missionary work to which he had called them, and who sent them out on what was to be Paul’s first missionary journey (Acts 13:1-4). On Paul’s second missionary journey, the Holy Spirit prevented him and his companions from undertaking work in the regions of Asia and Bithynia (Acts 16:6-7), so that they would cross over into Macedonia following Paul’s vision in Troas (Acts 16:8-10). The Spirit came upon the Ephesian believers when Paul laid his hands on them (Acts 19:6). Finally, it was the compulsion of the Holy Spirit that led Paul to continue on his way to Jerusalem, despite dire warnings of what awaited him there (Acts 20:22-23).

In Acts it is the Holy Spirit who impels the apostles into ever-widening circles of ministry and who provides authentication for the Gentile mission. The promise and bestowal of the Holy Spirit by Christ constitutes an important link between the ministry of the historical Jesus and that of the apostles.




2. Hebrews to Revelation.

2.1. Hebrews. There is in Hebrews* only one reference to apostleship, and this is related to the commission given by God to Christ himself. The readers are urged to consider Jesus, the apostle and high priest* of their confession, who was faithful to the One who appointed him (Heb 3:1-6). This forms the basis for an exhortation to the readers to be faithful as Jesus was and not to repeat the faithlessness of the exodus generation (Heb 3:7—4:11). In the context of Hebrews, Jesus’ role (which reflects the nature of his apostleship) includes proclaiming the Word of God and enduring suffering* and death* so that he might become both high priest on behalf of God’s people and the atoning sacrifice* for their sins,* in order that through his ministry God’s children might be brought to glory.*

2.2.1 Peter. In 1 Peter* the author introduces himself as an apostle of Jesus Christ and addresses his readers as exiles of the Dispersion in Pontus, Galatia, Cappadocia, Asia and Bithynia (1 Pet 1:1). On first reading this would appear to be in line with the view that Peter restricted himself to a ministry among Jews (in this case his ministry among Jews of the Diaspora*). We have already seen that Acts depicts Peter working among Gentiles (as well as Jews), and a close reading of 1 Peter discloses the same thing. In fact, 1 Peter itself is written to Gentiles. The preconversion period of the lives of the readers is described as a time when they did “what the Gentiles like to do, living in licentiousness, passions, drunkenness, revels, carousing, and lawless idolatry” (1 Pet 4:3-4). The readers were clearly Gentiles, and therefore Peter’s address to them as “exiles of the Dispersion” is metaphorical. It refers to their status as Christian aliens and exiles in a hostile world.

2.3. 2 Peter and Jude. In 2 Peter* the author introduces himself as an apostle of Jesus Christ (2 Pet 1:1). He exhorts his readers to remember the command of the Lord and Savior spoken in advance through the holy prophets and “your” apostles (2 Pet 3:2), and warns them about those who twist the teaching of Paul’s letters to their own destruction, as they do other Scriptures (2 Pet 3:15-16). In the epistle of Jude* the readers are exhorted to remember the words spoken beforehand (about the last days) by the apostles of the Lord Jesus Christ (Jude 17). In these two epistles, then, the function of the apostles that is stressed is teaching, and in particular handing on the teaching of Jesus. The mention of “your” apostles in 2 Peter 3:2 would seem to refer not to the Twelve but to those missionaries through whom the readers first heard the gospel,* presumably including the apostle Paul (cf. 2 Pet 3:15-16).

2.4. 1-3 John. In 3 John the Elder commends Gaius for providing hospitality* for itinerant preachers who were traveling about “for the sake of the name,” and urges him to continue doing so (3 Jn 5-8). On the other hand he criticizes a certain Diotrephes, apparently a leading figure in the Christian community in the town where Gaius lived, because he refused to provide them with hospitality (3Jn 9-10). In 2 John the Elder warns the “Elect Lady” concerning certain deceivers who have gone out into the world—people who deny that Jesus Christ has come in the flesh.* He urges the “Elect Lady” not to provide such itinerants with hospitality, for that would be to participate in their evil deeds (2 Jn 7-11). In 1 John the author warns his readers about certain people who had seceded from his community and were traveling about propagating false teaching concerning the person of Christ, and so leading people astray (1 Jn 2:18-19, 22-23, 26).

While the letters of 1-3 John do not use the word apostle, they do reflect the fact that toward the end of the first century itinerant preachers, some orthodox and some heretical, were moving around among the churches, at least in the area in which these letters were written. These people could not command the recognition enjoyed by either the Twelve or Paul, and congregations had to exercise discernment before providing them with hospitality and so supporting their work. (A similar situation is reflected in the Didache.) 1 John provides ethical* and doctrinal criteria by which the readers should test the claims of itinerant preachers (see John, Letters of).

2.5. Revelation. The book of Revelation* makes reference to those who claim to be apostles but are not (Rev 2:2), and to true apostles who are urged to join with saints and prophets in rejoicing over the downfall of “Babylon”* (Rev 18:2). It also speaks of the names of the twelve apostles being written on the twelve foundations of the wall of the heavenly Jerusalem,* a symbol of the church (Rev 21:9-14). From this last reference it may be inferred that the author of Revelation believed that the ministry of the twelve apostles was fundamental to the building of the church. Their preaching of the gospel laid the church’s foundation.




3. Apostolic Fathers.

3.1. The Epistle of Barnabas. Possibly written between A.D. 70 and 79, the Epistle of Barnabas,* in the one place where it mentions apostles, says that when Christ “chose out his own apostles who were to preach his gospel, he chose those who were iniquitous above all sin to show that ‘he came not to call the righteous but sinners’” (Barn. 5.9). From this it may be inferred that Barnabas knew of apostles chosen by Christ (i.e., the Twelve), and that their essential role was to proclaim the gospel. The reference to “his own apostles” perhaps reflects that Barnabas knew of other apostles beside the Twelve.

3.2. The Epistle of St. Clement to the Corinthians. Generally agreed to have been written around A.D. 95, this letter contains several references to apostles (see Clement). The apostles Peter and Paul are held up as examples of patient endurance in the midst of persecution (1 Clem. 5.2-7). The apostles are said to have been sent from Christ, as Christ himself was sent from God. They received the gospel from Christ and preached it everywhere, and from among their first converts they appointed bishops and deacons (1 Clem. 42.1-5). The apostles of Christ are attributed with foreknowledge concerning the controversy that would later surround the office of bishop (see Church Order, Government). For this reason they not only appointed bishops but also provided for the continuance of their office. Those appointed by the apostles were to appoint other approved men to succeed to their ministry (1 Clem. 44.1-2), men of repute who were to be appointed with the consent of the whole church (1 Clem. 44.3).

3.3. The Didache. As noted above, the Didache* reflects a situation similar to that in 1-3 John, a situation in which many itinerant preachers, both orthodox and heretical, were seeking to influence Christian congregations. The Didache, written in the late first or early second century, provides very practical criteria by which people may distinguish between true and false traveling apostles (and prophets):

And concerning the Apostles and Prophets, act thus according to the ordinance of the Gospel. Let every Apostle who comes to you be received as the Lord, but let him not stay more than one day, or if need be a second as well; but if he stay three days, he is a false prophet. And when an Apostle goes forth let him accept nothing but bread till he reach his night’s lodging; but if he ask for money, he is a false prophet (Did. 11.3-6).


A number of matters worthy of note emerge from this statement. First, true apostles were held in high esteem. They were to “be received as the Lord.” This reflects the shaliach background to the notion of the apostle, according to which the one sent is as the one who sent him (see DJG, Apostle). Second, the readers were expected to act in accordance with the teaching of Jesus: they were to offer hospitality to the apostles who ministered to them. Third, this gospel ordinance had been abused by those who were not true apostles, so that the Didache provides guidelines for distinguishing true apostles from false apostles. Fourth, the fact that at the end of the first or the beginning of the second century the author can still speak of itinerant apostles shows that the term apostlewas being used to denote a group much wider than the Twelve and Paul and his colleagues. The apostles in the Didache seem scarcely to be distinguished from traveling prophets* (an apostle who asks for money is a false prophet).

3.4. The Epistles of Ignatius. In letters written early in the second century, Ignatius* makes several references to apostles, among whom he includes Paul (Ign. Rom. 4.3). When referring to the apostles, he appears to be looking back to a past era (Ign. Magn. 13.1-2). He distinguishes himself from the apostles by disclaiming the sort of authority they bore (Ign. Rom. 4.3; Ign. Trail. 3.3). By far his most frequent references to the apostles are those that compare God and the apostles on the one hand to the bishop and the presbyters on the other. He does this to enhance the authority of bishops and presbyters in the eyes of church members (Ign. Magn. 6.1; 7.1; 13.1-2; Ign. Phld. 5.1; Ign. Smyrn. 8.1; Ign. Trail. 2.2; 3.1; 7.1). Ignatius makes a number of allusions to the function of the apostles: they gave directions that must be heeded (Ign. Rom. 4.3; Ign. Smyrn. 8.1; Ign. Magn. 13.1; Ign. Trail. 7.1); they provided an example to follow, so that to be of one mind with the apostles (Ign. Eph. 11.2) and to follow in their footsteps (Ign. Eph. 12.2) is praiseworthy; and they presided over the church, a role taken over later by the presbyters (Ign. Magn. 6.1).

3.5. The Epistle of Polycarp to the Philippians. From this letter, written in the early part of the second century, it seems that for Polycarp* Paul was the most illustrious of the apostles. Polycarp speaks of him as “the blessed and glorious Paul” (Pol. Phil. 3.2) and describes the apostolic group as “Paul himself, and. . . the other apostles” (Pol. Phil. 9.1). The function of the apostles was to preach the gospel (Pol. Phil. 6.3). From the study of Paul’s letters people can build themselves up in the faith (Pol. Phil. 3.2). The apostles also provided examples of the way in which believers should be obedient to the “word of righteousness” (Pol. Phil. 9.1), a term used to refer to teaching about enduring persecution and martyrdom.*

3.6. 2 Clement. This homily, written by an unknown author and generally known as 2 Clement, is dated to around A.D. 120-40. It contains but one relevant reference, in which the teaching of the apostles is appealed to as an authoritative guide about the nature of the church (2 Clem. 14.2).

3.7. The Shepherd of Hermas. This document, written possibly about A.D. 140-45, consists of preliminary visions seen by Hermas* and mandates and similitudes conveyed to Hermas by a glorious figure in the garb of a shepherd.* It is in the third vision and the ninth similitude that references to apostles are found.

In the third vision Hermas sees a tower, which represents the church, being built with stones squared and white, representing the apostles, bishops, teachers and deacons (Herm. Vis. 3.5.1). In the ninth similitude forty stones are identified as “apostles and teachers of the preaching of the Son of God” (Herm. Sim. 9.15.4). The apostles are described as those who preached to the twelve nations who inhabit the whole world (Herm. Sim. 9.17.1; 9.25.2). The apostles and teachers, having fallen asleep themselves, are said to have preached to them that had fallen asleep before them (Herm. Sim. 9.16.5). In this document, then, it is the preaching of the gospel that is seen as the main function of the apostles, whether that be thought of in terms of preaching to all the inhabitants of the world during their lifetime or to the dead when the apostles themselves joined their ranks.

In light of all of the above, it may be said in very general terms that within the NT literature under consideration, the emphasis falls upon the function of apostles as witnesses of the resurrection and preachers of the gospel of Jesus Christ. In one place the Twelve are portrayed as the foundations upon which the church is built and in another as the authoritative transmitters of the tradition. In the writings of the apostolic fathers the emphasis upon apostles as preachers is also found, but this is supplemented variously by emphases upon their role as examples in the matter of godly living and perseverance in face of persecution, upon ways in which true and false apostles/prophets may be distinguished, and upon the apostles’ role in appointing bishops and presbyters in the church, all of which reflect the concerns of the post-apostolic church.

See also ACTS OF THE APOSTLES; APOSTOLIC FATHERS; AUTHORITY; CHURCH ORDER, GOVERNMENT; MISSION, EARLY NON-PAULINE.
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APOSTOLIC FATHERS

The apostolic fathers is a somewhat arbitrary group of Christian writings that follows immediately upon the NT writings, spanning approximately fifty years, beginning with Clement* of Rome (A.D. 96) up until the middle of the second century. These writings are to be distinguished from the NT Apocrypha* in two important regards: they are rooted in actual historical situations of the church and they are generally orthodox, rather than gnostic,* in doctrine.
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1. The Name “Apostolic Fathers.”

The name “apostolical fathers” has been traced back as early as 1693, to William Wake, who published in London a translation of the epistles of Barnabas,* Clement,* Ignatius* and Polycarp,* as well as the Shepherd of Hermas* and the Martyrdoms of Ignatius and Polycarp. R. M. Grant notes that the equivalent term was used by Severus of Antioch in the sixth century. In the “Preliminary Discourse” to his volume, Wake described these writings as coming from “the contemporaries of the Holy Apostles; some of them bred up under our Saviour Christ himself, and the rest instructed by those great men whom he commissioned to go forth and preach to all the world.” Consequently, Wake continues “we cannot doubt but that what they deliver to us, must be, without controverse, the pure doctrine of the Gospel; what Christ and the Apostles taught, and what they had themselves received from their own mouths” (quoted from de Jonge, 505).

The name soon became the commonly used one from the late seventeenth century onwards. As can be seen from Wake’s comment, the word “apostolic” was not meant to imply that these writers possessed the authority* of the apostles, but rather that their writings perpetuate apostolic doctrine. The idea that they were contemporaries of the apostles, however, or that any of them had been directly instructed by Jesus or the apostles is improbable, although Polycarp is reputed to have been a disciple of John (Irenaeus Adv. Haer. 3.3.4; cf. Eusebius Hist. Eccl. 3.36.1; 5.20.6).

It has always been a question as to what writings belong in the category of the apostolic fathers. The authors in Wake’s volume, namely Barnabas, Clement of Rome, Ignatius, Polycarp and Hermas, have held a place in the group from the earliest time. Even this grouping, however, is not without its problems. Barnabas is really pseudo-Barnabas, that is, not the companion of Paul; only the first of the two letters of Clement is authentic, 2 Clement* being a document from the mid-second century; and the letters of Ignatius come down to us in no less than three recensions, one of which has thirteen letters, one seven (now regarded in unabridged form as the authentic corpus) and the third three. Also included in the earliest collections is the Martyrdom of Polycarp,* in the form of a letter written to the church of Philomelium from the church of Smyrna. (The other martyrdom in Wake’s collection, that of Ignatius, is late and spurious.)

By late in the eighteenth century it became customary to include the fragments of Papias (drawn from Ireneaus [Adv. Haer. v. 33-45] and Eusebius [Hist. Eccl. 3.39]), the Epistle to Diognetus* (probably rather later than the apostolic fathers, and in content more readily classifiable among the apologists), and in the twentieth century even the fragment of Quadratus (again drawn from Eusebius [Hist. Eccl. 4.3.2], and again an apologist).

