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  Preface


  Today New Testament students are inundated with a virtual flood of research on Jesus and the Gospels. What does it mean for Jesus to be called God’s Son? Why did Jesus have to die? Did Jesus have female followers; if he did, what is their significance? What is a “Gospel”? Was Jesus a Cynic? (What is a Cynic?) How can we make sense of Jesus’ parables? Given the need for so much specialized background and knowledge, how do students and pastors even begin to tackle these questions, and others besides?


  In recent decades some traditional viewpoints have been transformed, some overturned, others confirmed. New methodologies and approaches have been championed, some becoming commonplace. New studies have helped us to appreciate better the perspectives of the Gospel writers, and they have brought into sharper relief the challenge of Jesus’ life and message. Those studies have also grown more numerous and, in many cases, more technical.


  How can undergraduate students, seminarians, people in professional ministry, leaders in local churches and other Christian organizations, even academic scholars, stay abreast of the range of contemporary study of Jesus and the Gospels? How can the fruit of vital study of Jesus and the Gospels in recent years help to animate our reading of and interaction with the Gospels?


  When it first appeared some twenty years ago, the Dictionary of Jesus and the Gospels was concerned to address exactly these kinds of needs. This revision of the Dictionary follows the same path, though now with new content and up-to-date bibliographies, as well as a host of new contributors. Some ninety percent of the original material has been replaced, with most previous entries assigned to a fresh list of scholars. A number of new articles have been introduced, and a handful of articles from the first edition have been updated in light of ongoing research.


  Like its predecessor, this revision of the Dictionary of Jesus and the Gospels provides students with introductory discussions, comprehensive surveys and convenient bibliographies. For pastors and teachers it provides reliable and readable information. For theologians and biblical scholars it provides up-to-date reviews. People interested in Jesus and the Gospels can start here—and from here they will be led back with new insights and questions to the biblical texts themselves. And they may find themselves turning from one article to the next, and on to further studies, as they pursue their questions.


  Articles in the Dictionary of Jesus and the Gospels treat questions arising from the Gospels themselves, longstanding traditions of interpretation of Jesus and the Gospels, significant background issues, and the range of methodological approaches used in Gospels study today. These essays concentrate on Jesus and the Gospels, limiting their discussions to the needs of those who study, teach and expound the Gospels. Because of its narrow focus, the Dictionary consists of fewer entries than other one-volume dictionaries. This allows for greater depth of coverage and concentration than would normally be available.


  When work began in the late 1980s on the first edition of the Dictionary of Jesus and the Gospels, New Testament scholarship informed by classical Christian faith was on the rise and had begun to make significant contributions to the discourse on Jesus and the Gospels. The landscape has changed since those days. In the intervening years, evangelical study spanning three generations of scholars has contributed to historical inquiry, to explorations of the particular contributions of each of the Gospel writers, and to reflection on the theological and ethical consequences of the fourfold Gospel. If interest in the historical Jesus in the popular media has waned somewhat since the 1990s, it remains no less crucial that critically responsible and theologically evangelical scholarship be placed in the hands of the larger church. In fact, to be evangelical and critical at the same time has been the object of the Dictionary.


  We pray that the Dictionary of Jesus and the Gospels will be found useful to those preparing for and engaged in Christian ministry in all its forms—from the small group to the lecture hall, from the marketplace to the seminary, from the local church to the department of religious studies and beyond.


  Joel B. Green


  Jeannine K. Brown


  Nicholas Perrin


  How to Use This Dictionary


  



  Abbreviations


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


  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-xxxi, in alphabetical order of their last name. The contribution of each author is listed following their identification.


  Bibliographies


  A bibliography will be found at the end of 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 name, and where an author has more than one work cited, they are listed chronologically by publication date. In articles focused on the Gospels themselves, the bibliographies are divided into the categories “Commentaries” and “Studies.”


  Cross-References


  This Dictionary has been extensively cross-referenced in order to aid readers in making the most of material appearing throughout the volume. Four 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, often as a subdivision of an article:


  ARAMAIC LANGUAGE. See LANGUAGES OF PALESTINE.


  2. An asterisk before a word in the body of an article indicates that an article by that title (or closely worded title) appears in the Dictionary. For example, “*jubilee” directs the reader to an article entitled JUBILEE. Asterisks typically are found only at the first occurrence of a word in an article. There are few cross-references to articles on the Gospels, since their presence within the Dictionary can be assumed.


  3. A cross-reference appearing within parentheses in the body of an article directs the reader to an article by that title. For example, (see God) directs the reader to an article by that title.


  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 ABRAHAM, ISAAC AND JACOB; ANTI-SEMITISM; ISRAEL; JUDAISM, COMMON.


  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 “Peter,” the subject index might direct the reader to pages where Peter is discussed in the article on “Disciples and Discipleship.”


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


  An Articles Index found at the end of the Dictionary allows readers to review quickly the breadth of topics covered and select the ones most apt to serve their interests or needs. Those who wish to identify the articles written by specific contributors should consult the list of contributors at the front of the book, where the articles are listed under the name of each contributor.


  Transliteration


  Greek and Hebrew have been transliterated according to the system set out on page xxv.


  Abbreviations


  General Abbreviations


  
    
      
      
    

    
      
        	//

        	parallel text(s)
      


      
        	A.D.

        	anno Domini
      


      
        	Aram.

        	Aramaic
      


      
        	b.

        	born
      


      
        	B.C.

        	before Christ
      


      
        	ca.

        	circa
      


      
        	chap(s).

        	chapter(s)
      


      
        	cm

        	centimeter(s)
      


      
        	col(s).

        	column(s)
      


      
        	d.

        	died
      


      
        	ed.

        	edition
      


      
        	ed(s).

        	editor(s), edited by
      


      
        	e.g.

        	
exempli gratia, for example
      


      
        	esp.

        	especially
      


      
        	ET

        	English translation
      


      
        	fem.

        	feminine
      


      
        	fig(s).

        	figure(s)
      


      
        	frg(s).

        	fragment(s)
      


      
        	Ger.

        	German
      


      
        	Gk.

        	Greek
      


      
        	ha

        	hectare(s)
      


      
        	Heb.

        	Hebrew
      


      
        	impv.

        	imperative
      


      
        	kg

        	kilogram(s)
      


      
        	km

        	kilometer(s)
      


      
        	Lat.

        	Latin
      


      
        	m

        	meter(s)
      


      
        	masc.

        	masculine
      


      
        	MS(S)

        	manuscript(s)
      


      
        	par.

        	parallel passage(s)
      


      
        	pl.

        	plural
      


      
        	r.

        	reigned
      


      
        	rec.

        	recension
      


      
        	repr.

        	reprint
      


      
        	rev.

        	revised
      


      
        	sg.

        	singular
      


      
        	trans.

        	translator, translated by
      


      
        	s.v.

        	
sub verbo, under the word
      


      
        	vol(s).

        	volume(s)
      

    
  


  


  


  Ancient Texts, Text Types and Versions


  
    
      
      
    

    
      
        	DSS

        	Dead Sea Scrolls
      


      
        	HB

        	Hebrew Bible
      


      
        	LXX

        	Septuagint
      


      
        	MT

        	Masoretic Text
      


      
        	NT

        	New Testament
      


      
        	OT

        	Old Testament
      


      
        	Theod.

        	Theodotion
      

    
  


  


  Translations of the Bible


  
    
      
      
    

    
      
        	CEB

        	Common English Bible
      


      
        	CEV

        	Contemporary English Version
      


      
        	ESV

        	English Standard Version
      


      
        	HCSB

        	Holman Christian Standard Bible
      


      
        	KJV

        	King James Version
      


      
        	NCV

        	New Century Version
      


      
        	NEB

        	New English Bible
      


      
        	NET

        	New English Translation
      


      
        	NIV

        	New International Version
      


      
        	NLT

        	New Living Translation
      


      
        	NRSV

        	New Revised Standard Version
      


      
        	RSV

        	Revised Standard Version
      


      
        	TEV

        	Today’s English Version
      


      
        	TNIV

        	Today’s New International Version
      

    
  


  


  


  Books of the Bible


  Old Testament


  Gen


  Ex


  Lev


  Num


  Deut


  Josh


  Judg


  Ruth


  1-2 Sam


  1-2 Kings


  1-2 Chron


  Ezra


  Neh


  Esther


  Job


  Ps (Pss)


  Prov


  Eccles


  Song


  Is


  Jer


  Lam


  Ezek


  Dan


  Hos


  Joel


  Amos


  Obad


  Jon


  Mic


  Nahum


  Hab


  Zeph


  Hag


  Zech


  Mal


  



  New Testament


  Mt


  Mk


  Lk


  Jn


  Acts


  Rom


  1-2 Cor


  Gal


  Eph


  Phil


  Col


  1-2 Thess


  1-2 Tim


  Tit


  Philem


  Heb


  Jas


  1-2 Pet


  1-2-3 Jn


  Jude


  Rev


  



  Apocrypha and Septuagint


  
    
      
      
    

    
      
        	Bar

        	Baruch
      


      
        	Bel

        	Bel and the Dragon
      


      
        	Jdt

        	Judith
      


      
        	1-2 Esd

        	1-2 Esdras
      


      
        	1-4 Kgdms

        	1-4 Kingdoms
      


      
        	1-4 Macc

        	1-4 Maccabees
      


      
        	Pr Azar

        	Prayer of Azariah
      


      
        	Sir

        	Sirach
      


      
        	Sus

        	Susanna
      


      
        	Tob

        	Tobit
      


      
        	Wis

        	Wisdom of Solomon
      

    
  


  


  Old Testament Pseudepigrapha


  
    
      
      
    

    
      
        	Apoc. Ab.