The latest universally accepted addition to the corpus of apostolic fathers was the Didache.* Although this work seems to have been referred to by early Christian writers (Eusebius Hist. Eccl. 3.25.4; Athanasius Ep. Fest. 39), the document itself was first published in 1883, having been discovered in 1875 (see 2.3 below). Although it cannot have come from the twelve apostles, as the proem alleges, it is nevertheless an early document and it immediately became a part of the corpus of the apostolic fathers.




2. The Study of the Apostolic Fathers.

The early use of the apostolic fathers has been examined by R. M. Grant. He shows the relatively constant popularity of Ignatius and Clement of Rome through the first thousand years, and the general neglect of the other writings.

2.1. Seventeenth-Century British Studies. While there was considerable attention given in continental Europe to the apostolic fathers during the Reformation period, in Britain the apostolic fathers were virtually unknown until the publication of Codex Alexandrinus in the 1630s by Patrick Young, the librarian of Charles I. At the end of this manuscript were the letters known as 1 and 2 Clement (the latter only partially). A decade later (1644) James Ussher published a thirteenth-century Latin translation of the seven-letter corpus of Ignatius which he had discovered in the library of Gaius College, Cambridge. This he carefully compared with earlier interpolated editions of Ignatius’ letters. Ussher had also been at work on Barnabas, but his manuscript was destroyed in a fire at Oxford. These publications stirred up a new interest in the apostolic fathers, and Grant can conclude of this seventeenth-century British work that it “produced a genuine revolution in patristic studies and for the first time made possible a valid historical and theological picture of earliest Christianity outside the New Testament” (Grant 1967, 5).

2.2. Nineteenth-Century Controversy. The apostolic fathers assumed great importance in the modern period when F. C. Baur made his reconstruction of early Christianity dependent largely upon the late (i.e., mid-second century) dating of 1 Clement and the Ignatian Epistles. Since these documents display none of the conflict between Jewish (see Jewish Christianity) and Gentile Christianity that Baur posited prior to the middle of the second century, they could not be genuine, that is, from the end of the first and early in the second century. Thus Baur concluded that the Ignatian letters had been forged in Rome* and that 1 Clement was not by Clement, bishop of Rome (an invented person according to Baur), but by the Clement of Philippians 4:3 who was located in the eastern part of the empire.

Not long after Baur, however, Th. Zahn and J. B. Lightfoot demonstrated beyond question the authenticity of the seven Ignatian letters. Lightfoot’s vindication of 1 Clement as coming from the Roman church of the nineties remains relatively unchallenged. This more responsible dating of the letters of Ignatius and Clement overturned Baur’s hypothesis in a definitive manner.

2.3. Discovery of the Didache. Toward the end of the nineteenth century a most astonishing discovery again brought new excitement to the study of the apostolic fathers. In a Greek manuscript (Codex Constantinopolitanus), dated exactly at 1056, Philotheos Bryennios found in addition to 1 and 2 Clement, Barnabas and the interpolated Ignatian epistles, a document entitled the Didache (“Teaching”) of the Twelve Apostles. Bryennios published the manuscript in 1885. Grant likens the excitement first caused by this event to that caused by the discovery of the Dead Sea Scrolls in the twentieth century.




3. The Literary Genre of the Apostolic Fathers.

It is no surprise that a corpus of writings as diverse in origin as the apostolic fathers should also reveal a variety of literary types. It is in fact possible to speak of no fewer than seven representative genres among these writings.

3.1. Epistle. The largest number of writings are true epistles (see Letters): 1 Clement, the seven epistles of Ignatius (six to churches [Ephesus; Magnesia; Tralles; Rome; Philadelphia; Smyrna], one to an individual [Polycarp]); and Polycarp to the Philippians. 1 Clement, to be sure, has somewhat the character of a treatise, because of its length and content, but it is an authentic letter from the church at Rome to the church at Corinth. Barnabas, on the other hand, while ending like an epistle, is more of a treatise. Both 1 Clement and Barnabas are anonymous documents.

3.2. Homily. The so-called Second Epistle of Clement is neither by Clement nor a letter, but in reality a homily (cf. 2 Clem. 17.3; 19.1). The final two chapters of the Epistle to Diognetus (see 3.5 below) also qualify for inclusion here since they form an independent homily.

3.3. Apocalypse. Although apocalyptic in genre, the Shepherd of Hermas is unlike other apocalypses known to us (see Apocalyptic). Its division into the three major parts, Visions, Mandates and Similitudes (Parables), points to its uniqueness. In addition to the clear apocalyptic* elements (i.e., those focusing on divine revelation of truth concerning the world to come), Hermas is presented in the framework of a captivating story filled with allegorical elements and practical applications. The Mandates become in effect like instructions of a church manual, similar to the genre of the Didache.

3.4. Church Manual. Quite distinctive among the apostolic fathers is the Didache (“Teaching”) of the Twelve Apostles. This document was apparently a catechetical manual, perhaps used in connection with candidates for baptism* (Did. 7.1-4). A host of practical injunctions are given in this handbook addressed to the Gentiles (according to the proem).

3.5. Treatise. The pseudonymous Barnabas belongs here. Barnabas presents a comparison and contrast between Judaism and Christianity in which it is argued, often by means of allegorical exegesis (e.g., Barn. 9.7-9), that the latter is the fulfillment and, indeed, displacement of the former (Barn. 4.7). The length of 1 Clement together with much of its content also gives it a treatise-like character.

3.6. Apology. The so-called Epistle to Diognetus is in fact a defense of the truth of Christianity against other religions. The final two chapters, however, appear to be a separate homily. The fragment of Quadratus, if included among the apostolic fathers, is to be classified here.

3.7. Martyrdom. The account of the Martyrdom of Polycarp is the oldest example of a genre that would become popular in the church. The martyrdom of Ignatius, so prominent an expectation in Ignatius’s letters, does not exist as a separate document but is recorded in Eusebius (Hist. Eccl. 3.36).




4. The Life Setting of Early Second-Century Christianity.

It is no easier to reconstruct the life setting of the documents immediately following the NT than it is for many of the NT writings themselves. Here too one must do so mainly from the individual writings themselves, and thus there is the danger of a certain circularity in argument.

Clearly the two main backgrounds of the apostolic fathers are Judaism and Hellenism (in this regard 1 Clement is a perfect example of the combination of both in one author). Because, however, of the importance of Hellenistic Judaism in the Roman world—and hence of Hellenistic-Jewish Christianity—the lines between the two are often necessarily blurred (see Hellenists).

4.1. The Jewish Milieu. At the end of the first century and into the first half of the second, the Christianity we encounter in the apostolic fathers often has a remarkably Jewish cast. This can be seen in several ways. Of very great importance is the dependence upon Jewish writings, canonical and extracanonical. The extent of the quotation from the OT and the Apocrypha and Pseudepigrapha is impressive (see 5 below; see Noncanonical Writings, Citations of). Beyond that are the allusions (cf. 1 Clem. 9—12; 45) and the frequent Jewish imagery of these writings (e.g., 1 Clem. 64; Ign. Trail. 7.2; Barn. 6—8). The influence of Jewish liturgy is also occasionally evident (e.g., 1 Clem. 40; and the great prayer of 1 Clem. 59.3—61.3). Furthermore, the ethical exhortation we encounter here is frequently Jewish in character (cf. the “two ways” pattern in Did. 1—6; and Barn. 18—20). The apocalyptic cast of Hermas reflects a Jewish background.

Even those documents that clearly reveal a polemic against Judaism may well reflect the background of a Jewish Christianity* (see Jewish Christianity) attempting to establish itself over against non-Christian Judaism. Thus Ignatius and Barnabas (cf. Barn. 2), generally related to a Gentile Christianity, may nevertheless point to the context of a Jewish Christianity (pace Grant).

4.2. The Hellenistic World. The Christianity of the apostolic fathers was lived in a thoroughly Hellenized Roman world. These writers all wrote in Greek, but in addition many of them reveal a significant dependence upon Greek thought. They can on occasion appeal to Hellenistic virtues and perspectives, Hellenistic philosophy, and to ethics that resemble the best in Hellenism (e.g., Stoicism). Clement of Rome uses Hellenistic motifs frequently, as for example in the comparison of the church* with the Roman army in 1 Clement 37.1-3, in the reference to the peace* and harmony of the universe in 1 Clement 20.1-4, and in his famous reference to the phoenix bird as a proof of the resurrection* from the dead in 1 Clement 25.1—26.1. He can furthermore appeal to “examples from the Gentiles” in his exhortation to the Corinthians (1 Clem. 55.1-3) and make use of numerous Stoic metaphors (e.g., peace and concord; voluntary exile). Ignatius employed Hellenistic rhetoric* in his use of medical, musical, nautical and athletic images (see Ign. Eph. 4.1-2; 7.2; 10.2 and Ign. Pol. 1.3; 2.1-3; 3.1). 2 Clement’s use of the imagery of the athletic games in 2 Clement 7.1-5 reflects a similar background. Hellenistic influence upon Hermas, on the other hand, is only encountered at a relatively superficial level (see Grant 1964, 106).

4.3. Polemical Contexts. While it is relatively infrequently that we find polemic against the pagan religion of their environment (cf. Diogn. 2), it is evident that a number of the apostolic fathers had to confront an incipient gnosticism* of growing importance. When Ignatius uses gnostic-laden language, he is indirectly polemicizing against them (e.g., Ign. Trail. 5.2). When he stresses the humanity of Christ and argues against docetism’s view that Christ only seemed to suffer, he probably has gnostics in view (Ign. Trail. 10; cf. 9.1; Ign. Smyrn. 2—3; 5.2). Similarly, Polycarp’s antidocetic (see Docetism) polemic in Philippians 7.1 is apparently directed against the gnostics. The author of 2 Clement seems to provide an anti-gnostic interpretation of a passage from the gnostically tinged Gospel of the Egyptians (2 Clem. 12.2). Hermas too probably opposes gnostics in Similitudes 5.7.2 and 9.22, arguing against those who falsely claim knowledge.




5. The Canon in the Apostolic Fathers.

Because the apostolic fathers quote frequently from the OT and also from the NT writings, they are particularly important witnesses to the state of formation of both canons up to the middle of the second century.

5.1. Old Testament and Other Jewish Writings. Although the Jews decisively closed the canon of their scriptures toward the end of the first century at Yavneh, the Christian church did not conform its “Old” Testament to that decision until the late fourth and early fifth centuries. Before that time the church continued to use a larger collection of writings than it eventually took up into its OT canon.

Among the apostolic fathers, Barnabas and 1 Clement quote the OT far more often than the others. Barnabas has nearly a hundred quotations prefaced by introductory formulae. 1 Clement quotes the OT frequently (approximately seventy times) and at greater length than any other apostolic father or any NT writer (e.g., the whole of Is 53 is found in 1 Clem. 16; nearly the whole of Ps 51 in 1 Clem. 18). The only other apostolic father who quotes the OT substantially is 2 Clement (approximately fifteen times). The others have only a few quotations or allusions, and Hermas, the longest of the apostolic fathers by far, has no OT quotations (see Old Testament in apostolic fathers).

The presence of quotations from the Apocrypha and Pseudepigrapha, given with introductory formulae, in the apostolic fathers points to the fact of an OT canon not yet closed. The situation is not different from that obtaining within the NT itself, where, for example, 1 Enoch is quoted in Jude 14-15 and unknown writings are probably or possibly quoted in James 4:5, Luke 11:49, John 7:38 and 1 Corinthians 2:9 (see Noncanonical Citations). Barnabas cites 1 Enoch with introductory formulae in Barnabas 4.3 and 16.5. 1 Clement alludes to Judith (1 Clem. 55.4-5), quotes from Wisdom (1 Clem. 3.4; 27.5) and from such diverse writings as (probably) Eldad and Modad (23.3-4), Apocryphal Ezekiel (1 Clem. 8.3; 29.3), Assumption of Moses (1 Clem. 17.6) and one quite unknown writing (1 Clem. 46.2). 2 Clement quotes possibly from Eldad and Modad (2 Clem. 11.2). Hermas explicitly cites Eldad and Modad (Herm. Vis. 2.3.4). Early second-century Christianity thus freely made use of a larger collection of Jewish writings than would be the case later (see Canon).

5.2. Gospels. The apostolic fathers do not cite (i.e., with introductory formulae) the NT writings with anything like the frequency of the OT and other Jewish writings just examined, but a number of clear allusions do exist. In the earliest of the apostolic fathers, it is the oral tradition underlying or parallel to the Synoptic Gospels, rather than those writings themselves, that is cited (hence by memory; see Jesus Traditions). This appears to be the case in 1 Clement 13.2 and 46.8, as probably also such instances as Ignatius Smyrnaeans 3.2 and Ignatius Polycarp 2.2; Polycarp Philippians 2.3, 7.2; Didache 9.5; 8.1; 1.2; etc.; Barnabas 4.14 (despite the introductory formula); 5.9; and Hermas Similitudes 9.20.2; 9.29.1-3; 5.6.4; Mandates 9.8; 4.1.1; 4.1.6; Visions 4.2.6. 2 Clement, on the other hand, probably reflects knowledge of the written Gospels, but the author does not cite the texts exactly (cf. 2 Clem. 2.4; 8.5; 9.11; 6.1-2; 5.2-4—all of which have introductory formulae), making the final determination of source very difficult.

5.3. Pauline Epistles. Since the contents of the Pauline epistles were not handed on by oral tradition, the allusions we encounter in the apostolic fathers must point at least indirectly to the actual documents themselves, which apparently were nevertheless often quoted from memory. The pattern and frequency of quotation is such that we may conclude that the apostolic fathers, even as early as Clement of Rome, probably made use of a collection of Paul’s letters, perhaps already in codex form. Thus 1 Clement evinces a probable knowledge of the following Pauline letters: Romans, 1 Corinthians, Galatians, Ephesians, Philippians, 1 Timothy and Titus. Ignatius shows evidence of a knowledge of Romans, 1 Corinthians, Ephesians and Colossians, and probably also 2 Corinthians, Galatians, Philippians and the Pastorals. Polycarp also alludes to most of Paul’s letters. 1 Corinthians is best attested, but also well attested are Romans, 2 Corinthians, Galatians, Ephesians, Philippians, the Thessalonian letters and the Pastorals.

Because the remaining apostolic fathers do not quote the Pauline letters with the same frequency as Clement, Ignatius and Polycarp, some (e.g., Barnett) have argued that in the first part of the second century Paul’s letters fell into a period of neglect, perhaps because of the popularity of the letters among the Gnostics. This hypothesis can hardly be substantiated from the apostolic fathers however. One may well expect less quotation of Paul in documents of the special character of the Didache, Barnabas and Hermas. Furthermore, among the remaining apostolic fathers there are allusions to Paul’s letters. Thus the Didache possibly alludes to 1 Corinthians, Romans and 1 Thessalonians; Barnabas clearly alludes to Romans and Ephesians, and also possibly to 1 and 2 Corinthians, Colossians and the Pastorals. The unique character of Hermas is indicated from the start by the fact that there are no OT quotations in the whole of this long document. Nevertheless, Hermas does allude to 1 Corinthians and Ephesians, and there are possible echoes of Romans, 2 Corinthians, Philippians, Colossians and 1 Thessalonians. 2 Clement does have relatively few allusions to the Pauline letters for its size and character, yet there are clear allusions to 1 Corinthians and Ephesians and possibly also to Romans and Galatians. The Martyrdom of Polycarp alludes to 1 Corinthians and Philippians, and possibly to Romans, 2 Corinthians and 1 Thessalonians. The Epistle to Diognetus alludes clearly to 1 and 2 Corinthians and possibly Galatians, Philippians and Romans (see Pauline Legacy and School).

5.4. The Remainder of the New Testament. The apostolic fathers do not allude as frequently to the remaining writings of the NT. The Gospel of John is most clearly alluded to by Ignatius, probably by Polycarp, and only possibly by Hermas. Acts is probably alluded to in 1 Clement and Polycarp, and possibly in Ignatius and Hermas. Hebrews and 1 Peter are clearly alluded to in 1 Clement, and appear to be attested in the other apostolic fathers except the Didache. By contrast, James is alluded to only in 1 Clement, Hermas and 2 Clement. The only allusion to the Johannine letters is to 1 John in Polycarp, and there are no convincing allusions to the Apocalypse in the apostolic fathers.

5.5. The Emerging Shape of the Christian Canon. In summary, the apostolic fathers provide a unique glimpse of the state of the OT and NT canons during the fifty-year period beginning toward the end of the first century. As for the former, it is clear that the church during this period had a rather wider OT canon than it would have later when it eventually conformed its canon to the Jewish decision made at Yavneh. As for the latter, we can already see the NT canon taking shape. While it is clear that the Gospels are already around in the early second century, it seems that there was a preference to quote the words of Jesus from an ongoing oral tradition. With this comes an impressive substantiation of the importance and stability of the Gospel tradition. The majority of the Pauline letters are alluded to in these writers, suggesting that they had access to an established collection of Pauline letters, quite possibly a corpus that already included the Pastorals. The pattern of allusion to the other writings of the NT fits well with what we know of the later history of the development of the canon. That is, solid evidence exists to show the use of Acts,* Hebrews,* 1 Peter* and 1 John,* but James* is only weakly attested and there is no evidence of the use of 2 Peter,* 2 and 3 John, Jude* or Revelation* (see Canon).

5.6. The Authority of “Scripture.” There remains a difference between the way the apostolic fathers use the OT and the NT. The OT is in fact quoted more formally, even though at times apparently from memory. The result is that these quotations can be useful for their contribution to our knowledge of the LXX text used by the apostolic fathers. On the other hand, the NT material is used in such an allusory manner that it cannot readily be used for text-critical purposes. It has not yet acquired the full status of “Scripture.” The authority of the NT writings, however, is implied by the frequent allusion to them. Clearly, the words of Jesus are treasured as of supreme authority parallel to, and indeed exceeding, the authority of the OT Scriptures themselves (cf. the introductory formula to the quoted words of Jesus in 1 Clem. 13.2; see Jesus Traditions). The apostles share in the authority of Jesus (cf. 1 Clem. 42.1; Ign. Magn. 13.1), they are paralleled with the OT prophets (Ign. Phld. 6.3; Pol. Phil. 6.3), and the apostolic fathers can indicate their consciousness that their own authority is not on a par with that of the apostles (Ign. Rom. 4.3; Ign. Trail. 3.3; cf. Pol. Phil. 3.2). By the time we reach 2 Clement (14.2) we encounter the parallel authority of the OT writings and the apostles (ta biblia kai hoi apostoloi; cf. 2 Pet 3:2, 15-16). Thus while it may be strictly true to conclude that prior to the middle of the second century the NT writings were not regarded as “Scripture,” it must also be admitted that the apostolic fathers grant them an authority that amounts to such a designation and is fully consonant with it.




6. The Theology of the Apostolic Fathers.

While the theology of the apostolic fathers builds upon that of the NT writings and is clearly continuous with the theology of the early church that preceded them, the apostolic fathers by no means simply repeat that theology. Because these writings are so different in purpose and content, it is difficult to generalize, and the best we can do is to call attention to some of the emphases of the individual writers. We can see here several examples of the apostolic fathers going somewhat beyond the positions held in the NT writings of the first century.

6.1. Christology. The apostolic fathers share with the entire church the faith that the one God who exists and who is Creator and Lord of all, has sent to the world his unique Son Jesus Christ* (see Christology). Clement of Rome describes Christ as the Son of God (1 Clem. 36.4), as superior to the angels (1 Clem. 36.2-5, alluding to Heb 1) and as the one who spoke through the OT (1 Clem. 22.1). Clement can refer to Christ as the “scepter of the majesty of God” (1 Clem. 16.2). A triadic form referring to God,* the Lord* Jesus Christ* and the Holy Spirit* is found in 1 Clement 58.2.

For Hermas, Christ was instrumental in the creation (Herm. Sim. 9.12.2; in Sim. 5.6.5 the pre-existent* Christ as Holy Spirit “created all creation”) and sustains it (Herm. Sim. 9.14.5). Hermas also can write: “the gate is the Son of God, this is the only entrance to the Lord. No man can enter into him otherwise than through his Son” (Herm. Sim. 9.12.6 [cf. 4-5]). Hermas also refers to Christ as superior to the angels* (Herm. Sim. 5.6.2).

The letters of Ignatius are known for the freedom with which they can refer to Christ as God (e.g., Ign. Eph. presc.; 1.1; 15.3; 17.2; 18.2; Ign. Rom. presc.; 3.3; Ign. Smyrn. 1.1; Ign. Pol. 8.3). Ignatius refers to Jesus Christ as the Son of God (Ign. Eph. 20.2), Lord (e.g., Ign. Eph. 7.2) and one “who was from eternity with the Father” (Ign. Magn. 6.1) and as God’s “Word (logos) proceeding from silence” (Ign. Magn. 8.2). A trinitarian-like formula occurs in Magnesians 13.1, “in the Son and the Father and the Spirit.” For Ignatius, Jesus is God become man (cf. Ign. Eph. 7.2; 19.1-3). Polycarp not only repeatedly refers to Christ as “Lord” (e.g., Pol. Phil. 1.1-2; 2.1) and as “the Son of God” (Pol. Phil. 12.1), but he also refers to Jesus Christ as “our God” (Pol. Phil. 12.2, although some MSS omit these words).

The Didache refers to Christ as “the Lord” (e.g., Did. 6.2; 8.2; 9.5; 11.8; 14.1; 16.8) and “the Holy Vine of David thy child” (i.e., pais, possibly “servant,” Did. 9.2-3; 10.2-3). Also to be noted is the threefold baptismal name, “of the Son, of the Father and of the Holy Spirit” (Did. 7.1-3).

Barnabas holds to a high Christology, putting Christ at the beginning of creation (Barn. 5.5, in reference to Gen 1:26), referring to him as “the Son of God” (e.g., Barn. 5.9; 7.9; 12.10) who will be the eschatological judge (Barn. 15.5).

The high christology of 2 Clement is indicated from the very opening sentence: “We must think of Jesus Christ as of God, as of the Judge of the living and the dead” (2 Clem. 1.1). The preexistence of Christ is clear from the reference to his being “originally spirit” before he became flesh (2 Clem. 9.5). The church, however, also exists from the beginning, and the implication seems to be that God created both at the beginning (2 Clem. 14.2).

6.2. Soteriology. Although it has been argued by some (e.g., Torrance) that the apostolic fathers no longer knew or valued the Pauline doctrine of justification by faith* (cf. 1 Clem. 30.3 with James 2:14-26), there is evidence to the contrary (see Righteousness). To begin with, there is a frequent emphasis on the importance of the cross* for our salvation. The death of Jesus by the will of God was on our behalf (1 Clem. 49.6; “whose blood was given for us,” 1 Clem. 21.6; cf. 7.4, “poured out for our salvation”). Clement can write: “all who believe and hope on God shall have redemption* (lytrōsis) through the blood of the Lord” (1 Clem. 12.7). Hermas refers to Christ as the one who “cleansed the sins of the people” through much painful labor and toil (Herm. Sim. 5.6.2-3). Ignatius traces the Christian’s life back to the death of Christ (see Death of Christ): “Our life sprang up through him and his death” (Ign. Magn. 9.1). Indeed, for Ignatius the suffering of Christ was for our salvation* (e.g., Ign. Smyrn. 2.1; 7.1; Ign. Trail. 2.1). Polycarp understands the death of Christ in the same way (e.g., “for our sins,” Poly. Phil. 1.2; “for our sakes,” Pol. Phil. 8.1). Barnabas also speaks of the blood of Christ as the means of the remission of sins* (Barn. 5.1; 6.11; 8.3; cf. 16.8) and of his death as “a sacrifice for our sins” (Barn. 7.3). 2 Clement refers to the sufferings* endured by Christ as “for our sake” (2 Clem. 1.2) but otherwise does not indicate an understanding of the cross.

As for the specific Pauline doctrine of justification by faith, we occasionally find in the apostolic fathers an argument against the efficacy of righteous works (e.g., 1 Clem. 32), and indeed Clement can quote Genesis 15:6 (1 Clem. 10.6) in the same sense as Paul in Romans 4:3 and Galatians 3:6. A strong Pauline-sounding statement can be found in 1 Clement 32.4: “we who by his will have been called in Jesus Christ, are not made righteous by ourselves, or by our wisdom or understanding or piety or the deeds which we have wrought in holiness of heart, but through faith, by which Almighty God has justified all men from the beginning of the world” (see Räisänen). Such an emphasis did not however weaken the strength of ethical exhortation. In that sense the apostolic fathers are more like Paul than the antinomian Paulinists.

If it is true that Hermas tends to become moralistic, that is no doubt due to his preoccupation with repentance after post-baptismal sins. But even in Hermas, faith is not without its importance (Herm. Sim. 6.1.2). Hermas is told by the Lady (the church*) that he escaped the destroying beast “because you cast your care upon God, and opened your heart to the Lord, believing that salvation can be found through nothing save through the great and glorious name*” (Herm. Vis. 4.2.4; cf. Herm. Sim. 8.3.2).

Polycarp is very clear on the matter of justification by faith: “by grace you are saved, not by works, but by the will of God through Jesus Christ” (Pol. Phil. 1.3). True to form, Polycarp follows this statement with an urgent appeal to the importance of good works (Pol. Phil. 2.1-3; cf. 4.1; 5.1).

Barnabas, in articulating the grace of God, goes so far as to say that when God chose the apostles, “he chose those who were iniquitous above all sin to show that he came not to call the righteous but sinners” (Barn. 5.9). Faith for Barnabas is the means of appropriation of eternal life* (Barn. 11.11). Barnabas can allude to Genesis 15:6, where Abraham’s* faith is counted as righteousness* (Barn. 13.7). Again, however, Barnabas stresses righteousness (Barn. 4.12; 5.4; and in the two-ways section with which the book ends, Barn. 19—20). In the two-ways tradition stands a statement that makes forgiveness* of sins dependent upon the work of one’s hands. It is found both in Didache 4.6 and Barnabas 19.10. It stands in conspicuous tension with other statements in Barnabas, and is probably originally a piece of Jewish paraenesis that is uncritically included as part of the larger tradition being used.

2 Clement indicates the supreme importance of “confessing Christ” before others, but then goes on to define this in terms of righteous deeds (2 Clem. 3.2-5) and can advocate what amounts to a works-based salvation (2 Clem. 6.7, 9; 13.1; 17.4). In this regard, 2 Clement has moved away from the apostolic gospel.

6.3. Church Order. The crisis at Corinth to which 1 Clement is addressed required an emphasis on order and discipline.* It is therefore no surprise to find that Clement refers to “strife for the title of bishop” (1 Clem. 44.1) and the consequent importance of proper succession in the leadership of the church. Elder and bishop seem still to be interchangeable (1 Clem. 44.5), as in the Pastorals. Subjection to the leadership remains a high priority (1 Clem. 21.6). The church, presented under a variety of metaphors, is exceptionally important in Hermas, but church order itself receives no attention.

It is in Ignatius that we get the strongest emphasis on church order in the apostolic fathers. For Ignatius what the Father, Christ and the apostles are to the universal church, the bishop, deacons and presbyters respectively are to the local church. He adds that “Without these the name of ‘Church’ is not given” (Ign. Trail. 3.1; Ign. Magn. 6.1). Elsewhere it is the bishop who is paralleled to Christ (Ign. Trail. 2.1-2). Ignatius is tireless in his exhortation to the churches to be in subordination to the bishop, and this is an often repeated emphasis in most of his letters (e.g., Ign. Eph. 4.1; Ign. Magn. 4.1; Ign. Trail. 7.1; Ign. Phld. presc.; Ign. Smyrn. 8.1; Ign. Pol. 6.1). The reason for this emphasis upon the bishop is not only for the preservation of authority and order in the church, but also for the maintenance of ethics and orthodoxy in the face of heretical teaching, in particular that of gnosticism. The bishop is also necessary for the proper administration of the sacraments of baptism* and Eucharist (Ign. Smyrn. 8.2; see Lord’s Supper). Ignatius is also the first to speak of the “catholic church” (katholikē ekklēsia), by which is meant the universal church (Ign. Smyrn. 8.2; so too the Martyrdom of Polycarp, presc., 8.1; 16.2; 19.2). The Didache makes only a brief reference to the importance of appointing worthy bishops and deacons who are to be honored (Did. 15.1-2). Barnabas and 2 Clement make no contribution on the subject (see Church Order, Government; Early Catholicism).

6.4. View of Judaism. Although 1 Clement and Hermas present a Christianity that must be described as Jewish in much of its character, no attitude to Judaism is indicated. The Didache, Polycarp and 2 Clement also provide very little on this subject. By contrast, however, Ignatius gives us a distinct anti-Judaism. The law* of Judaism and the grace* of Christ stand in opposition to each other (Ign. Magn. 8.1). Ignatius writes: “It is improper to talk of Jesus Christ and to practice Judaism. For Christianity did not base its faith on [believe in] Judaism, but Judaism on Christianity” (Ign. Magn. 10.3). Barnabas is well known for his polemic against Judaism. Illustrative are his remarks about the end of the Jewish law and its displacement by “the new law of our Lord Jesus Christ, which is without the yoke of necessity” (Barn. 2.6; cf. 3.6). Barnabas strongly denies that the covenant* can belong both to the Jews and the Christians: “It is ours” and the Jews have lost it (Barn. 4.7; see Christianity and Judaism).