        	Apocalypse of Abraham
      


      
        	Apoc. Mos.

        	Apocalypse of Moses
      


      
        	Apoc. Zeph.

        	Apocalypse of Zephaniah
      


      
        	Apocr. Ezek.

        	Apocryphon of Ezekiel
      


      
        	Artap.

        	Artapanus
      


      
        	Ascen. Isa.

        	Mart. Ascen. Isa. 6-11
      


      
        	As. Mos.

        	Assumption of Moses
      


      
        	2 Bar.

        	2 Baruch (Syriac Apocalypse)
      


      
        	3 Bar.

        	3 Baruch (Greek Apocalypse)
      


      
        	1 En.

        	1 Enoch (Ethiopic Apocalypse)
      


      
        	2 En.

        	2 Enoch (Slavonic Apocalypse)
      


      
        	3 En.

        	3 Enoch (Hebrew Apocalypse)
      


      
        	Eup.

        	Eupolemus
      


      
        	Ezek. Trag.

        	Ezekiel the Tragedian
      


      
        	4 Ezra

        	4 Ezra
      


      
        	Jos. Asen.

        	Joseph and Aseneth
      


      
        	Jub.

        	Jubilees
      


      
        	L.A.B.

        	
Liber antiquitatum biblicarum (Pseudo-Philo)
      


      
        	L.A.E.

        	Life of Adam and Eve
      


      
        	Lad. Jac.

        	Ladder of Jacob
      


      
        	Let. Arist.

        	Letter of Aristeas
      


      
        	Liv. Pro.

        	Lives of the Prophets
      


      
        	Mart. Ascen. Isa.

        	Martyrdom and Ascension of Isaiah
      


      
        	Ps.-Phoc.

        	Pseudo-Phocylides
      


      
        	Pss. Sol.

        	Psalms of Solomon
      


      
        	Sib. Or.

        	Sybilline Oracles
      


      
        	T. 12 Patr.

        	Testaments of the Twelve Patriarchs
      


      
        	
          T. Ash.

        

        	
          Testament of Asher

        
      


      
        	
          T. Benj.

        

        	
          Testament of Benjamin

        
      


      
        	
          T. Dan

        

        	
          Testament of Dan

        
      


      
        	
          T. Gad

        

        	
          Testament of Gad

        
      


      
        	
          T. Iss.

        

        	
          Testament of Issachar

        
      


      
        	
          T. Jos.

        

        	
          Testament of Joseph

        
      


      
        	
          T. Jud.

        

        	
          Testament of Judah

        
      


      
        	
          T. Levi

        

        	
          Testament of Levi

        
      


      
        	
          T. Naph.

        

        	
          Testament of Naphtali

        
      


      
        	
          T. Reu.

        

        	
          Testament of Reuben

        
      


      
        	
          T. Sim.

        

        	
          Testament of Simeon

        
      


      
        	
          T. Zeb.

        

        	
          Testament of Zebulon

        
      


      
        	T. Ab.

        	Testament of Abraham
      


      
        	T. Job

        	Testament of Job
      


      
        	T. Mos.

        	Testament of Moses
      


      
        	T. Sol.

        	Testament of Solomon
      

    
  


  


  Dead Sea Scrolls


  
    
      
      
    

    
      
        	CD-A

        	
Damascus Documenta

      


      
        	CD-B

        	
Damascus Documentb

      


      
        	CTL (CTLevi ar)

        	Cairo Geniza Testament of Levi
      


      
        	1QapGen ar

        	1QGenesis Apocryphon
      


      
        	1QHa


        	1QHodayota
      


      
        	1QpHab

        	1QPesher to Habakkuk
      


      
        	1QS

        	1QRule of the Community
      


      
        	1Q22 (1QDM)

        	1QWords of Moses
      


      
        	1Q23 (1QEnGiantsa ar)

        	1QEnoch Giantsa ar
      


      
        	1Q24 (1QEnGiantsb ar)

        	1QEnoch Giantsb ar
      


      
        	1Q26

        	1QInstruction
      


      
        	1Q27 (1QMyst)

        	1QMysteries
      


      
        	1Q28a (1QSa)

        	1QRule of the Congregation
      


      
        	1Q28b (1QSb)

        	1QRule of Benedictions
      


      
        	1Q29

        	1QLiturgy of the Three Tongues of Fire
      


      
        	1Q32 (1QNJ ar)

        	1QNew Jerusalem ar
      


      
        	1Q33 (1QM)

        	1QWar Scroll
      


      
        	1Q34 + 1Q34bis (1QLitPr)

        	1QFestival Prayers
      


      
        	1Q35 (1QHb)

        	1QHodayotb
      


      
        	2Q18 (2QSir)

        	2QBen Sira
      


      
        	2Q21 (2QapMoses?)

        	2QApocryphon of Moses
      


      
        	2Q24 (2QNJ ar)

        	2QNew Jerusalem ar
      


      
        	2Q26 (2QEnGiants ar)

        	2QBook of Giants ar
      


      
        	3Q15

        	3QCopper Scroll
      


      
        	4Q28 (4QDeuta)

        	4QDeuteronomya
      


      
        	4Q158 (4QRPa)

        	4QReworked Pentateucha
      


      
        	4Q159 (4QOrda)

        	4QOrdinancesa
      


      
        	4Q161 (4QpIsaa)

        	4QIsaiah Peshera
      


      
        	4Q162 (4QpIsab)

        	4QIsaiah Pesherb
      


      
        	4Q163 (4QpIsac)

        	4QIsaiah Pesherc
      


      
        	4Q164 (4QpIsad)

        	4QIsaiah Pesherd
      


      
        	4Q165 (4QpIsae)

        	4QIsaiah Peshere
      


      
        	4Q169 (4QpNah)

        	4QNahum Pesher
      


      
        	4Q171 (4QpPsa)

        	4QPsalms Peshera
      


      
        	4Q174 (4QFlor)

        	4QFlorilegium
      


      
        	4Q175 (4QTest)

        	4QTestimonia
      


      
        	4Q176 (4QTanh)

        	4QTanhumim
      


      
        	4Q176 (4QTanh)

        	4QTanhumim
      


      
        	4Q184

        	4QWiles of the Wicked Woman
      


      
        	4Q201 (4QEna ar)

        	4QEnocha ar
      


      
        	4Q202 (4QEnb ar)

        	4QEnochbar
      


      
        	4Q203 (4QEnGiantsa ar)

        	4QBook of Giantsaar
      


      
        	4Q204 (4QEnc ar)

        	4QEnochcar
      


      
        	4Q205 (4QEnd ar)

        	4QEnochdar
      


      
        	4Q206 (4QEne ar)

        	4QEnoche ar
      


      
        	4Q207 (4QEnf ar)

        	4QEnochf ar
      


      
        	4Q208 (4QEnastra ar)

        	4QAstronomical Enocha
      


      
        	4Q209 (4QEnastrb ar)

        	4QAstronomical Enochb
      


      
        	4Q210 (4QEnastrc ar)

        	4QAstronomical Enochc
      


      
        	4Q211 (4QEnastrd ar)

        	4QAstronomical Enochd
      


      
        	4Q212 (4QEng ar)

        	4QEnochg ar
      


      
        	4Q213a (4QLevib ar)

        	4QAramaic Levib
      


      
        	4Q225 (4QpsJuba)

        	4QPseudo-Jubileesa
      


      
        	4Q242 (4QPrNab ar)

        	4QPrayer of Nabonidus ar
      


      
        	4Q246

        	4QAramaic Apocalypse
      


      
        	4Q252 (4QcommGen A)

        	4QCommentary on Genesis A
      


      
        	4Q253 (4QcommGen B)

        	4QCommentary on Genesis B
      


      
        	4Q254 (4QcommGen C)

        	4QCommentary on Genesis C
      


      
        	4Q254a (4QcommGen D)

        	4QCommentary on Genesis D
      


      
        	4Q255 (4QpapSa)

        	4QRule of the Communitya
      


      
        	4Q256 (4QSb)

        	4QRule of the Communityb
      


      
        	4Q257 (4QpapSc)

        	4QRule of the Communityc
      


      
        	4Q258 (4QSd)

        	4QRule of the Communityd
      


      
        	4Q259 (4QSe) + 4Q319 (4QOtot)

        	
4QRule of the Communitye + 4QOtot
      


      
        	4Q260 (4QSf)

        	4QRule of the Communityf
      


      
        	4Q261 (4QSg)

        	4QRule of the Communityg
      


      
        	4Q262 (4QSh)

        	4QRule of the Communityh
      


      
        	4Q263 (4QSi)

        	4QRule of the Communityi
      


      
        	4Q264 (4QSj)

        	4QRule of the Communityj
      


      
        	4Q264a (4QHalakhah B)

        	4QHalakhah B
      


      
        	4Q266 (4QDa)

        	4QDamascus Documenta
      


      
        	4Q267 (4QDb)

        	4QDamascus Documentb
      


      
        	4Q268 (4QDc)

        	4QDamascus Documentc
      


      
        	4Q269 (4QDd)

        	4QDamascus Documentd
      


      
        	4Q270 (4QDe)

        	4QDamascus Documente
      


      
        	4Q271 (4QDf)

        	4QDamascus Documentf
      


      
        	4Q272 (4QDg)

        	4QDamascus Documentg
      


      
        	4Q278 (4QTohorot C ?)

        	4QPurification Rules C
      


      
        	4Q280

        	4QCurses
      


      
        	4Q285 (4QSM)

        	4QSefer ha-Milhamah
      


      
        	4Q286 (4QBera)

        	4QBlessingsa
      


      
        	4Q287 (4QBerb)

        	4QBlessingsb
      


      
        	4Q288 (4QBerc)

        	4QBlessingsc
      


      
        	4Q289 (4QBerd)

        	4QBlessingsd
      


      
        	4Q299 (4QMysta)

        	1QMysteriesa
      


      
        	4Q300 (4QMystb)

        	1QMysteriesb
      


      
        	4Q301 (4QMystc?)

        	1QMysteriesc(?)
      


      
        	4Q318 (4QBr ar)

        	4QBrontologion
      


      
        	4Q320 (4QCalendrical Doc A)

        	4QCalendrical Document A
      


      
        	4Q321 (4QCalendrical Doc Ba)

        	4QCalendrical Document Ba
      


      
        	4Q364 (4QRPb)

        	4QReworked Pentateuchb
      


      
        	4Q365 (4QRPc)

        	4QReworked Pentateuchc
      


      
        	4Q365a (4QTemple?)

        	4QReworked Pentateuchc
      


      
        	4Q366 (4QRPd)

        	4QReworked Pentateuchd
      


      
        	4Q367 (4QRPe)

        	4QReworked Pentateuche
      


      
        	4Q369 (4QPEnosh?)

        	4QPrayer of Enosh (?)
      


      
        	4Q370

        	4QExhortation Based on the Flood
      


      
        	4Q372 (4QapocrJosephb)

        	4QApocryphon of Josephb
      


      
        	4Q375 (4QapocrMosesa)

        	4QApocryphon of Mosesa
      


      
        	4Q376 (4QapocrMosesb?)

        	4QApocryphon of Mosesb?
      


      
        	4Q377 (4QapocrPent B)

        	4QApocryphon Pentateuch B
      


      
        	4Q378 (4QapocrJoshuaa)

        	4QApocryphon of Joshuaa
      


      
        	4Q379 (4QapocrJoshuab)

        	4QApocryphon of Joshuab
      


      
        	4Q380

        	4QNon-Canonical Psalms A
      


      
        	4Q381

        	4QNon-Canonical Psalms B
      


      
        	4Q387a (4QpsMosesb)

        	4QPseudo-Mosesb
      


      
        	4Q388a (4QpsMosesc)

        	4QPseudo-Mosesc
      


      
        	4Q389 (4QpsMosesd)

        	4QPseudo-Mosesd
      


      
        	4Q390 (4QpsMosese)

        	4QPseudo-Mosese
      


      
        	4Q394 (4QMMTa)

        	4QHalakhic Lettera
      


      
        	4Q395 (4QMMTb)

        	4QHalakhic Letterb
      


      
        	4Q396 (4QMMTc)

        	4QHalakhic Letterc
      


      
        	4Q397 (4QMMTd)

        	4QHalakhic Letterd
      


      
        	4Q398 (4QMMTe)

        	4QHalakhic Lettere
      


      
        	4Q399 (4QMMTf)

        	4QHalakhic Letterf
      


      
        	4Q400 (4QShirShabba)

        	4QSongs of the Sabbath Sacrificea
      


      
        	4Q401 (4QShirShabbb)

        	4QSongs of the Sabbath Sacrificeb
      


      
        	4Q402 (4QShirShabbc)

        	4QSongs of the Sabbath Sacrificec
      


      
        	4Q403 (4QShirShabbd)

        	4QSongs of the Sabbath Sacrificed
      


      
        	4Q404 (4QShirShabbe)

        	4QSongs of the Sabbath Sacrificee
      


      
        	4Q405 (4QShirShabbf)

        	4QSongs of the Sabbath Sacrificef
      


      
        	4Q406 (4QShirShabbg)

        	4QSongs of the Sabbath Sacrificeg
      


      
        	4Q407 (4QShirShabbh)

        	4QSongs of the Sabbath Sacrificeh
      


      
        	4Q408

        	4QMorning and Evening Prayer
      


      
        	4Q415

        	4QInstructiona
      


      
        	4Q416

        	4QInstructionb
      


      
        	4Q417

        	4QInstructionc
      


      
        	4Q418

        	4QInstructiond
      


      
        	4Q418a

        	4QInstructione
      


      
        	4Q418c

        	4QInstructionf
      


      
        	4Q423

        	4QInstructiong
      


      
        	4Q421

        	4QWays of Righteousnessb
      


      
        	4Q427 (4QHa)

        	4QHodayota
      


      
        	4Q428 (4QHb)

        	4QHodayotb
      


      
        	4Q429 (4QHc)

        	4QHodayotc
      


      
        	4Q430 (4QHd)

        	4QHodayotd
      


      
        	4Q431 (4QHe)

        	4QHodayote
      


      
        	4Q432 (4QHf)

        	4QHodayotf
      


      
        	4Q434 (4QBarki Napshia)

        	4QBless, Oh my Soula
      


      
        	4Q435 (4QBarki Napshib)

        	4QBless, Oh my Soulb
      


      
        	4Q436 (4QBarki Napshic)

        	4QBless, Oh my Soulc
      


      
        	4Q437 (4QBarki Napshid)

        	4QBless, Oh my Sould
      


      
        	4Q438 (4QBarki Napshie)

        	4QBless, Oh my Soule
      


      
        	4Q444

        	4QIncantation
      


      
        	4Q457b

        	4QEschatological Hymn
      


      
        	4Q461

        	4QNarrative B
      


      
        	4Q464

        	4QExposition on the Patriarchs
      


      
        	4Q491c

        	4QSelf-Glorification Hymnb
      


      
        	4Q503 (4QpapPrQuot)

        	4QDaily Prayersa
      


      
        	4Q504 (4QDibHama)

        	4QWords of the Luminariesa
      


      
        	4Q505 (4QpapDibHamb?)

        	4QWords of the Luminariesb?
      


      
        	4Q506 (4QDibHamc)

        	4QWords of the Luminariesc
      


      
        	4Q507 (4QPrFêtesa?)

        	4QFestival Prayersa(?)
      


      
        	4Q508 (4QPrFêtesb?)

        	4QFestival Prayersb (?)
      


      
        	4Q509 + 4Q505 (4QPrpapFêtesc)

        	4QFestival Prayersc
      


      
        	4Q511 (4QShirb)

        	4QSongs of the Sageb
      


      
        	4Q512 (4QpapRitPur B)

        	4QRitual of Purification B
      


      
        	4Q521

        	4QMessianic Apocalypse
      


      
        	4Q522 (4QapocrJosuéc?)

        	4QProphecy of Joshua
      


      
        	4Q525 (4QBéat)

        	4QBeatitudes
      


      
        	4Q530 (4QEnGiantsb ar)

        	4QBook of Giantsb
      


      
        	4Q531 (4QEnGiantsc ar)

        	4QBook of Giantscar
      


      
        	4Q532 (4QEnGiantsd ar)

        	4QBook of Giantsdar
      


      
        	4Q533

        	4QGiants or Pseudo-Enoch ar
      


      
        	4Q539 (4QapocrJoseph B ar)

        	4QApocryphon of Joseph B ar
      


      
        	4Q541 (4QapocrLevib? ar)

        	4QApocryphon of Levib (?) ar
      


      
        	4Q554 (4QNJa ar)

        	2QNew Jerusalema ar
      


      
        	4Q554a (4QNJb ar)

        	2QNew Jerusalemb ar
      


      
        	4Q555 (4QNJc ar)

        	2QNew Jerusalemc ar
      


      
        	4Q558

        	4QVisionb ar
      


      
        	4Q560

        	4QExorcism ar
      


      
        	5Q11 (5QS)

        	5QRule of the Community
      


      
        	5Q15 (5QNJ ar)

        	5QNew Jerusalem ar
      


      
        	11Q5 (11QPsa)

        	11QPsalmsa
      


      
        	11Q10 (11QtgJob)

        	11QTargum of Job
      


      
        	11Q11 (11QapocrPs)

        	11QApocryphal Psalms
      


      
        	11Q13 (11QMelch)

        	11QMelchizedek
      


      
        	11Q14 (11QSM)

        	11QSefer ha-Milhamah
      


      
        	11Q18 (5QNJ ar)

        	11QNew Jerusalem ar
      


      
        	11Q19 (11QTa)

        	11QTemplea
      

    
  


  


  


  


  Wadi Murabba‘at


  
    
      
      
    

    
      
        	Mur 20

        	papMarriage Contract ar
      

    
  


  


  


  Naḥal Ḥever


  
    
      
      
    

    
      
        	5/6Ḥev 10


        	papMarriage Contract ar [P.Yadin 10] (BA bdl. 7c)
      


      
        	5/6Ḥev 26


        	papSummons and Reply gr [P.Yadin 26] (BA bdl. 9)
      


      
        	5/6Ḥev 34


        	papPetition gr [P.Yadin 34] (BA bdl. 12)
      


      
        	5/6Ḥev 52

        	papLetter gr [P.Yadin 52] (BK bdl. 2)
      

    
  


  


  


  Naḥal Ḥever/Seiyal


  
    
      
      
    

    
      
        	XḤev/Se 69

        	papCancelled Marriage Contract gr
      

    
  


  


  Targumic Texts


  
    
      
      
    

    
      
        	Frg. Tg.