6.5. Christian Life. It can hardly be doubted that the apostolic fathers put a great stress on the importance of righteousness.* This is of course particularly true of Hernias with its persistent stress on proper conduct after repentance.* 1 Clement is emphatic on proper deeds (e.g., 1 Clem. 21). Ignatius speaks of the divine combination of faith and love,* and concludes that “all other noble things follow after them,” adding that “No one who professes faith sins, nor does one hate who has obtained love” (Ign. Eph. 14.1-2). For Ignatius the indwelling Christ, “our true life” (Ign. Smyrn. 4.1), is of great importance for the living of the Christian life (Ign. Magn. 12.1). The presence of the “two ways” tradition in the Didache (1—5) and Barnabas (19—20) give these documents a particular ethical emphasis. Furthermore the very nature of the Didache as a church manual gives it a more practical character than other of the apostolic fathers. 2 Clement also is emphatic about the importance of righteousness in the believer; indeed, it is a kind of recompense for what Christ has done (2 Clem. 1.3; 9.7; 15.2).

6.6. Eschatology. Clement provides a clear argument for a future resurrection* of the body in 1 Clement 24—26. The nature of the Christian’s future hope is so wonderful that only God truly knows its greatness and beauty (1 Clem. 34.3—35.3). The final judgment* of the wicked (e.g., Herm. Sim. 9.18.2) and the blessing of the righteous (e.g., Herm. Sim. 9.18.4; 4.2-3) are important motifs in Hermas. Ignatius notes that Jesus “was made manifest at the end of time” (Ign. Magn. 6.1) and he can also write: “These are the last times” (Ign. Eph. 11.1), while anticipating the future resurrection (Ign. Pol. 7.1). Polycarp anticipates the future resurrection of the dead and the reign of the righteous with Christ (Pol. Phil. 5.2; cf. 7.1). Papias is notorious for his millennialism (cf. Irenaeus Adv. Haer. 5.33.3; Eusebius Hist. Eccl. 3.39.12; see Millennium). The Didache maintains an eschatological hope* (Did. 10.5) and in the concluding chapter articulates an imminent expectation of the end of the age (Did. 16). An expectation of the imminent end of the world can also be found in Barnabas (Barn. 21.3; cf. “the final cause of stumbling is at hand” in Barn. 4.3). Indeed, Barnabas can speculate about the time of the world as being six thousand years, the day of the Lord as another thousand years, and a new beginning marked by an eighth such period (Barn. 15.4-9). 2 Clement too thinks of the day of the Lord as “already approaching” (2 Clem. 16.3) and argues for the reality of the future bodily resurrection (2 Clem. 9.1-5) and a literal final judgment (2 Clem. 17.4-7). Given their distance in time from the gospel events, the continuing—and even urgent—eschatology of the apostolic fathers is impressive (see Eschatology).




7. The Significance of the apostolic fathers.

These documents are invaluable for the view they give us of the church just after the NT period. They are, to be sure, like the NT writings, occasional documents often written with quite specific purposes and they reflect partial viewpoints rather than full-orbed expressions of their faith and theology. Any assessment of their significance must take this into consideration.

Several of these writings were regarded very highly in the second-century church and beyond. A sign of the value attributed to them is the fact that Barnabas and Hermas fill in the extra pages of the fourth-century MS known as Sinaiticus, and 1 and 2 Clement fill out the fifth-century Alexandrinus. We know, furthermore, that Polycarp made use of 1 Clement and the letters of Ignatius, and that apparently 1 Clement was read in the church of Corinth (Dionysius, quoted by Eusebius Hist. Eccl. 4.23.11). Irenaeus quotes from 1 Clement, Ignatius, Polycarp and Hermas, as well as possibly 2 Clement and Barnabas. Clement of Alexandria quotes as authoritative 1 Clement, Barnabas, Didache and Hermas. Eusebius in Book Three of his Ecclesiastical History gives an account of the apostolic fathers in the fourth century. Eusebius specifically places Hermas, Barnabas and the Didache in the category of books “not genuine” and thus not qualifying for canonicity (Hist. Eccl. 3.25.4). It may fairly be said that although these writings were recognized as subordinate and inferior to what was emerging as the NT canon, they were nevertheless regarded as significant and valuable.

The apostolic fathers provide a bridge between the NT and the later fathers of the church. We see in them a diversity of viewpoint but at the same time evidence of a common and uniting faith. Without question there is theological development on some issues from the NT writings with the result that we find both continuity and at times a degree of discontinuity with the views of the NT writers. The apostolic fathers neither simply repeat the theology of the NT, nor do they depart radically from it by creating a new theology. Rather than being creators they are supreme adapters of the theology they received. These writings, in short, throw light upon the church of the late first century to the middle of the second, a church faced with a variety of difficult problems. These they address by means of the frequent quotation of OT Scripture, the sayings of Jesus and the tradition of the apostles. Using these materials and others, they consolidate the faith and practice of the church in an era of increasing challenges. In so doing they remain remarkably faithful to what they had received.

See also BARNABAS, EPISTLE OF; CANON; CLEMENT OF ROME; DIDACHE; DIOGNETUS, EPISTLE TO; HERMAS, SHEPHERD OF; IGNATIUS; MARCION; MELITO OF SARDIS; OLD TESTAMENT IN THE APOSTOLIC FATHERS; POLYCARP.
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APOSTOLIC TRADITION

See CREEDS, CONFESSIONAL FORMS.




ARCHITECTURE, EARLY CHURCH

Both literary and nonliterary evidence points to the domestic residence as the venue for early Christian gatherings. This pattern is affirmed in Acts,* where we read that the first believers met together in private homes, and in Paul’s letters we find that the new communities that the apostle* established were centered in homes. The gathering of Christian believers in private homes continued to be the norm until the early decades of the fourth century, when Constantine began erecting the first Christian basilicas. For almost three hundred years the believers met in homes, not in synagogues* or edifices constructed for the sole purpose of religious assembly.
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1. The Need for and Development of House Churches.

The assembly of Christians in house churches was not fortuitous. Four reasons suggest themselves for the choice of the house as a meeting place. First, the “upper rooms” and domestic residences were immediately available. Second, the domestic structure provided a relatively inconspicuous meeting place. Although the house setting was not a guarantee against persecution* (see Acts 8:3), in the early years when persecution was a threat, Christians used discretion in their choice of meeting place. Third, the Jews in Palestine and the Diaspora (see Diaspora Judaism) assembled in house synagogues. Since most of the early believers were Jews and Godfearers, it is not difficult to envisage the Christian communities adopting Jewish patterns, particularly since many of the activities in the house church resembled those of the house synagogue. Fourth, the “house” provided the necessities of a Christian gathering, most importantly, the facilities needed for the preparation, serving and eating of the Lord’s Supper.*

The early Christian period of 50-313 can be divided roughly into three stages of development (Krautheimer). During the first stage (c. 50-150), Christians would have met in the private homes belonging to individual members, or benefactors, of the community. The appellation “house church” is most appropriately applied to this period. The house church by definition is a domestic residence that is architecturally unaltered for the purpose of Christian assembly and is used at least occasionally by the local Christian community or a part of it.

During the second stage (c. 150-250), private domestic residences were renovated for the exclusive use of the assembled Christian communities. In some instances these renovated homes had been used formerly as a meeting place for believers during the earlier period. These architectural alterations and change of function are the two characteristics of the so-called domus ecclesiae, appropriately rendered in English as “community center” or “meeting house.”

During the third and final stage (c. 250-313), larger buildings and halls, both private and public, were used. These larger buildings preceded the basilical architecture of Constantine’s era, and some of them may have previously functioned as domus ecclesiae. They were rectangular in shape and had none of the formal features of later basilical architecture.

Recent archaeological discoveries have allowed a reconstruction of the history of Christian architecture. The following discussion surveys the broad developments of pre-Constantinian church architecture and provides some illustrative examples.




2. The House Church, 50-150.

Acts gives us the picture of early believers regularly gathering in homes and “upper rooms” (Acts 2:46; 5:42; cf. Acts 1:13, 15-16; 20:7-8). Two possibilities present themselves: that the early community rented a room that was part of a domestic residence (cf. P.Oxy 1129, 1036,1037, 1038, 2190 and P. Mich. Inventory 319) or that a Christian benefactor and homeowner set aside a room, or an entire level of rooms, for the early community’s use. There is evidence from Second-Temple Pharisaism confirming that second-floor halls and dining rooms (triclinium) were used as a place of study and haburoth, or meetings of the “brotherhood” (e.g., m. Šabb. 1:4).

In Acts 12:12 Peter, having been delivered from prison, goes to the house of Mary mother of John Mark, where many of the believers were gathered praying.* Presumably this was a house regularly made available to the community. The incidental details suggest that this house was not part of an insulae, or “apartment” complex, but was a large house with a gateway that acted as a buffer between the street and the inner courtyard and rooms.

Luke never portrays the entire post-Pentecost* community gathered in one place. If we are to understand the number three thousand as in any sense an accurate count of these believers (Acts 2:41; cf. Acts 4:4; 5:14; 6:7), they obviously could not have gathered under one roof. Peter’s own instruction to the group assembled in Mary’s house suggests the reality of multiple places of meeting: they were to report his release to James and “the brethren” (Acts 12:17), who were presumably meeting elsewhere.

The problem of the early Christian community in securing a sufficient number of houses for their assemblies may find its solution in contemporary Judaism.* Most synagogues were single rooms in houses. The majority of early believers residing in Jerusalem* were Jews, and their number included individuals who had financial means. It is plausible that some of these Jewish Christians* had formerly opened their houses or parts of them to the synagogue community. It would have been natural for these patrons, having now become followers of Jesus, to use the same facilities as a gathering place for the Christian community.

Archaeologists have uncovered the remains of domestic residences in Jerusalem that allow us a glimpse of the conditions under which these early Christians may have met. Excavations in one area on the Western Hill (the Upper City) revealed a residential district that included some very large houses. The individual dwelling units were extensive, with inner courtyards characteristic of luxurious villas built in the style of the Hellenistic-Roman period (Avigad). This was where the noble families of Jerusalem lived.

The so-called Palatial Mansion is an example of an ostentatious residence that could easily have accommodated the sorts of activities described in Acts. The house covered more than six hundred square meters and included an upper level for dwelling and a lower basement for water installations (pools, baths and cisterns). The structure probably included a second level, an upper story of rooms, but the destruction of Jerusalem in 70 has made a reconstruction of this level impossible.

The numerous rooms of this spacious mansion were arranged around a courtyard. The ornate frescoes in many of the rooms testify to strong Hellenistic influences such as may be observed at Pompeii. Two prominent features are worth mentioning: first, the large reception hall measuring 6.5 meters wide and 11 meters long (71.5 square meters). Access from the courtyard was through a buffer room through which other areas were also reached. In our estimation this reception hall could have accommodated seventy-five people. Access to three other, smaller rooms was gained only by passing through this room. The ornamental frescoes (Ionic columns bearing a schematic Doric frieze) in these rooms suggest a public character. Taken together, the hall and the smaller adjoining rooms would have accommodated about one hundred people quite comfortably.

The second feature is the water installations on the lower level. In addition to a small, tastefully decorated bathroom, there were two large ritual baths, each with a double entrance. N. Avigad suggests that the emphasis on ritual cleanliness in this household borders on “a cult of immersion.”

Acts speaks of a significant number of priests* responding in faith to the apostle’s preaching (Acts 6:7). Although Acts does not draw a correlation between these priests and the house assemblies, we find a consistent pattern of converts who could have been significant benefactors, including the provision of homes for the community to gather. Water installations such as those in the Palatial Mansion could have functioned for Christian baptisms.*

Various places in Acts 13—28 and in the Pauline epistles refer to private domestic residences that were used as venues for Christians to gather and where the traveling apostle found hospitality* (see 1 Cor 16:19; Col 4:15; Philem 2; Rom 16:5).

In Luke’s selective recounting of Paul’s mission and establishment of churches throughout the Roman Empire,* we find Paul consistently converting a homeowner who is capable of benefaction, including the provision of a house for Christian assembly (e.g., Lydia, Acts 16, and Titius Justus, Acts 18). This was important, for the predominant domicile in urban areas was the insula, or apartment complex: only 3 percent of the population lived in a domus, or house. The disproportionate number of insulae is probably evidence of the relatively high cost of housing (see Rome, Roman Christianity). Owning a fine house and property was one of the leading indicators of wealth and status. Thus the conversion of a household* or householder was a strategic means of establishing the new cult in unfamiliar surroundings, and the household remained the soundest basis for the meetings of Christians.

We should reasonably assume that at Corinth, for example, Aquila and Priscilla would have opened their house to the Christian community. When they move on with Paul to Ephesus (Acts 18:18), we find them with a “church in their house” (1 Cor 16:19 and apocryphal* attestation), and when they later reestablish their residency in Rome (Acts 18:1-2), they again have a “church in their house” (Rom 16:3-5).

Since house churches did not demand architectural alterations, their archaeological remains are undetectable unless they were subsequently incorporated into a domus ecclesiae and/or an aula ecclesiae. At Corinth the excavated remains of the Roman villa in the vicinity of the Sicyonian Gate, the house in the vicinity of Temple E and the sumptuous villa at Anaploga are examples of residences in which the early community could have gathered (see Blue 1994, 152-61).




3. The Domus Ecclesiae, 150-250.

Radical change in the social position and composition of Christian communities necessitated changes in meeting places. To be sure, poorer communities continued to meet in domestic residences, but in many areas the Christians began to own property, perhaps by proxy through a member or the bishop (Krautheimer).

3.1. Capernaum, Galilee. The archaeological excavations at Capernaum suggest that the former house of Peter was later transformed into a domus ecclesiae and may well be the most ancient evidence of an original house church. Unlike the remains at Dura-Europos, the remains at Capernaum do not allow an unambiguous reconstruction of the original building and its history of structural development. This is due to the fifth-century construction of an octagonal Byzantine church on the same site and the subsequent invasion by the Persians in 614, which resulted in the end of Byzantine Christian rule and the demolition of Christian places. But with renewed interest in Galilee and detailed archaeological field reports, a satisfying reconstruction is possible.