        	Fragmentary Targum
      


      
        	Tg. Esth. I, II

        	First or Second Targum of Esther
      


      
        	Tg. Isa.

        	Targum Isaiah
      


      
        	Tg. Jon.

        	Targum Jonathan
      


      
        	Tg. Neb.

        	Targum of the Prophets
      


      
        	Tg. Neof.

        	Targum Neofiti
      


      
        	Tg. Onq.

        	Targum Onqelos
      


      
        	Tg. Ps.-J.

        	Targum Pseudo-Jonathan
      


      
        	Tg. Yer. I

        	Targum Yerušalmi I
      


      
        	Tg. Yer. II

        	Targum Yerušalmi II
      

    
  


  


  


  Tractates in the Mishnah, Tosefta and Talmud


  
    
      
      
    

    
      
        	m.

        	Mishnah
      


      
        	t.

        	Tosefta
      


      
        	b.

        	Babylonian Talmud
      


      
        	y.

        	Jerusalem Talmud
      


      
        	ʿAbod. Zar.

        	ʿAbodah Zarah
      


      
        	ʾAbot

        	ʾAbot
      


      
        	ʿArak.

        	ʿArakin
      


      
        	B. Bat.

        	Baba Batra
      


      
        	B. Meṣiʿa

        	Baba Meṣiʿa
      


      
        	B. Qam.

        	Baba Qamma
      


      
        	Bek.

        	Bekorot
      


      
        	Ber.

        	Berakot
      


      
        	Bik.

        	Bikkurim
      


      
        	Demai

        	Demai
      


      
        	ʿEd.

        	ʿEduyyot
      


      
        	ʿErub.

        	ʿErubin
      


      
        	Giṭ.

        	Giṭṭin
      


      
        	Ḥag.

        	Ḥagigah
      


      
        	Ḥul.

        	Ḥullin
      


      
        	Kel.

        	Kelim
      


      
        	Ketub.

        	Ketubbot
      


      
        	Kil.

        	Kilʾayim
      


      
        	Maʿaś.Š.

        	Maʿaśer Šeni
      


      
        	Meg.

        	Megillah
      


      
        	Meʿil.

        	Meʿilah
      


      
        	Menaḥ.

        	Menaḥot
      


      
        	Mid.

        	Middot
      


      
        	Ned.

        	Nedarim
      


      
        	Nid.

        	Niddah
      


      
        	ʾOhol.

        	ʾOholot
      


      
        	ʿOr.

        	ʿOrlah
      


      
        	Parah

        	Parah
      


      
        	Peʾah

        	Peʾah
      


      
        	Pesaḥ.

        	Pesaḥim
      


      
        	Qidd.

        	Qiddušin
      


      
        	Roš Haš.

        	Roš Haššanah
      


      
        	Šabb.

        	Šabbat
      


      
        	Sanh.

        	Sanhedrin
      


      
        	Šeb.

        	Šebiʿit
      


      
        	Šebu.

        	Šebuʿot
      


      
        	Šeqal.

        	Šeqalim
      


      
        	Soṭah

        	Soṭah
      


      
        	Sukkah

        	Sukkah
      


      
        	Taʿan.

        	Taʿanit
      


      
        	Tamid

        	Tamid
      


      
        	Ṭehar.

        	Ṭeharot
      


      
        	Ter.

        	Terumot
      


      
        	Ṭ. Yom

        	Ṭebul Yom
      


      
        	Yad.

        	Yadayim
      


      
        	Yebam.

        	Yebamot
      


      
        	Yoma

        	Yoma (= Kippurim)
      

    
  


  


  


  


  Other Rabbinic Works


  
    
      
      
    

    
      
        	ʾAbot R. Nat.

        	ʾAbot de Rabbi Nathan
      


      
        	Bab.

        	Babylonian
      


      
        	Mek.

        	Mekilta
      


      
        	Midr.

        	
Midrash (+ biblical book)
      


      
        	Pesiq. Rab.

        	Pesiqta Rabbati
      


      
        	Pesiq. Rab Kah.

        	Pesiqta de Rab Kahana
      


      
        	Pirqe ʾAbot

        	Pirqe ʾAbot
      


      
        	Pirqe R. El.

        	Pirqe Rabbi Eliezer
      


      
        	Rab.

        	(biblical book +) Rabbah

      


      
        	S. Eli. Rab.

        	Seder Eliyahu Rabbah
      


      
        	Sem.

        	Semaḥot
      


      
        	Sipra

        	Sipra
      


      
        	Sipre

        	Sipre
      


      
        	Tanḥ.

        	Tanḥuma
      

    
  


  


  


  Apostolic Fathers


  
    
      
      
    

    
      
        	1-2 Clem.

        	1-2 Clement
      


      
        	Barn.

        	Epistle of Barnabas
      


      
        	Did.

        	Didache
      


      
        	Herm.

        	Shepherd of Hermas
      


      
        	Ign. Eph.


        	Ignatius, To the Ephesians

      


      
        	Ign. Phld.


        	Ignatius, To the Philadelphians

      


      
        	Ign. Rom.


        	Ignatius, To the Romans

      


      
        	Ign. Smyrn.


        	Ignatius, To the Smyrnaeans

      


      
        	Pol. Phil.


        	Polycarp, To the Philippians

      

    
  


  


  


  Nag Hammadi Codices


  
    
      
      
    

    
      
        	1 Apoc. Jas.

        	V,3 (First) Apocalypse of James

      

    
  


  


  


  


  New Testament Apocrypha and Pseudepigrapha


  
    
      
      
    

    
      
        	Acts John

        	Acts of John
      


      
        	Acts Pet.

        	Acts of Peter
      


      
        	Acts Thom.

        	Acts of Thomas
      


      
        	Ap. Jas.

        	Apocryphon of James
      


      
        	Gos. Nic.

        	Gospel of Nicodemus
      


      
        	Gos. Pet.

        	Gospel of Peter
      


      
        	Gos. Thom.

        	Gospel of Thomas
      


      
        	Inf. Gos. Thom.

        	Infancy Gospel of Thomas
      

    
  


  


  


  Papryi


  
    
      
      
    

    
      
        	P.Cair.

        	Papyri in the Cairo Museum
      


      
        	P.Colon.

        	Kölner Papryi
      


      
        	P.Dura

        	Dura-Europos Papyri
      


      
        	P.Egerton

        	Egerton Papyri
      


      
        	P.Fouad

        	Fouad Papyri
      


      
        	P.Lond.

        	Greek Papyri in the British Museum
      


      
        	P.Oxy.

        	Oxyrhynchus Papyri
      


      
        	P.Mur.

        	Murabbaʾ at Papyri
      


      
        	P.Ryl.

        	Papyri in the John Rylands Library
      

    
  


  


  


  


  Greek and Latin Works


  
    
      
      
    

    
      
        	Aelian (Claudius)
      


      
        	
          Var. hist.

        

        	Varia historia (Various History)
      


      
        	Aeschylus
      


      
        	
          Eum.

        

        	Eumenides
      


      
        	Appian
      


      
        	
          Hist. rom.

        

        	Historia romana (Roman History)
      


      
        	Aristophanes
      


      
        	
          Plut.

        

        	Plutus (The Rich Man)
      


      
        	
          Ran.

        

        	Ranae (Frogs)
      


      
        	Aristotle
      


      
        	
          Ath. pol.

        

        	Athenaion politeia (Constitution of Athens)
      


      
        	
          Cael.

        

        	De caelo (Heavens)
      


      
        	
          Eth. nic.

        

        	Ethica nichomachea (Nichomachean Ethics)
      


      
        	
          Pol.

        

        	Politica (Politics)
      


      
        	
          Rhet.

        

        	Rhetorica (Rhetoric)
      


      
        	Arnobius
      


      
        	
          Adv. gent.

        

        	Adversus gentes (Against the Heathens)
      


      
        	Athanasius
      


      
        	
          Inc.

        

        	
          De incarnatione (On the Incarnation)
        
      


      
        	Athenaeus
      


      
        	
          Deipn.

        

        	
          Deipnosophistae (Banquet of the Learned)
        
      


      
        	Augustine
      


      
        	
          Cons.

        

        	
          De consensu evangelistarum (Harmony of the Gospels)
        
      


      
        	
          Doctr. chr.

        

        	
          De doctrina christiana (On Christian Instruction)
        
      


      
        	
          Quaest. ev.

        

        	
          Quaestionum evangeliorum (Questions on the Gospels)
        
      


      
        	
          Serm.

        

        	
          Sermones (Sermons)
        
      


      
        	
          Serm. Dom.

        

        	
          De sermone Domini in monte (Sermon on the Mount)
        
      


      
        	
          Tract. Ev. Jo.

        

        	
          In Evangelium Johannis tractatus (Treatise on Gospel of John)
        
      


      
        	Aulus Cornelius Celsus
      


      
        	
          Med.

        

        	
          De medicina (On Medicine)
        
      


      
        	Cassius Dio
      


      
        	
          Hist.