Beneath the octagonal Byzantine church lie the remains of two earlier building campaigns. The earliest remains testify to a common insula, or joined buildings, which were domestic habitations characteristic of the small fishing community at Capernaum. Within this complex, dating to the first century A.D., is a large hall (7.0 meters by 6.5 meters = c. 45.5 square meters) that was venerated by Christians as the house of Peter. This hall was likely used by the local community of Jewish Christians while the other rooms of the insula continued to function as part of the domestic residence. This partial adaptation of a house, with the surrounding rooms continuing to throb with daily life, continued into the late Roman period when the community enlarged the primitive house church by adding to the hall an atrium on the east and dependencies on the north and by enclosing the entire small insula of the house of Peter within a sacred precinct in order to serve the needs of the community and pilgrims. Subsequently this entire complex was superseded by the octagonal church of the fifth century (for floor plans and isometric reconstructions see Blue 1994, 193-96).

3.2. Dura-Europos, Syria. The evidence from Dura-Europos, a third-century garrison town in Syria,* provides the most convincing archaeological testimony to an early Christian domus ecclesiae. It is conservatively estimated that the private house was constructed in 232/33 and renovated (in one campaign) in about 240/41. Although it is somewhat larger than most private dwellings in Dura, its outward appearance would not have suggested anything other than a private dwelling.

The remains were discovered in a relatively good state of preservation in 1931, and the Christian building was excavated from 1932 to 1933. The quality of the remains are due to the fact that Dura was destroyed in 256 by the Sassanians and was not reinhabited.

When the house was renovated by the Christians, three major changes were introduced. First, the wall dividing the diwan and the adjoining room was removed, thereby creating a large assembly hall measuring 12.9 meters by 5.15 meters (c. 66.5 square meters). At the east end of the room there was a small platform, or dais, which was likely used during the reading and teaching. A smaller room was transformed into a baptistry. This appears to be the earliest evidence for a structural adaptation in order to build a baptismal font. A canopy was also installed, and the walls were decorated with frescoes. The central courtyard was tiled and benches (.50 meters wide and.42 meters high) were built around the walls. All of these renovations suggest a developed and organized Christian community. It is difficult to determine, however, whether communal meals were eaten in this particular domus ecclesiae.

Among the reasons for the transition from the house church to the domus ecclesiae were the size of the community and diversification of activities. By 250, for example, the believers in Rome numbered approximately thirty thousand. Growth such as this necessitated the remodeling of existing structures. The need to accommodate a diversity of activities left its impact on architectural features. For example, the separation of Eucharist from the agape meal meant that dining setting and culinary facilities were no longer needed. Instead, a formal seating was implemented (including a “throne,” Didascalia Apostolorum 12) with the orientation toward the dais. A distinction was made between the catechumens and full members, and particular features, such as baptismal fonts, were added. In this way the transition was made from the house church to the domus ecclesiae.




4. The Aula Ecclesiae, 250-313.

A number of remains are preserved beneath some of the churches at Rome that intimate earlier structures used by Christian communities. Many of these ancient tituli (a legal term related to the establishment of ownership, or title) of Rome became the sites of the basilicas, thereby preserving a tradition of a “sacred place” (loca sancta). Basilica S. Crisogono (Titulus Chrysogoni) is an indisputable example of an aula ecclesiae in Rome. It is located on the ancient Via Aurelia, and the basilica was constructed by incorporating a large, preexisting rectangular hall (29.50 meters by 17.25 meters). This particular hall dates to the beginning of the fourth century (c. 310).

This pre-Constantinian structure was used as a church building, but the hall was not distinguishable as such. It is a common Roman type of assembly hall found in administrative and other buildings (Krautheimer). The only recognizable indications of its use by Christians were choir screens and side rooms that could have been reserved for the catechumens.

Although the domus ecclesiae continued to be used well into the fourth century, early in that same century Christians began to use public buildings as places of assembly. This change accompanied the collapse of the periodic persecutions (e.g., Diocletian’s in 303-5) and the recognition of Christianity by Constantine, culminating in the Edict of Milan in 313.

See also CENTERS OF CHRISTIANITY; HOUSEHOLD, FAMILY.
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ASCENSION

The ascension is the second stage of Jesus Christ’s three-stage exaltation,* in which after his bodily resurrection* (the first stage) he visibly departed earth and entered the presence of God* in heaven* to be crowned at his right hand with glory,* honor and authority.* The third stage, his enthronement, or session at God’s right hand, commences his perpetual reign and intercession for his people.

In NT usage Jesus’ triumph after his death, his exaltation, refers to either the whole of a three-stage process (resurrection, ascension and session); to stages two and three (ascension and session) taken together; or to stage two, the ascension. Acts gives the most detail about the ascension. It brings out its decisive role for christology,* the coming of salvation* blessings,* the church’s* mission,* and eschatology.* The book of Hebrews teaches that the ascension was essential to the completion of Christ’s high-priestly work and to his continuing intercessory work. 1 Peter and Revelation pursue the theme of ascension as victory over hostile spiritual powers. In the apostolic fathers the ascension undergirds the Christian calendar and, since it culminates in Christ’s universal reign, it provides a rationale for virtue.
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1. Exaltation, Resurrection and Ascension.

The normal method of investigation has been to separate kerygmatic statements that allude to the ascension without narrating it from the few narrative accounts in Luke-Acts (Parsons, 149). The kerygmatic statements contain a variety of ways of referring to Jesus’ triumph after his death. It is (a) an “exaltation” presented with no explicit reference to the resurrection or ascension (Lk 24:26; Acts 5:31; Eph 4:8-10; Phil 2:6-11; Heb 1:3, 5; 2:9; 5:5; 12:2; note Rev 3:21; 12:5, which do not mention Christ’s* death; see Death of Christ). Or it is (b) a resurrection followed by an exaltation, stated in either general terms (1 Pet 1:21) or in the specific terms of its result: session at God’s right hand (Rom 8:34; Eph 1:20; 2:5-6; Col 3:1). And it is (c) a resurrection followed by an ascension (1 Pet 3:18, 22; Acts 2:32-34; 1 Tim 3:16). The writer to the Hebrews will also refer to (d) the ascension alone: Hebrews 4:14; 6:20; 9:12; 9:24; and (e) the session at God’s right hand alone: Hebrews 7:26; 8:1; 10:12.

This profile of kerygmatic statements, especially the interplay between exaltation and resurrection, has led many scholars to conclude that fundamental to NT thought is the fact that resurrection and exaltation refer to the same spiritual reality (Court and Kasper describe the consensus; Lohfink, Segal and Jones model it). Any presentation of the ascension as a separate event is a secondary development, often traced to Luke. A careful perusal of the vocabulary of category (b) shows, however, that this is not the case. The kerygmatic statements concerning Jesus’ triumph do distinguish the resurrection from the exaltation, especially in terms of a subsequent session at God’s right hand (Harris, 85). Further, category (c) contains non-Lukan material; hence G. Lohfink must qualify his assessment of it so that he may maintain his resurrection-exaltation identification (Lohfink, 95). He admits 1 Peter sets resurrection and ascension over against each other, but he says they are also in visible unity; the contrast is only a relative one because of the development of cosmic christology.

NT kerygmatic statements, then, do not see exaltation as the same event as resurrection. But they do apply the concept to the whole process of triumph: resurrection, ascension, session (hyperypsoō, “highly exalt,” Phil 2:9; hypsoō, “exalt,” Acts 5:31; cf. Heb 2:9) or to the ascension (hypsoō, “exalt,” Acts 2:33; cf. 1 Pet 1:21). When these are combined with other kerygmatic statements that use the language of literal ascension (eiserchomai, “enter into,” Heb 9:24; poreuomai, “go,” 1 Pet 3:21-22; cf. Acts 1:11; anabainō, “go up,” Acts 2:34; cf. Eph 4:8-10), a profile of ascension in NT kerygmatic statements emerges. This profile is congruent with the narratives of the ascension as a distinct, visible event (Acts 1:9-11).

If the resurrection is not Jesus’ exaltation, many interpreters conclude then that “Jesus’ resurrection and ascension seem to form one continuous movement” (Bruce, 37). When Jesus arose on that first Easter he did so in a glorified, spiritual body that immediately ascended into the presence of God. All of his postresurrection appearances were appearances from heaven, and the visible ascension forty days later was his final but not his first departure from earth and entry into God’s presence. It visually dramatized “as an acted parable of the raising up of Jesus to cosmic dominion” (Harris, 84). According to this view, there were two ascensions: an invisible one on Easter, integrally united with the resurrection, and a visible one after the period of resurrection appearances (see DJG, Ascension, 49).

The evidence for this view, however, should be understood otherwise. Luke 24:26 views the triumph, the exaltation, as a whole, without demanding that the ascension be an invisible, spiritual one at the resurrection (contrast DJG, Ascension §4). Acts 2:22-36 is in a chiastic pattern. The kerygma, Scripture proof (Ps 16:8-11), Scripture interpretation, and witness* about the resurrection (Acts 2:22-24, 25-28, 29-31, 32) are then mirrored in the witness, Scripture interpretation, Scripture proof (Ps 110:1), and the kerygma about Jesus’ ascension (Acts 2:33, 34-35, 36; Krodel, 83; Barrett, 149). Given the close link between Jesus’ exaltation and the outpouring of the Holy Spirit* and the presence of ascension vocabulary (Acts 2:34, anebē, “ascended”; cf. Acts 1:9-11), it is better to conclude that Acts 2:33-34 refers to the visible ascension after the period of postresurrection appearances (contrast DJG, Ascension §4). Luke’s use of the ascension vocabulary in chronological statements tied to the visible ascent of Acts 1:9-11 further confirms that he knows only one ascension (Acts 1:2, 11, 22; analambanō, “to take up”).

K. Giles’s (see DJG, Ascension, 49) scriptural evidence does not support the contention that the speeches in Acts do not allow for an intermediate state between the resurrection and exaltation. In fact the references cited do not consistently place the resurrection and exaltation side by side in such a way that their essential unity is asserted. Further, the case cannot be convincingly made from elsewhere in the NT (Harris, 83, cites passages that have been categorized otherwise above; he also appeals to Mt 28:18-20, which may or may not imply that the exaltation has already taken place).

What was the nature of the resurrection body if it were not at the resurrection raised a glorified, spiritual body, exalted immediately into God’s presence? Where was Jesus located during the postresurrection period, when he was not appearing to his disciples? These questions, found in W. Milligan’s classic work, where he attributes them to D. F. Strauss, continue to be a key part of the discussion (Milligan, 15, 20). Scripture does not help us to answer these questions directly. It does, however, give us evidence that Jesus as he appeared in a physical body after the resurrection was not yet glorified. His body did not display all the attributes of the glorified, spiritual body Christians are promised (Erickson, 574-75). If we allow for stages of exaltation, then, the view that there was one visible departure and ascension continues to be the most congruent with Scripture’s witness.




2. Acts.

Giles (see DJG, Ascension) provides an overview of the pre-Christian ascension tradition and a balanced assessment of what may have influenced Luke (see O’Toole for a somewhat dated but still valuable history of recent interpretation; Segal provides further enrichment). Giles makes a solid case for Luke 24 and Acts 1 containing two accounts of the same visible ascension event after the period of postresurrection appearances.

Giles’s discussion of the origin of the account in Acts* is that of a redaction based on tradition or Lukan inventive composition; he makes a strong case for the former. He does, however, express uncertainty about whether the timing of the ascension, “forty days,” should be taken literally. Since, however, Luke’s other references to the postresurrection period do not use this number, it is probably to be taken literally, not symbolically (Acts 10:40-41; 13:31). Further, the various events of the postresurrection period, together with preparation for Pentecost,* can be fit together well within the forty-day boundary (Moule).

In the current discussion of Acts, further refinements on the issue of redaction and composition have occurred. One approach of literary analysis explains the origin and importance of all details in the narrative, so that the historical questions become irrelevant, even wrongheaded. For example, C. L. Stockhausen sees the difference between the timing of ascension in Luke 24 and Acts 1 (assuming that Luke 24 presents an Easter evening ascension) as a function of renarration. Luke describes the ascension through two renarrations of the account about Elijah (2 Kings 2:1-12). She also ties Luke’s distinct presentation of ascension as visible, observable event to Lukan literary concerns as he renarrates the account from 2 Kings. Such analysis, however, displaces the text’s intended sense by importing meaning from the renarrated passage.

The current scientific historical approach does not find the “stuff of scientific history” in the account in Acts 1 (Johnson, 28). According to C. K. Barrett, Acts 1:9-11 may be based on tradition, but it is the tradition spawned by the theological conviction, expressed in terms of Psalm 110:1, that Jesus after his death now reigns at God’s right hand in heaven (Barrett, 62). This plus the physical problem of the disappearance of Jesus’ body gave rise to the belief that on a certain day Jesus went up to heaven.

This approach’s historical reconstruction reveals more about the constraints of its antisupernaturalist presuppositions than it does about what occurred (cf. Court, 40). The details—Jesus’ being lifted upward off the ground and a cloud enveloping him, hiding him from the witnesses’ eyes—are told in a straightforward fashion from the standpoint of human observation of empirical phenomena. Luke does not describe, so much as assert, the second part of the ascension: Christ’s being taken into the presence of God. No ancient cosmology is essential to Luke’s narrative (Gooding, 113; Dunn, 23-25, disagrees).

Giles gives a fine exposition of the significance of the ascension for Luke’s theology in matters of christology, coming of salvation blessings, church’s mission, and eschatology. It does play a central role in Luke’s thought. Luke indicates this by the placement of the accounts of the visible ascent at the transition between the two volumes (Lk 24:51; Acts 1:9-11), together with references to it (Acts 1:2, 22) and kerygmatic statements about it (Acts 2:33-35; 3:21) or the whole exaltation in triumph (Acts 5:31).

Luke wrote Acts in order to evangelize pagan Romans by showing them the truth of the salvation-applied portion of the gospel. “Thus it stands written . . . that repentance and the forgiveness of sins is to be proclaimed in his name among all the nations” (Lk 24:46-47; see Forgiveness; Name; Repentance). That gospel cannot be applied with saving effect until after the ascension, since only then can the exalted Jesus pour out the Spirit. The ascension, then, becomes for Luke the pivotal event (the second stage of exaltation) for God achieving his saving purposes now.




3. Hebrews.

More than any other book in the NT, Hebrews* brings out the theological significance of the ascension. At the beginning and the end of his word of exhortation the writer presents the ascension as part of Christ’s triumphant exaltation, which manifests his true nature and position, at God’s right hand, and the completion of his saving work (Heb 1:3; 2:9; 12:2; cf. Heb 5:5). At the heart of his argument for Christ’s superiority to the Aaronic priesthood and the OT sacrificial system is the writer’s claim that Jesus’ ascension is an entry with his sacrifice* into the true sanctuary (see Tabernacle) in heaven (Heb 6:20; 9:12; 9:24); his session is as high priest* at God’s right hand perpetually (Heb 7:26; 8:1; 10:12).