        

        	Historia romana (Roman History)
      


      
        	Catullus
      


      
        	
          Carm.

        

        	Carmina (Poems)
      


      
        	Chariton
      


      
        	
          Chaer.

        

        	De Chaerea et Callirhoe (Chaereas and Callirhoe)
      


      
        	Cicero
      


      
        	
          Agr.

        

        	De lege agraria (On the Agrarian Law)
      


      
        	
          Amic.

        

        	De amicitia (On Friendship)
      


      
        	
          Att.

        

        	Epistulae ad Atticum (Letters to Atticus)
      


      
        	
          Dom.

        

        	De domo sua (On His House)
      


      
        	
          Fat.

        

        	De fato (On Fate)
      


      
        	
          Flac.

        

        	Pro Flacco (In Defense of Flaccus)
      


      
        	
          Har. resp.

        

        	De harispicum responsis (On the Responses of the Haruspices)
      


      
        	
          Nat. d.

        

        	De natura deorum (On the Nature of the Gods)
      


      
        	
          Orat.

        

        	De oratore (On the Orator)
      


      
        	
          Prov. cons.

        

        	De proviniciis consularibus (On the Consular Provinces)
      


      
        	
          Verr.

        

        	In Verrem (Against Gaius Verres)
      


      
        	Clement of Alexandria
      


      
        	
          Protr.

        

        	Protrepticus (Exhortation to the Greeks)
      


      
        	
          Quis div.

        

        	Quis dives salvetur (Salvation of the Rich)
      


      
        	
          Strom.

        

        	Stromata (Miscellanies)
      


      
        	Curtius Rufus
      


      
        	
          Hist. Alex.

        

        	Historiae Alexandri magni (History of Alexander the Great)
      


      
        	Cyprian
      


      
        	
          Ep.

        

        	Epistulae (Letters)
      


      
        	Demosthenes
      


      
        	
          Lacr.

        

        	Contra Lacritum (Against Lacritus)
      


      
        	
          Mid.

        

        	In Midiam (Against Meidias)
      


      
        	Dio Cassius
      


      
        	
          Hist.

        

        	Historia romana (Roman History)
      


      
        	Dio Chrysostom
      


      
        	
          Hom.

        

        	De Homero (Or. 53) (Homer)
      


      
        	
          Regn.

        

        	De regno (Or. 56) (Kingship)
      


      
        	Diodorus Siculus
      


      
        	
          Bib. hist.

        

        	Bibliotheca historica (Library of History)
      


      
        	Diogenes Laertius
      


      
        	
          Vit.

        

        	Vitae philosophorum (Lives of Eminent Philosophers)
      


      
        	Dionysius of Halicarnassus
      


      
        	
          Ant. rom.

        

        	Antiquitates romanae (Roman Antiquities)
      


      
        	Epictetus
      


      
        	
          Ench.

        

        	Enchiridion
      


      
        	Epiphanius
      


      
        	
          Pan.

        

        	Panarion (Adversus haereses) (Refutation of All Heresies)
      


      
        	Euripides
      


      
        	
          Alc.

        

        	Alcestis
      


      
        	Eusebius
      


      
        	
          Dem. ev.

        

        	Demonstratio evangelica (Demonstration of the Gospel)
      


      
        	
          Hier.

        

        	Contra Hieroclem (Against Herocles)
      


      
        	
          Hist. eccl.

        

        	Historia ecclesiastica (Ecclesiastical History)
      


      
        	
          Praep. ev.

        

        	Praeparatio evangelica (Preparation for the Gospel)
      


      
        	Galen
      


      
        	
          Hipp. aph.

        

        	In Hippocratis aphorismos (On Hippocrates’ Aphorisms)
      


      
        	Herodotus
      


      
        	
          Hist.

        

        	Historiae (Histories)
      


      
        	Hippolytus
      


      
        	
          Haer.

        

        	Refutatio omnium haeresium (Refutation of All Heresies)
      


      
        	Homer
      


      
        	
          Od.

        

        	Odyssea (Odyssey)
      


      
        	Horace
      


      
        	
          Sat.

        

        	Satirae (Satires)
      


      
        	Iamblichus
      


      
        	
          Vit. Pyth.

        

        	De vita pythagorica (On the Pythagorean Way of Life)
      


      
        	Irenaeus
      


      
        	
          Haer.

        

        	Adversus haereses (Against Heresies)
      


      
        	Isocrates
      


      
        	
          Panath.

        

        	Panathenaicus (Orat. 12)
      


      
        	
          Paneg.

        

        	Panegyricus (Orat. 4)
      


      
        	Jerome
      


      
        	
          Vir. ill.

        

        	De viris illustribus (On Illustrious Men)
      


      
        	John Chrysostom
      


      
        	
          Hom. Jo.

        

        	Homiliae in Joannem (Homily on John)
      


      
        	
          Hom. Matt.

        

        	Homiliae in Matthaeum (Homily on Matthew)
      


      
        	Josephus
      


      
        	
          Ag.  Ap.

        

        	Against Apion (Contra Apionem)
      


      
        	
          Ant.

        

        	Jewish Antiquities (Antiquitates judaicae)
      


      
        	
          J.W.

        

        	Jewish War (Bellum judaicum)
      


      
        	
          Life

        

        	The Life (Vita)
      


      
        	Julius Africanus
      


      
        	
          Frag.

        

        	Fragmenta (Fragments)
      


      
        	Justin
      


      
        	
          1 Apol.

        

        	Apologia i (First Apology)
      


      
        	
          2 Apol.

        

        	Apologia ii (Second Apology)
      


      
        	
          Dial.

        

        	Dialogus cum Tryphone (Dialogue with Trypo)
      


      
        	Justinian
      


      
        	
          Nov.

        

        	Novellae (Novels)
      


      
        	Livy
      


      
        	
          Hist.

        

        	The History of Rome (Ab urbe condita libri)
      


      
        	Lucian
      


      
        	
          Philops.

        

        	Philopseudes (The Love of Lies)
      


      
        	
          Musc. laud.

        

        	Muscae laudatio (The Fly)
      


      
        	Marcus Aurelius
      


      
        	
          Comm.

        

        	Commentariorum quos ipse sibi scripsit (Meditations)
      


      
        	Martial
      


      
        	
          Epig.

        

        	Epigrammata (Epigrams)
      


      
        	Menander
      


      
        	
          Dysk.

        

        	Dyskolos (The Misanthrope)
      


      
        	Origen
      


      
        	
          Cels.

        

        	Contra Celsum (Against Celsus)
      


      
        	
          Comm. Jo.

        

        	Commentarii in evangelium Joannis (Commentary on Gospel of John)
      


      
        	
          Comm. Matt.

        

        	Commentarium in evangelium Matthaei (Commentary on Matthew’s Gospel)
      


      
        	
          Frag.

        

        	Fragmenta (Fragments)
      


      
        	
          Or.

        

        	De oratione (On Prayer)
      


      
        	Papias
      


      
        	
          Frag.

        

        	Fragmenta (Fragments)
      


      
        	Pausanius
      


      
        	
          Descr.

        

        	Graeciae descriptio (Description of Greece)
      


      
        	Petronius
      


      
        	
          Sat.

        

        	Satyricon
      


      
        	Philo
      


      
        	
          Abr.

        

        	De Abrahamo (On the Life of Abraham)
      


      
        	
          Cher.

        

        	De cherubim (On the Cherubim)
      


      
        	
          Conf.

        

        	De confusione linguarum (On the Confusion of Tongues)
      


      
        	
          Congr.

        

        	De congressu eruditionis gratia (On the Preliminary Studies)
      


      
        	
          Contempl.

        

        	De vita contemplativa (On the Contemplative Life)
      


      
        	
          Decal.

        

        	De decalogo (On the Decalogue)
      


      
        	
          Det.

        

        	Quod deterius potiori insidari soleat (That the Worse Attacks the Better)
      


      
        	
          Deus

        

        	Quod Deus sit immutabilis (That God Is Unchangeable)
      


      
        	
          Flacc.

        

        	In Flaccum (Against Flaccus)
      


      
        	
          Fug.

        

        	De fuga et inventione (On Flight and Finding)
      


      
        	
          Gig.

        

        	De gigantibus (On Giants)
      


      
        	
          Her.

        

        	Quis rerum divinarum heres sit (Who Is the Heir?)
      


      
        	
          Hypoth.

        

        	Hypothetica (Hypothetica)
      


      
        	
          Leg.

        

        	Legum allegoriae (Allegorical Interpretation)
      


      
        	
          Legat.

        

        	Legatio ad Gaium (On the Embassy to Gaius)
      


      
        	
          Migr.

        

        	De migratione Abrahami (On the Migration of Abraham)
      


      
        	
          Mos.

        

        	De vita Mosis (On the Life of Moses)
      


      
        	
          Mut.

        

        	De mutatione nominum (On the Change of Names)
      


      
        	
          Opif.

        

        	De opificio mundi (On the Creation of the World)
      


      
        	
          Plant.

        

        	De plantatione (On Planting)
      


      
        	
          Post.

        

        	De posteritate Caini (On the Posterity of Cain)
      


      
        	
          Praem.

        

        	De praemiis et poenis (On Rewards and Punishments)
      


      
        	
          Prob.

        

        	Quod omnis probus liber sit (That Every Good Person Is Free)
      


      
        	
          QE

        

        	Quaestiones et solutiones in Exodum (Questions and Answers on Exodus)
      


      
        	
          QG

        

        	Quaestiones et solutiones in Genesin (Questions and Answers on Genesis)
      


      
        	
          Sacr.

        

        	De sacrificiis Abelis et Caini (On the Sacrifices of Cain and Abel)
      


      
        	
          Somn.

        

        	De somniis (On Dreams)
      


      
        	
          Spec.

        

        	De specialibus legibus (On the Special Laws)
      


      
        	
          Virt.

        

        	De virtutibus (On the Virtues)
      


      
        	Philostratus
      


      
        	
          Vit. Apoll.

        

        	Vita Apollonii (Life of Apollonius)
      


      
        	Pindar
      


      
        	
          Isthm.

        

        	Isthmionikai (Isthmian Odes)
      


      
        	
          Pyth.

        

        	Pythionikai (Pythian Odes)
      


      
        	Plato
      


      
        	
          Crat.

        

        	Cratylus
      


      
        	
          Leg.

        

        	Leges (Laws)
      


      
        	
          Phaedr.

        

        	Phaedrus
      


      
        	
          Prot.

        

        	Protagoras
      


      
        	
          Resp.

        

        	Respublica (Republic)
      


      
        	
          Soph.

        

        	Sophista (Sophist)
      


      
        	
          Symp.

        

        	Symposium
      


      
        	Plautus
      


      
        	
          Trin.
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  Transliteration of Hebrew and Greek


  HEBREW


  
    

    Consonants


    א = ʾ


    ב = b


    ג = g


    ד = d


    ה = h


    ו = w


    ז = z


    ח = ḥ


    ט = ṭ


    י = y


    כ = k


    ל = l


    מ = m


    נ = n


    ס = s


    ע = ʿ


    פ = p


    צ = ṣ


    ק = q


    ר = r


    שׂ = ś


    שׁ = š


    ת = t


    Short Vowels


    ַ   = a


    ֶ   = e


    ִ   = i


    ָ   = o


    ֻ   = u


    Very Short Vowels


    ֲ   = ă


    ֱ   = ĕ


    ְ   = ĕ (if vocal)


    ֳ   = ŏ


    Long Vowels


    הָ = â


    יֵ   = ê


    יִ   = î


    וׁ   = ô


    וּ   = û


    ָ   = ā


    ֵ   = ē


    ׁ   = ō


    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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  A


  ABIDING


  “Abiding” is the Johannine way of speaking of believers’ need to live their lives in close communion with Christ. Over half of the 118 NT occurrences of the word menō (“to abide” or “to remain”) are found in the Johannine corpus (40x in John’s Gospel and 27x in the Johannine Epistles, compared with three references in Matthew, two in Mark and seven in Luke). Believers’ need to “abide” in Christ, in turn, is presented as part of John’s trinitarian mission theology, according to which Jesus’ followers are taken up into the love, unity and mission of Father, Son and Spirit and charged to continue Jesus’ mission until he returns.


  
    	Old Testament Roots


    	“Abiding” in John’s Gospel


    	Affinities with Other New Testament Teaching and the Question of “Johannine Mysticism”

  


  1. Old Testament Roots.


  John’s teaching, for its part, builds on the OT teaching that God “remains forever” (Ps 9:7), as do his authority, counsel and word (Ps 33:11; 102:12; Is 40:8). What is more, the Davidic offspring and his authority will endure (Ps 89:36), and just as the new heavens and the new earth will remain, the offspring and name of the faithful will last as well (Is 66:22). Building on this foundation, John teaches that Jesus, the *Son and the *Christ, remains forever (Jn 8:35; 12:34), and that he will enable his followers to bear fruit that remains as long as they remain in him (Jn 15:16).


  More broadly, John’s “abiding” theology is part of the biblical trajectory of new-covenant theology, which promises a “new heart” and the presence of God’s *Spirit in the new-covenant community, cleansing believers both individually and corporately and enabling them to obey God’s *commandments (e.g., Jer 31:31-34; Ezek 11:19-20; 36:25-27) (see New Birth). Although this expectation will find its ultimate consummation in the eternal state (Rev 21:3; cf. Lev 26:11-12), John makes clear that it is already a reality in the community of Spirit-indwelt believers in Jesus the Messiah.


  2. “Abiding” in John’s Gospel.


  Particularly in the first part of his Gospel John casts Jesus’ relationship with his followers as a typical first-century Palestinian rabbi-disciple relationship. Jesus is frequently and habitually addressed by his disciples and others as “rabbi” (Jn 1:38, 49; 3:2; 4:31; 6:25; 11:8; 20:16), which indicates that Jesus’ contemporaries perceived him first and foremost as a Jewish religious *teacher. Accordingly, Jesus is shown to relate to his followers in keeping with the pattern observed by first-century A.D. Jewish rabbis: teaching by example, verbal instruction and didactic actions (Jn 2:13-22; 13:1-17), and providing for and protecting those under his charge. The disciples’ relationship with Jesus involved living with him (Jn 1:39; 3:22) and following him wherever he went. They made inquiries regarding the significance of Jesus’ actions and engaged in extended dialogue with him, performed acts of service (Jn 4:8; 6:5, 10, 12), and buried their deceased teacher.


  In keeping with this characterization of Jesus’ relationship with his disciples, Jesus in John’s Gospel, and here particularly in his *farewell discourse, urges his followers to remain (menō) faithful to him after his departure. Initially, “remaining with Jesus” had simply meant for Jesus’ first followers to spend the evening with Jesus (Jn 1:38-39). Yet already in John 6:56 the term occurs with a more comprehensive connotation. In John 8:31 “remaining in Jesus” involves continual holding to his teaching. The majority of theologically significant instances of menō are found in John 14—15, with ten references in John 15:4-10 alone. The disciples must abide in Jesus, in particular in his love, by obeying his commandments (Jn 15:9-10). The vine metaphor in John 15 illustrates the close-knit relationship that Jesus desires with his disciples (cf. Jn 10). The absence of the other­wise ubiquitous word pisteuō (“to believe”) in John 15 suggests that “to remain” is the metaphorical equivalent of “to believe” in John’s Gospel (see Faith).


  3. Affinities with Other New Testament Teaching and the Question of “Johannine Mysticism.”


  John’s teaching on believers’ needing to remain in Christ finds little precedent in the Synoptic Gospels. The only thing said with regard to discipleship there is that Jesus’ followers are called to be “with Jesus” during his earthly ministry (Mk 3:14), and that they must continue to follow him until he returns (e.g., Mk 8:34; 13:13). John’s “abiding” theology fleshes out how believers will be able to sustain spiritual communion with Christ subsequent to his *ascension. In its original setting—the farewell discourse, which is unique to John’s Gospel—Jesus is shown to prepare his followers for the period following his exaltation subsequent to the events surrounding the *crucifixion (e.g., Jn 14:12, 28).


  By speaking of believers’ need to remain in Christ, John is not espousing a form of Christian mysticism. To the contrary, a stark contrast obtains between the kind of mutual indwelling spoken of in John’s Gospel and the pagan notion of a person’s absorption into the divine as part of entering into some form of mystical spiritual communion. John’s theology of “abiding” does not involve an immersion into a trancelike state or other forms of ecstasy. Instead, John speaks of remaining in Jesus’ teaching and of abiding in his love by remaining united with Jesus in and through the “other helping presence” (paraklētos), the *Holy Spirit, once Jesus has been exalted with God (Jn 14:16, 26; 15:26; 16:7).


  See also FAITH; HOLY SPIRIT.
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  ABRAHAM, ISAAC AND JACOB


  Jews and Christians regarded Abraham as the first Jew, and therefore it was incumbent on Jewish and Christian parties and sects to show how their particular communities, practices and beliefs were rooted in the patriarchal witness. The Gospels thus appropriate and interpret Abraham, Isaac and Jacob both as a collective triad and as individuals. The patriarchal triad appears in eschatological contexts. As the figure of Abraham is paradigmatic and thus constitutive for construals of religious identity, Abraham is presented as the father of Jewish Christian tradition. Allusions to Isaac identify him as a type of Christ. The figure of Jacob finds little mention as an individual, save for references to *Israel as a nation.


  
    	The Patriarchs in the Old Testament and Jewish Tradition


    	Matthew


    	Mark


    	Luke


    	John

  


  1. The Patriarchs in the Old Testament and Jewish Tradition.


  Whereas the OT portrays the divine covenants made with Adam and Eve and then Noah and his family as universal, the promises made to Abraham in Genesis 12—25 concern the establishment of a covenant with a particular people through a particular line (though that covenant will have universal import [see Gen 12:3; 17:4-6, 16; 18:18; 22:18]). Beginning with Abraham, the line runs through his son Isaac and Isaac’s son Jacob, who receives the name “Israel,” whose sons become the twelve tribes. In the OT the patriarchal triad functions to bind the God of Israel and his covenant people together, as either party calls on the other to remember their covenant commitments in times of distress (e.g., Ex 2:24) and in times of sin and rebellion (e.g., 2 Kings 13:23). Later tradition regards Abraham as the first Jew, who either never committed idolatry (L.A.B. 4:16-17) or who turned from it as the first proselyte to faith in the one true creator God of Israel (Jub. 11:16-17; Philo, Virt. 219; Her. 93-95; Josephus, Ant. 1.154-156; Apoc. Ab. 7-8; Gen Rab. 38:13). Abraham keeps the law’s festivals and ordinance of circumcision before Moses (Jub. 15:20-34; Philo, Abr. 3-6, 275-76; Mig. 129-30; Josephus, Ant. 1.214; m. Ned. 3:11, t. Ned. 2:5; t. Ber. 6:12) as the one with whom God originally established the covenant (Jub. 14:20; 15:1-20; 22:1, 10-24; Pss. Sol. 9:9; 18:3; 4Q225 1, 4). Abraham is also an eschatological figure in some texts (Sib. Or. 2:245), while the legendary seven Maccabean brothers enduring martyrdom under Antiochus IV encourage themselves with the thought that the three great patriarchs “will welcome us” upon the deaths that they suffer for the sake of the law (4 Macc 13:13-17).