3.1. Ascension as a Part of Exaltation. Though the writer does affirm the resurrection once (Heb 13:20), his normal practice is to concentrate on the goal of Jesus’ triumph: session at God’s right hand. This he does by referring to it immediately after pointing to Christ’s death (Heb 1:3; 2:9; 12:2; cf. Heb 5:5) or by focusing solely on it (Heb 7:26; 8:1; 10:12). Sitting at God’s right hand means that the saving work is complete and that one has received a place of divine honor and authority (Hughes, 21). As the OT quotations in Hebrews indicate, Jesus’ exaltation is a fulfillment of Psalm 110:1 (Heb 1:13), Psalm 2:7 (Heb 1:5; 5:5) and Psalm 8:5 (Heb 2:7; see Old Testament in Hebrews). If Psalm 110:1 and Psalm 2:7 can point to his exalted position above the angels* as son* at God’s right hand, Psalm 110:4 and Psalm 2:7 point to Christ’s glorification to become son and priest according to Melchizedek’s* order (Heb 5:5-6; cf. Acts 2:36). Psalm 8:5 introduces Jesus as the “captain of salvation,” who when crowned with glory and honor leads many sons to glory (Heb 2:9-10). L. D. Hurst’s contention that Hebrews 1—2 are more about Jesus as glorified humanity than as deity incarnate, humbled and exalted, can be maintained only through a selective use of the text.

In Hebrews the theological benefits of the exaltation, which includes the ascension, focus on Jesus’ nature and position, his saving work as completed and pioneering for humanity, and the paraenetic encouragement his triumph after death in sitting (kekathiken, “has sat down”; perfect tense, completed action; Heb 12:2) at the right hand will have for those who must endure suffering* for his sake (see Endurance).

3.2. Ascension as an Essential Part of Christ’s Atoning Work. The writer unfolds for us in Hebrews 4, 6 and 9 a view of Christ’s saving work that begins on earth and is completed in heaven. He introduces Christ as a great high priest who has “passed through (dielēlythota) the heavens” to the presence of God (Heb 4:14). This expresses strongly God’s transcendence above his creation.* In Hebrews 6 we learn that the ascension is an entry “within the veil” to the most holy place (Rice’s contention that the veil is at the entrance to the sanctuary and not to the holy of holies does not square with whole presentation of Hebrews). Jesus enters as a precursor on our behalf, since he has become a high priest forever according to the order of Melchizedek (Heb 6:19-20). This passage then teaches that Jesus’ priestly office and the ascension are intimately tied together (Lane, 154) and brings into clearer focus that as precursor he takes our humanity to heaven (Hughes, 26).

Hebrews 9 teaches that by a once-for-all sacrifice “through his own blood” Jesus entered the holy place, having found eternal salvation (Heb 9:12). Later the writer reveals that he “entered into” heaven itself to appear before God on our behalf, which he styles as the “true” holy place (Heb 9:24; cf. Heb 9:11). The actions of the high priest on the Day of Atonement, especially in their relation to the holy precincts (Lev 16:14-19), is a pattern (Heb 8:5) that corresponds to the “reality,” the “true” in heaven (Heb 9:24). Jesus fulfills the pattern and enters the reality by his sacrificial death and his ascension into God’s presence. The writer’s presentation of the accomplishment of salvation as a two-step process, death and ascension, does not imply that Christ’s sacrificial death is incomplete. Rather, since the sacrifice is “once for all” and needs no repetition or renewal, the ascension “completes” the death in that it “consecrates the eternal validity of his redemptive ministry” (Lane, 239).

3.3. Session as Perpetual Intercession. In addition to the opening and closing references to Jesus’ triumphant exaltation as “sitting” or “having sat down” at God’s right hand (Heb 1:3; 12:2), references to his session are so interspersed with ascension references that they bring out clearly the completed yet continuing priestly work of Christ. Just as he passed “through the heavens” to the presence of God, who is transcendent above creation (Heb 4:14), so his position is “higher than the heavens” (Heb 7:26). And it is a posture of completion. He is a high priest who offered himself once for all and now sits (Heb 7:27; 8:1). He sits continually in a place of highest honor at God’s right hand, awaiting the time of complete triumph when all enemies will be put under his feet (Heb 10:12-13). The writer brings together the representations of Jesus’ sacrificial work’s effectiveness as completed sacrifice and perpetual priestly labor through the concept of continual high-priestly intercession for us with the Father (Heb 7:25; Mealand, 186 n. 13). In his climactic statement of Jesus’ triumph (“endured the cross, despising the shame, and has sat down” [kekathiken, “has sat down,” perfect tense, as noted above]; Heb 12:2), the writer provides paraenetic encouragement to a church suffering trials by pointing them to Christ’s fidelity and reward.*




4. 1 Peter and Revelation.

Written to encourage Christians undergoing persecution,* both works present the ascension in its cosmic spiritual dimensions as an event in which Christ displays his conquest of hostile spiritual forces (1 Pet 1:21; 3:18-22; Rev 3:21; 12:5).

4.1. 1 Peter.

4.1.1. Profile. 1 Peter 1:21 is an example of a category (b) kerygmatic statement (resurrection and exaltation). For some interpreters the exaltation statement “and gave him glory” is an elaboration of what Jesus’ resurrection means; that is, the beginning of a new and transcendent existence (Michaels, 69), and may even be used, though not without qualification, for the claim that the fundamental NT teaching is that Jesus’ resurrection is his exaltation (Lohfink, 89). Others remain unconvinced of the proposed equivalence (Achtemeier, 133). Peter (see 1 Peter), in the light of his theme of suffering and glory, is giving “enthronement in glory” center stage but sets it next to the resurrection (Richard, 132).

Christ’s death, resurrection, ascension and session are clearly distinguished by Peter in 1 Peter 3:18-22. Through a series of participles (thanatōtheis, “having been put to death”; zōpoiētheis, “having been made alive”; poreutheis, “having gone”; cf. Acts 1:10-11), often seen as evidence of creedal* or hymnic* material (Sanders, 17; Shimada), Peter presents the ascension as the third essential component of Christ’s saving work (cf. 1 Tim 3:16). J. R. Michaels (199) suggests that Peter may have given us a relatively early, possibly the earliest, stage of such a three-part traditional summary: death, resurrection, ascension (cf. Rom 8:34; and see the development by Paul in applying it to sanctification via the concept of the Christians’ identification with Christ, Eph 2:5-6; Col 2:11-13; Rom 6:8; 8:17; 2 Tim 2:11).

The participle poreutheis (“having gone,” 1 Pet 3:19; 3:22) refers to the ascension. Zōopoiētheis (“having been made alive”), which precedes it in a distinct sequence, refers to the resurrection (Dalton, 126). The phrase “into heaven” qualifies poreutheis in 1 Peter 3:22.

First Peter 3:18-22 describes Jesus’ activity during his ascension not only in terms of having gone into heaven but also in terms of “having preached to spirits in prison.” Some scholars are content to say that this latter activity is an aspect of Jesus’ postresurrection activity and is not directly linked to the ascension (Michaels, 205). W. J. Dalton (chap. five) and P. J. Achtemeier (256), with the aid of Jewish apocalyptic* reflection, make their cases for the “preaching to spirits in prison” as proclaiming victory or confirming condemnation to fallen angels, the sons of God (Gen 6:1-6) now in bondage in one of the heavens Jesus passes through on his ascent to the Father’s presence (2 Enoch 7:1-3; 18:3-6; T. Levi 3:2; 1 Enoch 12:4-6; 13:3; 14:3-6; 16:3). It is difficult to distinguish between Michaels’s “domestication” purpose and a proclamation of victory or condemnation. A. T. Hanson’s (102) claim that it is a preaching of salvation that fits neither the audience nor Jesus’ conquering relation to them. Dalton (185-86) claims that this is an “invisible ascent” at the resurrection since no time interval is supposed But each stage of exaltation is distinguished, though there is no explicit mention of intervals between them. Nothing in Peter’s presentation prevents identifying the ascension, including the declaration of victory, with the visible ascension.

4.1.2. Theological and Practical Significance. 1 Peter 1:21 declares the exaltation “gave him glory” (ascension implied) as part of a description of God, the one in whom faith* and hope* for salvation are placed. Since God already has given the same glory to Jesus that the Christians are waiting for in the end (1 Pet 1:11; 4:13; 5:1, 4, 10), they can be confident, even in the midst of persecution for Christ’s name, that their hope is not misplaced.

Christ’s ascension in 1 Peter 3:18-22 included the declaration of victory or confirming of condemnation to hostile spiritual powers so that the result, enthronement at God’s right hand, also means that all spiritual powers are already subordinate to Christ. Such a message would encourage the Christian to remain faithful despite persecution since Christ’s present victory over the forces behind such hostility also ensures the Christian’s final victory (Achtemeier, 261).

4.2. Revelation. The ascension is assumed by the multiple references of the present heavenly reign of the risen Christ as the Lamb* who reveals the future, receives worship,* administers history, leads his own in salvation blessing and is the coming warrior-king and judge (Rev 1:1, 5, 12-18; 5:6, 11-13; 6:1-7, 9-17; 7:17; 14:1-5; 21:22-23; 22:1, 3; Milligan, 8). In Revelation 3:21 the ascension is implied in an exaltation-session statement. Christ has conquered and sits with his Father on his throne. This pattern is an encouragement to those who themselves will conquer in the midst of trials. As Christ conquered and received a place of honor, so he promises the same for them.

In the cosmic battle of Satan* and his forces with God and his anointed, graphically portrayed in Revelation 12, the ascension plays a decisive role. Christ’s saving mission occurs in the context of Satan’s opposition (Rev 12:4-5). At the incarnation the dragon* stands ready to devour the child. But the child is snatched up to God and to his throne. The triumph of Christ’s saving work is dramatically portrayed as a divine rescue. To do so the writer moves directly from Christ’s birth to his ascension and session on God’s heavenly throne. He assumes Jesus’ life and ministry,* his death and his resurrection. “The Dragon’s vigilance was futile; his failure was manifested by the Ascension” (Swete, 151). And it was a bodily assumption or ascension to heaven; the incarnate Son of God took our humanity with him there.




5. Apostolic Fathers.

These writings assume the ascension when they present Christ as high priest, even heavenly high priest (Mart. Pol. 14.3), through whom prayers* are offered to God (1 Clem. 61.3; 64.3; Pol. Phil. 12.2). Clement (see Clement of Rome) has an extended comment, which relies on Hebrews 1:3-5, 7, 13 and the OT background, Psalm 104:4; 2:7-8; 110:1. In it he portrays Christ’s present glory as high priest and defender and helper of our weakness (1 Clem. 36; see also Ign. Phld. 9). The apostolic fathers* also assume the ascension when they point to Christ’s return (Barn. 21.3; Did. 16.7-8; 1 Clem. 23.5; cf. 2 Clem. 17.4; Ign. Pol. 3; Diogn. 7.6; Pol. Phil. 5.2-3; 6.2).

The apostolic fathers in their appropriation of the NT teaching about ascension employ modes of expression that are both faithful to the NT understanding and shaped to meet the needs of their audiences. Ignatius* and Quadratus approximate category (a) when they use chōreō and apallassō (both meaning “to depart”) to describe the whole of Jesus’ exaltation beginning with his death (Ign. Magn. 7.2; Quadratus cited in Eusebius Hist. Eccl. 4.3.2). Though the vocabulary is not Johannine, the thought pattern seems to be (Jn 13:3; 14:28; 16:10, 28; Schoedel, 117). J. G. Davies sees Ignatius referring to the ascension, but Lohfink finds here evidence for his “exaltation kerygma” thesis (Davies, 69; Lohfink, 101). The verb is too general, however, and the context is too sweeping to draw a firm conclusion in either direction.

Barnabas 12.10 also sets the incarnation next to the exaltation, though this time the writer represents the latter in the form of prophecy: Psalm 110:1. Jesus’ deity is proven by an appeal to the prophecy of his post-Easter exaltation (Hay, 118).

By bringing together an allusion to 1 Peter 1:21 and the imagery of Psalm 110:1, Polycarp in his letter to the Philadelphians creates an elaboration of the exaltation that slightly reconfigures category (b) (Pol. Phil. 2.1). Jesus is raised from the dead and given glory and a throne on God’s right hand. Here the beginning and ending points of the exaltation (resurrection and session) are explicit, and consequently “and gave him glory” could well be a reference to the ascension (Davies, 69; contrast Lohfink, 104, who views it as evidence for his “exaltation kerygma”). Polycarp* uses this description of Jesus as a rationale for virtue,* for he ties it directly to Christ’s present reign and his second coming as judge.

The clearest reference to the ascension in the apostolic fathers is Barnabas 15.9, an example of category (c). In making a case for worship on the Lord’s day,* termed the “eighth day,” the writer argues that on it “Jesus also rose from the dead and was made manifest (phanerōtheis) and ascended into heaven” (anebē eis ouranous). Because of the difference in vocabulary, M. C. Parsons (147) says Barnabas (see Barnabas, Epistle of) does not depend on Luke-Acts but rather provides an independent witness to an early church tradition about a distinct, visible ascension. At the least it is evidence of an ascension tradition on which both the authors of Acts and Barnabas may have relied (Lohfink, 125, must concede as much).

Lohfink contends that if the ascension were a distinct event in the early church’s thinking (i.e., thinking uninfluenced by Luke-Acts), there are several places in the apostolic fathers where its absence is surprising (Lohfink, 99-102). 1 Clement 42.3, in describing the church’s firm apostolic foundation, speaks of the apostles’ assurance* by Jesus’ resurrection, their faith confirmed by the word of God and their going forth preaching in the assurance of the Holy Spirit. But there is no mention of ascension. This may be because the assurance the apostles* received on earth to do their task does not require reference to the ascension.

Ignatius, in combatting Docetism,* points out Jesus’ “true death” and “true resurrection,” but he does not mention the ascension (Ign. Trail. 9). Since he is countering a heresy that professed an ascension of the “Christ” to heaven from the cross* before death, reference to the ascension might have been confusing. Further, the reality of the death and resurrection as events fundamental to salvation is what Ignatius is trying to establish. The ascension is implied in the promise* that at the last day God will raise up “in Christ” those who believe in him. Ignatius in his letter to the Smyrneans describes Christ’s resurrection in the flesh* by alluding to details of the resurrection appearances also found in Luke 24 (Ign. Smyrn. 3.3). Again there is no reference to the ascension, and again it is unnecessary to Ignatius’s argument. Further, the phrase “united with the Father” does not support Lohfink’s exaltation kerygma understanding of the resurrection. This phrase is a favorite Ignatian theological theme that he uses for various purposes (Schoedel, 227; note Schoedel, 88-92, corrects H. Schlier’s claim that Ign. Eph. 19.2-3 and Ign. Magn. 9.2 speak of the ascension).