  2. Matthew.


  Matthew’s Gospel evinces concern for true Abrahamic descent, establishes an Isaac typology and presents the patriarchal triad in eschatological contexts. R. Moberly contends that the Matthean Jesus is presented as the new Abraham, emulating the patriarch’s obedience.


  2.1. Abraham in Matthew. Abraham is mentioned in the *genealogy (Mt 1:1-17) and in *John the Baptist’s words to the *Pharisees and *Sadducees (Mt 3:7-10). The Matthean genealogy begins with Abraham (Mt 1:2), suggesting to readers that the Gospel of Matthew is a particularly Jewish story. Salvation history begins with Abraham and culminates in Jesus, Abraham’s ultimate heir and descendant (Mt 1:17). Through its references to the *Gentiles (e.g., Rahab in Mt 1:5; “the wife of Uriah” in Mt 1:6) the genealogy also provides hints of Gentile inclusion that come to fuller fruition later in Matthew (cf. Is 9:1-2 in Mt 4:12-16; Is 42:1-4 in Mt 12:17-21), finally realized by Jesus after the *resurrection (Mt 28:16-20), thus fulfilling the universal aspects of the divine promise to Abraham.


  In Christian understanding incorporation into Abraham is crucial but is achieved through incorporation into Christ. Thus, in the Matthean story John’s warning that Abrahamic descent is insufficient (Mt 3:7-10) is not merely concerned with the necessity of repentance and good works in general but particularly with Jesus Christ, the coming one, “who will baptize you with the Holy Spirit and with the fire” of the eschatological judgment (Mt 3:11-12).


  2.2. Isaac in Matthew. Although Matthew’s Gospel presents Isaac through the mechanism of allusion alone, his figure is crucial for Matthean *Christology (Huizenga). Both the Jesus of Matthew and the Isaac of Jewish tradition are promised children, irregularly conceived, on whom depend the divine promises; beloved sons who go obediently to their sacrificial deaths at the hands of their respective fathers at the season of Passover, at the location of the *temple, for salvific purposes (for Jewish interpretations of Isaac, see 2 Chron 3:1; Jub. 17:15—18:19; Jdt 8:24-27; 4Q225 2 II, 4-10; Philo, Mut. 131; Det. 124; Somn. 1.173; Leg. 3.219; Abr. 167-198; Sacr. 110; L.A.B. 18:5, 32:1-4; 40:1-5; 4 Macc 7:13-14; 13:8-12; 16:18-20; 18:10-11; Josephus, Ant. 1.222-36; Tg. Neof. Gen 22:10; Gen Rab. 56:8; see also 1 Clem. 31:1; Barn. 7:3).


  2.2.1. The Figure of Isaac in Matthew 1. Matthew 1 alludes to Isaac three times. First, “Son of Abraham” (Mt 1:1) may evoke Isaac if the first verse is a title for the entire Gospel; two names are mentioned while the genealogy is tripartite, and hearing echoes of Isaac here presents a sacrificial typology complementing the messianic typology established by *“Son of David.” Second, R. Rosenberg contends that the gematria of the genealogy (Mt 1:2-17) points to Isaac, as it presents forty-two generations (three divisions of fourteen [Mt 1:17]), and as Jubilees 13:16; 17:15; 19:1 suggest that the binding of Isaac occurred at the outset of the forty-second *Jubilee after creation. Third, as both L. Huizenga and R. Erickson observe, the angel’s birth announcement to Joseph (Mt 1:20-21) alludes to LXX Genesis 17:19 (see Birth of Jesus). In the former text the angel of the Lord says to Joseph, “Do not fear to take Mary as your wife [Marian tēn gynaika sou]. . . . She will bear a son, and you will call his name Jesus [texetai de huion kai kaleseis to onoma autou Iēsoun],” while in the latter text God says to Abraham, “Sarah your wife will bear you a son, and you will call his name Isaac” (Sarra hē gynē sou texetai soi huion kai kaleseis to onoma autou Isaak). God becomes a type of the angel, Abraham a type of Joseph, Sarah a type of *Mary, and Isaac a type of Jesus. Rhetorically, the allusion buttresses the possibility of the virginal conception: if God opened the womb of elderly, barren Sarah, God also is able to open the womb of young, healthy Mary.


  2.2.2. Hearing Heavenly Voices. The heavenly voices at the *baptism (Mt 3:17) and *transfiguration (Mt 17:5) allude to Genesis 22:2, 12, 16. The former texts call Jesus “my beloved son” (ho huios mou ho agapētos), while the latter texts employs the same Greek with reference to Isaac. The Isaac typology established by the allusion in the scene of the Matthean baptism informs both the crowd and Jesus himself of his sacrificial vocation, whereas the typology in the scene of the transfiguration reminds Peter of Jesus’ sacrificial vocation in the face of overwhelming *glory.


  2.2.3. Gethsemane and the Arrest of Jesus (Mt 26:36-56). The Matthean passion narrative emphasizes Jesus’ obedience, part and parcel of which is an Isaac typology found in the *Gethsemane and arrest sequence. In Matthew 26:36-56 Jesus tells the disciples with him, “Sit here [kathisate autou] while I go over there and pray” (Mt 26:36), while in LXX Gene­sis 22:5 Abraham tells his servants to “sit here” (kathisate autou) while he and Isaac worship. More decisively, in the Matthean sequence a crowd “with swords and clubs” (meta machairōn kai xylōn [Mt 26:47, 55]) comes and lays hands on Jesus (epebalon tas cheiras epi ton Iēsoun [Mt 26:50]), after which one of the Twelve stretches forth his hand to take his sword (ekteinas tēn cheira . . . tēn machairan [Mt 26:51]), precipitating Jesus’ warning about the fate befalling those who take the sword (hoi labontes machairan [Mt 26:52]). In Genesis 22 Abraham wields a “knife” (machairan [LXX Gen 22: 6, 10]) and “wood” (xyla [LXX Gen 22:3, 6, 7, 9]) as sacrificial implements, and he stretches forth his hand (exeteinen Abraam tēn cheira [LXX Gen 22:10]) to take his sword (labein tēn machairan [LXX Gen 22:10]) to slay Isaac, but he is stopped by an angel who tells him not to lay hands on his son (mē epibalēs tēn cheira sou epi to paidarion [LXX Gen 22:12]). As Abraham the father wielded knife and wood to bring about the sacrifice of his beloved son, God the Father wielded the crowd with its swords and clubs to bring about the sacrifice of his beloved Son.


  2.3. The Patriarchal Triad in Matthew: Resurrection. Abraham, Isaac and Jacob are mentioned collectively only twice in Matthew, first in the story of the healing of the centurion’s servant (Mt 8:5-13) and then in the controversy with the *Sadducees about the *resurrection (Mt 22:23-33). Both instances concern the eschaton. In the former, the faith of the centurion elicits Jesus’ words about many coming “from east and west and reclining at table with Abraham, Isaac, and Jacob in the kingdom of heaven” (Mt 22:11), while “the sons of the kingdom” are excluded; here the reader encounters the themes of Gentile inclusion and reversal first adumbrated in the genealogy (Mt 1:2-17) and the story of the pagan magi worshiping Jesus while Herod and “all Jerusalem . . . troubled” along with him reject Jesus (Mt 2). In the latter, Jesus draws on the fact that in Exodus 3:6 God speaks to Moses in the present tense about his relationship with Abraham, Isaac and Jacob well after their deaths (cf. Ex 3:15) in order to suggest to the Sadducees that these three abide still and thus that the resurrection is a reality. Here, Jesus’ logic implies that “resurrection” is equivalent to eternal life immediately after death, as God spoke those words well before the eschaton; or Jesus may understand those words in a promissory sense, anticipating a resurrection at the end of time.


  3. Mark.


  The patriarchs play little role in Mark, finding explicit mention only in Mark 12:26 within the controversy with the Sadducees about the resurrection (Mk 12:18-27), which differs little from the Matthean account. Their general absence may be explained by Mark’s Gentile orientation (cf. Mk 7:3) and compression of other events in the Synoptic tradition. Nevertheless, Mark’s Gospel does present an Isaac typology similar to that which Matthew’s Gospel presents, as M. Rindge has shown: “You are my beloved son” (ho huios mou ho agapētos) in Mark 1:11 alludes to Isaac the beloved son in Genesis 22:2, as does the phrase’s use in the Markan transfiguration (Mk 9:7) as well as the use of huion agapēton in Mark 12:6 in the parable of the wicked tenants (Mk 12:1-12). In the Markan Gethsemane scene the reader encounters allusions to Genesis 22 (“swords and clubs” in Mk 14:43, 48, alluding to the “knife” and “wood” of Gen 22:3, 6, 7, 9, 10). Moreover, Jesus’ express wish to be spared the cup because “all things are possible” (Mk 14:36) reflects Philo’s presentation of Isaac’s question in Genesis 22:7 as a request to be spared sacrifice, to which Abraham responds, “All things are possible with God” (Abr. 175). The Isaac typology in Mark serves a theology of lament, the presentation of a picture of a *God estranged from his Son at the moment of his sacrificial death (Mk 15:34).