See also ACTS OF THE APOSTLES; CHRISTOLOGY; EXALTATION, ENTHRONEMENT; GLORY; HOLY SPIRIT; PAROUSIA; RESURRECTION.
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ASCENSION OF ISAIAH

See APOCRYPHAL AND PSEUDEPIGRAPHAL WRITINGS.




ASSURANCE

Assurance is a concept that is not encompassed by a single word in the Greek NT. It falls within the same semantic domain as faith,* hope,* peace,* confidence, boldness, firmness, certainty, knowledge* and courage (cf. Louw and Nida). So instead of offering a word study, this article defines the concept and then discusses it in the various contexts in which it occurs in the General Writings, Revelation and the apostolic fathers.


	1.Definition


	2.Spheres of Assurance


	3.Assurance in the Apostolic Fathers





1. Definition.

In the broadest sense assurance is confidence. It is the opposite of doubt. But rather than thinking of the two ideas as polar opposites, it is best to think of assurance and doubt as opposite ends of a continuum. One can be more or less confident of particular truths or realities.

Christian assurance is confidence in what God* has said regarding the past, present or future or regarding his own character. The concept of assurance is especially prominent in discussions of things that cannot be seen. Hence assurance means holding as true and firm the declarations and actions of God.




2. Spheres of Assurance.

2.1. Prayer. James 1:5-8 encourages the one who needs wisdom* for the trials of life to ask for it. The one who asks can have assurance that God will answer because of the character of God, who is generous and kind (cf. Jas 1:17). Asking without assurance or faith is described as doubting and being double-minded in James 1:6-8. The context does not advocate never praying* without absolute assurance. In that case few would ever venture to pray. Rather, doubting or double-mindedness refers to when one receives the answer of what to do in the trial but then hesitates to do it. As the chapter moves on, it is the Word of God that supplies wisdom for life (Jas 1:20-25), and the person who looks into that Word is warned not to go away unchanged (Jas 1:24). So assurance in prayer is not so much a confidence that God will answer, but rather enough confidence in the Word that God has revealed to put it into practice. The mark of assurance is obedience.*

1 John 3:21-22 and 5:14-15 also speak of assurance in prayer. The former passage ties assurance in prayer closely to obedience to the love* command (1 Jn 3:11-18), which is a sign of an intimate relationship with God (1 Jn 3:21, “the boldness [assurance] we have before him”). This latter phrase is repeated in 1 John 5:14-15, which also leads to assurance of answered prayer: “Whatever we ask according to his will he hears, and we know that if he hears, we have the requests made of him.” So assurance in prayer is based on intimacy with God demonstrated by obedience to his commands (see Prayer).

Assurance in prayer is not a major theme in the apostolic fathers, probably because it is assumed. 1 Clement 2.3 describes the Corinthians as praying with godly confidence for mercy toward unwilling sin.*

2.2. Faith. “Faith is the assurance of things hoped for, the conviction of things not seen” (Heb 11:1). Every translation of Hebrews 11:1, including this one, is ambiguous in defining faith. The problem arises because the Greek words behind assurance (hypostasis) and conviction (elenchos) are multivalent. Many scholars have attempted word studies of these many-faceted words, with varying results. A different approach to the problem seems to be called for.

Perhaps the best way to understand the meaning of the assurance of faith in Hebrews 11:1 is to examine what the author himself wrote in defining faith in the rest of the chapter (cf. Goppelt, 2:263-65). Faith is defined by OT examples more than by didactic propositions because stories often make a greater impact than logical propositions. Faith goes forward without knowing where the journey will end (Heb 11:8-16); faith trusts in God’s promise of the future, including eternity (Heb 11:17-22); faith involves a changed set of values (Heb 11:23-31). So faith is a confidence (assurance) and conviction by which people act without seeing immediate results. An assured faith does not involve cognitive or demonstrable certainty. Rather, it causes Christians to act in ways that are inexplicable to those without faith.

2.3. Salvation. Assurance of salvation* is a dominant theme in Hebrews, James, 1 John and Revelation, and is assumed in 1 Peter. Hebrews and James are written to bolster assurance by causing readers to examine their faith. In Hebrews salvation is pictured as a journey. This is in keeping with the idea that from a human point of view conversion is a process (Carson, 18-20). This “word of exhortation” (Heb 13:22) is addressed to Christians who, because of discouragement, are tempted to leave off their journey in faith and regress to what they were before beginning the Christian pilgrimage. Hebrews leads them to assurance by telling them not to neglect their salvation lest they imperil it (Heb 2:1-4). The loss of salvation is more a stopping of the journey or a losing of one’s way than a losing of something that had already been gained. Assurance of final salvation is based on continuing the journey of faith which Jesus has already taken (in spite of its difficulty; Heb 12:1-3), and on the character of God (Heb 6:13-20) and the reliability of his Word (Heb 2:2; 3:6 v.l.; 6:19; 9:17; 13:9).

James attempts to give assurance by telling Christians to examine their faith to make sure it works. “Faith if it has no works is dead by itself” (Jas 2:17). James defines works as acts of kindness to the needy and just dealings. In the final judgment* the rotting wealth of the rich will stand as a testimony against them. They have no assurance that they will be saved, if their wealth is not being used for good deeds (Jas 5:1-6). So assurance of salvation comes as Christians see their faith produce works of kindness and love: “I will show you my faith by works” (Jas 2:18).

Hebrews and James function to the same end (assurance) but in different ways. They both call Christians to examine their faith. Hebrews calls them to examine the perseverance of their faith; James calls them to examine the genuineness of their faith.

1 John and Revelation are written to encourage those who lack assurance. 1 John seems to address people who were left wondering about their status in the larger church after an exodus of members from their Christian community (1 Jn 2:19). This tract tells Christians that their doctrine and their practice assure them that their faith is genuine (Carson, 27). They can have assurance of eternal life (1 Jn 4:17; 5:13; see Eternity) because of their rightful confession of Jesus (1 Jn 4:2-3, 6, 13-16) and because they keep the command to love their Christian brothers and sisters (1 Jn 3:22-23; 4:7-8, 20-21). Although they may sin, God is faithful to forgive* their sin and cleanse them from all unrighteousness (1 Jn 1:9).

Revelation assures Christian witnesses living in an anti-Christian world that they are on the victorious side of the battle even though now the world is dominated by evil. Although the book is filled with visions of apocalyptic* battles between good and evil, it never gives the impression that God has lost control; in fact, evil is a tool in God’s hand. The breaking of the seven seals unleashes devastation on the earth; nevertheless, the Lamb is in control. He is the one who breaks the seals (Rev 6); and the scroll itself is God’s last will and testament for the creation. So the martyrs* who have suffered* and will suffer under the various empires of the present world (including those who are presently suffering under the persecutions* of Domitian) are told to wait with patience for the final victory of the kingdom of God (see Kingdom of God) over the kingdoms of the world (Rev 6:10-11). Final salvation is guaranteed for the people of God, because God is sovereign (Rev 21:7).

Assurance of salvation is a growing confidence that God will deliver the believer from final judgment and bless him or her with eternal life. Assurance grows through constant exposure to the promises and program of God revealed in the Scriptures and through the application of God’s Word to life.




3. Assurance in the Apostolic Fathers.

The apostolic fathers follow the NT in its views of Christian assurance. 1 Clement speaks of confidence in prayer and service (1 Clem. 2.3; 26.1; 34.5). This confident faith is a gift of God to those who strive “to be found among the number of those who wait” (1 Clem. 35.1-4). In the fathers, to be found among that number, one must submit to the steps leading to baptism.* This often involved an extensive training program of two to three years (Hall, 16-17). This training was mainly in morality and ritual, as evidenced in the early part of the Didache. It probably also included instruction in the Bible, although evidence for this is somewhat later (e.g., Origen’s homilies). After baptism a believer was allowed to remain with the faithful for the Eucharistic service (Did. 9.5; Justin Martyr Apol. I.65). In this way a believer was assured of salvation.

But what about a person who sinned after baptism? This issue is taken up in the Shepherd of Hermas, Mandate 4.3.1-7 (cf. 1.8; Hippolytus Haer. 9.12.20-26). Hermas is told that there is no repentance after baptism (Herm. Man. 4.3.2). The passage is rather confusing after this, but at its end Hermas is given assurance of his salvation, as are all who practice these things (Herm. Man. 4.3.7). The Shepherd gives his instruction in such a way as not to give an excuse (aphormē) to present or future believers (Herm. Man. 4.3.3, 6). At the same time he points out the weakness of humanity and the wiles of the devil as causes for sin (Herm. Man. 4.3.4). For his main answer to the question, the Shepherd seems to rely on the foreknowledge and mercy of God in the granting of repentance,* the Shepherd himself being given the authority* over this repentance (Herm. Man. 4.3.5). It seems, then, that the Shepherd does not say it is impossible for a person to be saved if they sin after baptism, but that they will be saved only with difficulty (dyskolōs; cf. Herm. Sim. 9.23.3; Herm. Man. 9.6), akin to 1 Peter 4:18 and Jude 22-23.

See also APOSTASY; BAPTISM, BAPTISMAL RITES; ENDURANCE, PERSEVERANCE; FAITH, FAITHFULNESS; FAITH AND WORKS; FORGIVENESS; JUDGMENT; REPENTANCE, SECOND REPENTANCE; SALVATION.
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ASTROLOGY

See MAGIC AND ASTROLOGY.




ATONEMENT

See DEATH OF CHRIST.




AUTHORITY

Christian writers in the late first century and early second century expressed divergent views on authority in the church.* While a discernible trend toward hierarchical structure can be found in some of their works, other authors clearly reacted against such a trend. The NT documents covered in this article are arranged in a rough succession from those advocating institutionalized forms of authority to those protesting hierarchical organization. A brief survey of selected writings of the apostolic fathers* traces trajectories from the NT into the second century.


	1.Pastorals


	2.Acts


	3.James


	4.1 Peter


	5.Hebrews


	6.Revelation


	7.Letters of John


	8.Apostolic Fathers





1. Pastorals.

The Pastorals present the most highly developed structure of authority in the NT. We can almost draw a chart of the ecclesiastical organization. At the top of the pyramid is the apostle* Paul. Repeatedly the letters point to the divine appointment of Paul to his apostolic office (1 Tim 1:11-16; 2:7; 2 Tim 1:11; 4:17; Tit 1:3). Church order* is maintained by those who faithfully guard Paul’s apostolic teaching* (1 Tim 6:20; 2 Tim 1:13-14; 2:1-2; Tit 1:9). Apostolic authority is limited to Paul alone; there is no mention of other apostles or of any successors to the apostle. Authority is tied not to succession but to transmission of Pauline doctrine.

Timothy and Titus exercised authority as Paul’s emissaries. Their responsibilities were the faithful transmission of the tradition of Paul’s teaching (1 Tim 4:6, 16; 2 Tim 2:15; Tit 2:7) and the careful installation of church officers (1 Tim 3:1-15; 5:17-22; 2 Tim 2:1-2; Tit 1:5). They were constantly reminded that their use of authority had to be accompanied and authenticated by their blameless conduct (1 Tim 4:12; Tit 2:7-8). Timothy was ordained to his authoritative role by receiving a gift (charisma) through the laying on of hands by the elders (1 Tim 4:14; 2 Tim 1:6). The exercise of charismatic authority depended on rekindling the gift of God* (to charisma tou theou) within. In the Pastoral Epistles we do not find the teaching that spiritual gifts (charismata) for ministry* are distributed universally by the Spirit (see Holy Spirit) to all in the church, as we do in 1 Corinthians 12, but only the narrower concept that a single gift is given in the course of ordination to a special office.

The only reference to elders (presbyteros) in the Pauline corpus is found in the Pastorals. In some cases the word denotes old men (1 Tim 5:1; Tit 2:2), but a more technical use refers to appointed leaders in the church (1 Tim 5:17; Tit 1:5). Elders have the authority to rule and teach and deserve to be compensated when they exercise their authority well. Accusations against them are not to be accepted unless there is substantial evidence (1 Tim 5:19).

The list of qualifications for a bishop (or overseer [episkopos], 1 Tim 3:1-7; Tit 1:7-9) and deacons (1 Tim 3:8-13) indicates the high regard given to these offices in the church. Aspiration to the office of bishop is encouraged (1 Tim 3:1). The use of the singular form of “bishop” in the Pastorals leads some scholars to suggest that there was monarchical episcopate in view, but the singular “bishop” is probably a generic reference to overseers and serves as a designation for a leadership role carried out by one or a few of the elders within the local church, “elders who rule well” (1 Tim 5:17). The sequence of 1 Timothy 3 is usually taken as a signal that deacons were subordinate to bishops and elders, but the exact relation of these various offices is not described. The reference to women* in 1 Timothy 3:11 appears to indicate that women were involved in the work of deacons, but their official status is not clearly defined. Their inclusion in the leadership group of the church means that the perplexing prohibition in 1 Timothy 2:12 (“I permit no woman to teach or to have authority over a man”) should be taken as a safeguard against abuse of authority rather than an exclusion from any leadership function.

The emphasis in the Pastoral Letters on church offices, hierarchical organization and the restriction of a divine charisma to the ordained leader seems to be in contrast to the other letters in the Pauline corpus and leads some scholars to deny the Pauline authorship of the Pastorals. Others defend Pauline authorship of the Pastorals on the basis of their unique historical circumstances: they were written to individuals (not to churches) who were instructed by Paul to establish church order in a time of crisis caused by influential false teachers.




2. Acts.

Acts* is viewed by some interpreters as an expression of early catholicism.* According to this perspective, Luke wrote the history of the first-generation church to legitimize the fixed forms and hierarchical structures of the second-or third-generation church. He replaced the authority of the direct guidance of the Spirit with the authority of a well-defined organization. This interpretation claims to find a three-level structure of ministry: the twelve apostles (Acts 1:15-26; 2:42; 4:33-37; 6:2, 6; 8:1, 14; 15:22), elders (Acts 11:30; 15:2, 4, 6, 22) and deacons (Acts 6:1-6). Though the names of the offices were later changed to bishops (the successors to apostles), priests* (who carry on the role of the elders) and deacons, this hierarchical structure was supposedly the same as that of the second-century church.

Examination of the text does not support this view that Acts presents the structures of early catholicism. Luke’s view of the church as the restored Israel* is indicated by the election of Matthias to close the gap in the circle of the Twelve. But the authority of the twelve apostles over the restored Israel was primarily a prophetic authority (see Old Testament in Acts; Prophecy) fulfilled by their Spirit-empowered proclamation of the resurrection* (Acts 1:2-3, 22; 2:14, 36, 42; 4:33). Financial resources were brought to the apostles for distribution (Acts 4:35, 37), but they asserted that their ministry did not involve administrative functions, since they were devoted to “prayer and the ministry of the word” (Acts 6:2, 4; see Prayer). They did not exercise an ongoing role of leadership in the administration of the church. Once they fulfilled their role as eyewitnesses to the resurrection, for the most part they disappeared from the scene (The exceptions are Peter and occasionally John and James.) After the council in Jerusalem* the apostles are never mentioned again. Acts emphasizes Peter’s role as the star witness* to the risen and exalted Lord.* But even Peter’s authority was not absolute. When he returned to Jerusalem after his mission to Cornelius,* the believers criticized him (Acts 11:8). Only the irrefutable evidence of the Holy Spirit’s sanction of Peter’s mission silenced their objections (Acts 11:18).

There is no evidence in Acts for the theory of succession from the apostles. Indeed, their unique function described by Luke as eyewitnesses to the risen Lord could not be repeated. Although the Twelve were involved in the appointment of the Seven (Acts 6:1-6), the Seven already exercised charismatic authority by the evident presence of the Spirit before their election (Acts 6:3). Luke gives no explanation of any ongoing relation between the Twelve and the Seven. The latter have often been regarded as deacons because they were called to table service,* but the text never refers to them as deacons. Though they were appointed to an administrative task, they functioned as prophets and evangelists.* In any case they cannot have provided a line of successors from the apostles, since Stephen* was quickly martyred,* five immediately and completely disappeared, and Philip’s* only successors were four virgin daughters (Acts 21:8-9).

Luke gives no clues about the origin of the elders in Jerusalem. There is no mention of their appointment by the apostles and no clarification of their relation to the apostles. The elders of the Jerusalem church received gifts (Acts 11:30), participated in the council (Acts 15:2, 4, 6, 22, 23; 16:4) and ruled over the Jerusalem church with James (Acts 21:18). Many scholars regard James* as the one who instituted the pattern of synagogue* government by ruling the church with a board of elders.

James was the key leader at the Jerusalem council (Acts 15:13-21), but his decision is portrayed by Luke as a reflection of the Spirit-led consensus of the entire council (Acts 15:22-28). James also appears to be the leader and spokesperson for the elders at the time of Paul’s return to Jerusalem (Acts 21:18), but the directions given to Paul to observe the Mosaic sacrificial law* came from the united leadership group (Acts 21:23: “do what we tell you”). Authority was more collegiate than hierarchical.

It is clear that the Twelve had no part in the appointment of Paul; if it had not been for Barnabas’s intervention, they would not even have accepted him as a genuine Christian (Acts 9:26-28). Paul was brought into a teaching role in the church of Antioch* by Barnabas. Apparently “prophets and teachers” were the leaders of that church (Acts 13:1-3). Directed by the Holy Spirit, they laid hands on Barnabas and Paul to commission them for an evangelistic mission. Luke grants the title apostle to them (Acts 14:4, 14), since their prophetic mission bears witness to the resurrection. But in their case the title has the secondary meaning of “missionary.” Even though Luke establishes the authority of Paul’s prophetic mission in a roughly parallel way to Peter’s, he does not present Paul as link in a chain of apostolic succession.

Acts 14:23 reports that Paul and Barnabas appointed elders in the churches they had started. In his address to the Ephesian elders (Acts 20:17-35), Paul instructs them in their responsibility as overseers (episkopoi) to shepherd* the church of God (Acts 20:28). So the terms “bishops” (episkopoi), “elders” and “pastors” all seem to apply to the same group of leaders. There is no differentiation or hierarchy implied in the use of these alternative terms. There is no indication that Paul appointed the Ephesian elders, and no instruction is given about appointing others to succeed them.

What is most pervasive in Luke’s account of the exercise of authority in the early church is his conviction that the leaders of the church were directed by the risen Lord and guided by the Holy Spirit. The Spirit empowered Peter to speak to the rulers of Israel (Acts 4:8) and directed him to go the house of Cornelius (Acts 10:19). The Lord commanded Ananias to speak to Saul (Acts 9:10-16). Stephen and Philip were leaders guided by the Spirit (Acts 6:10; 7:55; 8:29, 39). The church of Antioch was directed by the Spirit to send out Barnabas and Paul (Acts 13:2-4). Paul was guided on his mission by the Spirit (Acts 16:6, 7). Far from presenting a church restricted by institutional structures, Luke describes the way leaders exercised authority under the immediate mandate of the Spirit without direction from other leaders, any local church or the mother church in Jerusalem.




3. James.

Those who are sick are instructed to call the elders of the church for prayer* and anointing* (Jas 5:14). This instruction assumes the appointment of elders, but it says nothing else about their duties or position beyond this basic description of their pastoral care for the sick (see Healing).

James discourages the ambition to be a teacher on the grounds that teachers will be judged with greater strictness (Jas 3:1).




4. 1 Peter.

In the striking image of the church as a spiritual house* constructed of living stones that are built upon Christ the living stone* (1 Pet 2:4-10), all members serve together in this new, living temple* as “a royal priesthood” (1 Pet 2:9). This concept of the “priesthood of all believers” is augmented by the teaching that all are stewards of the manifold grace* of God and that “each” individual serves with the gift (charisma) that each has received. Although speaking and serving are the only two kinds of charismatic ministry mentioned (1 Pet 4:11), these two probably serve as a summary of the many different ways that the “manifold grace of God” is displayed.

This emphasis on the ministry of all is combined with a recognition of the authority of elders over the “flock of God” (1 Pet 5:1-2). Yet the exhortation to elders is aimed against an abuse of authority: elders should not exercise their oversight for “sordid gain” and by “lording it over” others but willingly and by example (1 Pet 5:2-3). Humility* in leadership is encouraged by the recognition that Jesus alone is the “chief shepherd” (1 Pet 5:4; 2:25) and bishop (episkopos, 1 Pet 2:25) of the church. 1 Peter* presents a church in which the authority of elders does not inhibit but inspires the priestly and charismatic ministry of all the members of the church.




5. Hebrews.

The ministry of Jesus is the central focus and major theme of Hebrews.* The emphasis that all the ministries of priests under the Mosaic law are fulfilled in the high-priestly work of Jesus Christ effectively removes any basis for extending those old covenant* ministries in the new covenant church. All believers are repeatedly encouraged to “draw near” to the throne of the high priest without depending on any human priesthood (Heb 4:14-16; 9:22). All believers ought to be teachers not by appointment to any office but on the basis of spiritual maturity (Heb 5:11-14). All members are responsible to serve and exhort one another (Heb 6:10; 10:25).

In the postscript the author encourages his readers to remember and imitate the good example of their previous leaders (Heb 13:7) and to obey their present leaders (Heb 13:17). Leaders worthy of imitation* and respect are characterized by their proclamation of the word of God, their faithful lives and their careful watch over the lives of God’s people. Submission to them is motivated by the prospect that they “will give an account” of their ministry.

So leaders are defined by their pastoral functions and held accountable for their use of authority. There is no reference to church offices or hierarchical organization. All offices and hierarchical positions are held only by Jesus: the Son exalted to the right hand of the Majesty on high (see Exaltation), the high priest according to the order of Melchizedek,* the apostle, the mediator of the new covenant, the pioneer of salvation* and the great shepherd of the sheep.

This transference of all titles and offices to Christ leads some interpreters to see a protest in Hebrews against the increasing institutionalization of the church.




6. Revelation.

Diverse interpretations of Revelation (see Revelation, Book of) offer different perspectives on authority in the church. For example, the relation of the church to Israel is a major subject of debate. If on the one hand the church and Israel are kept separate, then some or all of the titles of Israel apply only to Israel and not to the church. In that case most of the book, except for the seven letters, has little to say about the church. If on the other hand the church is seen as the true Israel, then the church is the heir to all the titles of Israel: the church is identified with 144,000 witnesses sealed from the twelve tribes of Israel (Rev 7:1-8; 14:1-5), the temple of God and the holy city (Rev 11:1-2), the two witnesses (Rev 11:3), the woman in the wilderness (Rev 12:1-17) and the saints ruling as priests of God on thrones with Christ for a thousand years (Rev 20:1-6). These images of the church do not point to a hierarchy within the church but to the authority of the church as God’s prophetic witness in the world.*

A number of signals seem to point to the second interpretation. The book opens with praise to Jesus Christ for what he has done for the church: “to him who loves us and freed us from our sins by his blood and made us to be a kingdom, priests serving his God and Father” (Rev 1:5-6). The letter to the church of Laodicea promises all faithful members a place on Christ’s throne. And the book closes with a vision* of the heavenly Jerusalem, the home of God for all his people (see Heaven). So in the sections clearly addressed to the church, the role of Israel as God’s authoritative witness is given to the church.

Positions of authority in the church are held either by all members or by the founders. All believers are kings and priests (Rev 1:6; 5:10; 20:6). Twenty-four elders are seen in the throne room of God (Rev 4:4, 10; 5:8; 11:16; 19:4). They are sitting on thrones, wearing golden crowns, casting their crowns before the throne and falling on their faces to worship* God. They seem to represent the whole people of God: twelve for the old Israel and twelve for the new Israel, the church. The names of the apostles of the Lamb* are written on the foundations of the heavenly city (Rev 21:14).

The letters to the seven churches are addressed to the angels* of the churches. Though some scholars have interpreted the term angel as a reference to the ruling official (bishop) of the congregation, the use of this term in Revelation supports identifying these angels as heavenly beings or as personifications of the prevailing spirits of the churches.

In Revelation the authority of the Messiah is demonstrated in the lives of believers who conquer Satan* “by the blood of the Lamb and by the word of their testimony” (Rev 12:10-12).




7. Letters of John.

The “beloved children” (see Sonship) of the author are protected against the deceptive influence of false teachers in the church by the assurance that they do not need anyone to teach them (see John, Letters of). They have been anointed by the Holy One and have all knowledge* (1 Jn 2:20; but cf. variant reading). Since that anointing teaches them all things, they can discern on their own what is true and what is false (1 Jn 2:18-27). This radical understanding of authority in the church removes the need for any offices or special leadership ministries. Each believer is taught by the inner witness of the Spirit and is called to test all spirits by the apostolic proclamation that “Jesus Christ has come in the flesh” (1 Jn 4:1-3).

The only reference to a position of authority in the church is a negative one (in 3 Jn). Diotrephes refused to welcome some Christians into the church (see Hospitality) and had expelled others from the church. The author strongly censures the ambition of Diotrephes, who “put himself first,” and his unwarranted assumption of the role of a monarchical bishop in the church. The letters of John present a strong check to a development of institutionalized authority in the church.




8. Apostolic Fathers.

In the Didache* there is instruction to appoint bishops and deacons (there is no reference to elders), who are to be honored, “for they too carry out the ministry of prophets and teachers” (Did. 15.1). Yet the prophets and teachers are a distinct class of leaders in the church (Did. 13.1; 15.2). Their ministry of teaching must be examined to see if it is true or false (Did. 11.8-12). But the “prophet who speaks in the spirit” should not be tested (Did. 11.7). It appears that the highest honor of all is to be given to prophets who experience ecstasy in the Spirit. So the Didache presents several classes of church members, including ordinary members and those who speak in the Spirit.

The letter of 1 Clement (see Clement of Rome) was written from Rome* to stop a rebellion against the established leadership in the Corinthian church. In fact the opposition had removed certain presbyters from office (1 Clem. 44.3-6). The arguments in 1 Clement for submission to bishops and elders indicate that the development of hierarchical church structures was strongly opposed by a segment of the church. The author points to the way that all the elements of nature move in their orbits given to them by God: “the sun and the moon and the choir of stars circle in harmony within the courses assigned to them” (1 Clem. 20.3). The author calls the readers to consider how soldiers are placed in higher and lower ranks: “not all are prefects or tribunes or centurions or captains of fifty and so forth, but each in his own rank executes the orders given by the emperor and the commanders” (1 Clem. 37.3). These arguments from the structure of nature and the army for the appointment of higher and lower ranks in the church hierarchy were not made simply in defense of the reputation of individual presbyters but primarily in defense of the legitimacy of the hierarchical organization itself.

The “good order” of the church was a straight line of authority: “Christ is from God, and the apostles are from Christ. . . . They appointed their first fruits . . . to be bishops and deacons for the future believers” (1 Clem. 42.1-5). Presbyters held the office of bishop (1 Clem. 44.4-5); deacons were ranked lower than the bishops (1 Clem. 42.4-5). The apostles who set up this structure “gave the offices a permanent character” (1 Clem. 44.2). When individuals who held offices died (probably a reference to the death of bishops, not apostles, though this is disputed), approved successors were to be appointed to fill the established offices (1 Clem. 44.2).

The letter of 1 Clement leaves no room for opposition to hierarchical structure in the church; the duty of all members is to “submit to the presbyters and accept discipline leading to repentance, bending the knees of your heart” (1 Clem. 57.1; see Repentance).

The development of hierarchical structure in the church takes another momentous change in the letters of Ignatius* of Antioch. Whereas the bishops and presbyters were the same in 1 Clement, Ignatius viewed “the bishop presiding in the place of God and the presbyters in the place of the council of the apostles” and the deacons doing Jesus Christ’s service (Ign. Magn. 6.1). Bishops served as monarchical leaders in local churches and over all the churches in a city or a region. The authority of the bishop was absolute: members “must follow the bishop as Jesus Christ followed the Father” (Ign. Smyrn. 8.1); they “must regard the bishop as the Lord himself” (Ign. Eph. 6.1); they should be “subject to the bishop as to Jesus Christ” (Ign. Trail. 2.1); they should “do nothing without the bishop” (Ign. Trail. 2.2), “for the one who does anything without the bishop’s knowledge serves the devil” (Ign. Smyrn. 9.1). Only the Eucharist served under the authority of the bishop was to be considered valid (Ign. Smyrn. 8.1).

The authority of the bishop was not the result of his ministry, such as his preaching, “for the more anyone observes that the bishop is silent, the more one should fear him” (Ign. Eph. 6.1). His position in the place of God over the church rather than his function gave him his authority.

The emphasis of Ignatius on the gradation of authority—presbyters subject to the bishop and deacons to the bishop and the presbyters—and on the absolute authority of the bishop places his letters at the extreme end of the trajectory toward the development of hierarchical authority in the church.

See also APOSTLE, APOSTLESHIP; CHURCH ORDER, GOVERNMENT; CIVIL AUTHORITY; SERVANT, SERVICE.
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