  4. Luke.


  In Luke’s Gospel the figure of Abraham is fully to the fore, while any presentation of an Isaac typology is obscure, and Jacob remains relegated to the patriarchal triad. The emphasis on Abraham is fitting for a Gospel that emphasizes, more than all other NT documents, continuity among Judaism, Jesus and the church (see Dahl).


  4.1. Abrahamic Descent. Three Lukan passages concern Abrahamic descent. Mary and Zechariah’s respective words in Luke 1:55 and Luke 1:73 emphasize the fulfillment of the Abrahamic covenant with the births of Jesus and John. John’s warning regarding Abrahamic descent is directed to “the multitudes coming to be baptized” (Lk 3:7), in line with the more positive Lukan estimation of Israel. The genealogy mentions Abraham (Lk 3:34) but does not emphasize him, in accord with the Lukan emphasis on the universality of the Christian message.


  4.2. The Patriarchs and Eschatology in Luke. The patriarchal triad is employed in an eschatological context in two Lukan passages: Jesus’ warning about entering by the narrow door (Lk 13:22-30) and the controversy with the Sadducees over the resurrection (Lk 20:27-40). Unique to Luke is the parable of *Lazarus and the rich man (Lk 16:19-31), in which the deceased Lazarus is received into “Abraham’s bosom” (Lk 16:22; cf. Lk 16:23, the abode of the faithful departed; “bosom” suggests an eschatological feast, as guests of honor recline on the hosts’ breasts while dining [cf. Jn 13:23]). Abraham converses with the deceased rich man, now tormented in Hades; Abraham’s final words (Lk 16:31) suggest continuity between Moses, the prophets and the risen Jesus.


  4.3. Reconciliation in the Community of Abraham Through Jesus. Unique to Luke’s Gospel are the story of “a daughter of Abraham” healed on the Sabbath (Lk 13:10-17) and the story of Zacchaeus, “a son of Abraham” (Lk 19:1-10). In both stories Jesus reintegrates a “daughter/son of Abraham” fully into the community of God’s people from which they have been marginalized, she through infirmity, he on account of his reputation as a *“sinner” (Lk 19:7). Taking these stories together with the story of Lazarus in Luke 16:19-31, we find that for Luke, “children” of Abraham include those who are defined by others as outside the boundaries of God’s people, yet are the very people to whom God extends his fidelity and brings salvation. In the case of Zacchaeus it is crucial to observe that his status as “son of Abraham” is demonstrated through behaviors that conform to the “fruits worthy of repentance” sketched earlier in the Gospel by John the Baptist (Lk 3:7-14): he gives to the needy and he collects no more than he ought (Lk 19:8).


  5. John.


  John’s Gospel employs the figures of all three patriarchs as individuals but does not mention the patriarchal triad.


  5.1. Isaac. In Jewish tradition the binding of Isaac takes place at Passover, and Isaac is compared to the Passover lamb (see 1 above). Therefore, John the Baptist’s calling Jesus “the Lamb of God who takes away the sins of the world” (Jn 1:29, 36) coupled with the possibility that Johannine chronology has Jesus die at the time of the slaughter of the Passover lambs (cf. Jn 18:38; 19:14) suggests an Isaac *typology (see Lamb of God). Since John’s Gospel takes pains to suggest Jesus’ superiority over other figures (note the comparisons of Jesus with Moses in Jn 1:17, John the Baptist in Jn 5:36, Abraham in Jn 8:53-58), the typology may imply Jesus’ superiority over Isaac; it is Jesus’ decisive sacrifice that takes away the sins of the world.


  5.2. Jacob. John 1:51 alludes to Jacob’s dream at Bethel (Gen 28:12), and J. Neyrey suggests that the allusion makes the disciples parallel to Jacob, who saw Jesus in his vision as the disciples see Jesus, the manifestation of God (Neyrey 1982). In Jesus’ encounter with the Samaritan woman in John 4:1-30, then, her question concerning whether Jesus is greater than Jacob (Jn 4:12) resounds with a certain irony. Jesus is indeed greater than Jacob: supplanting the supplanter (see Neyrey 1979), it is his divine identity that enables him to provide those who believe in him with waters flowing with the divine life (zōē [Jn 4:14; cf. Jn 1:4]) that he possesses. Here too the reader sees the repeated Johannine motif of Jesus’ interlocutors concerning themselves with earthly things (e.g., Nicodemus referring to physical birth in Jn 3:4; “the Jews” concerned with the earthly temple in Jn 2:20; the crowd seeking perishable food in Jn 6:26-27), while Jesus points them to heavenly things.


  5.3. Abraham. In John 8:31-59 Jesus claims not only that physical descent from Abraham is insufficient (as John the Baptist does in Mt 3:8; Lk 3:8), but also that as a manifestation of God, he is superior to Abraham. The passage suggests that belief in Jesus is contingent: Jesus admonishes them to “continue in [his] word” so that the truth will make them free (Jn 8:31-32). Yet they double down twice on Abrahamic descent (Jn 8:33, 39) before finally asserting divine patrimony in the face of Jesus’ denial of the former (Jn 8:41), upon which Jesus informs them of their diabolical patrimony (Jn 8:44). While Jesus affirms continuity with Abraham, who rejoiced and was glad to see Jesus’ day (Jn 8:56), the point of the passage is not that Jesus is the true heir of Abraham, but rather that as God manifest (Jn 8:58: egō eimi [the name of God from Ex 3:14]), Jesus is superior to Abraham.


  See also ELIJAH AND ELISHA; GENEALOGY; ISRAEL; MOSES; OLD TESTAMENT IN THE GOSPELS.
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  ADULTERY. See DIVORCE.


  AFRICAN AMERICAN CRITICISM


  The African American church and African American Christians have a long history of appropriating the sacred Scriptures as God’s word despite their use by white Christians to support ideologies sanctioning slavery, disenfranchisement and racism. Biblical depictions of God and Jesus as liberator, “heavy load bearer” and “way maker” who exalt the oppressed struck a resounding chord with African Americans. This liberator God and Jesus side with the oppressed, affirming their humanity and offering strength for today and hope for a better tomorrow. At the same time, African Americans have historically rejected oppressive Scriptures and biblical interpretations (e.g., “Slaves, obey your masters as unto God”) and critically (re)interpreted Scriptures within the context of the existential realities of slavery and racism. Before the first biblical scholars earned doctoral degrees, slave songs or spirituals, prayers and slave narratives testify to a long interpretive history of resistance, affirmation and hope. African Americans appropriated Scriptures used against them to transform their own lives (Callahan 2006). They prioritized their own experiences, artifacts and traditions as legitimate sources and resources for theological construction and biblical interpretation. People such as Sojourner Truth and Frederick Douglas and nineteenth-century black preaching women such as Zilpha Elaw and Jarena Lee interpreted the Bible in ways that legitimized their full humanity as God-ordained and God-gifted.


  
    	Foundational Work


    	Further Developments


    	Moving Forward

  


  1. Foundational Work.


  Early African American biblical criticism (ca. 1970–1990) focused on reaffirming the humanity of black people living under slavery and racism undergirded by the ideology that claimed that God created black peoples as inferior beings designed for slavery. Many African Americans insisted that God and Jesus sided with the enslaved and oppressed, as J. Cone would later systematically articulate in God of the Oppressed (Cone 1975; see also Cone 1969; 1970). This early interpretive legacy of resistance and creativity, the existential reality of racism and disenfranchisement, and the emergence of black theology challenged African American biblical scholars to move beyond traditional biblical scholarship that focused on what the text meant in order to ask what the text means today (Hoyt). Early African American biblical scholars attempted to demonstrate the positive presence and contribution of dark-skinned peoples in the Bible, such as Simon of Cyrene, who helped Jesus carry his cross (Mt 27:32; Mk 15:21; Lk 23:26). C. Felder’s Troubling Biblical Waters (Felder 1989; see also Snowden 1970; 1983; Copher 1993) meticulously explored and affirmed the significant contribution and presence of blacks in the Bible, such as the Queen of Sheba (1 Kings 10:1-13; Mt 12:42; Lk 11:31). Felder demonstrated that the Queen of Sheba hailed from Africa, not from South Arabia, and emphasized that Egypt, where Joseph fled with Mary and the baby Jesus, was always in Africa, thus rejecting the “de-Africanization” of Egypt. African Americans seeking racial affirmation received Troubling Biblical Waters and the Original African Heritage Study Bible (1993) with open hearts and minds. Both texts attempted to recover the authority of the Bible within those segments of the black community that had rejected it as a white people’s book, particularly, for example, incarcerated black men and women.


  Stony the Road We Trod (Felder 1991), another seminal text, resulted from a five-year collaboration among African American biblical scholars. This volume of essays, edited by Felder, argued for a plurality of interpretive approaches as demonstrated in the Scriptures themselves and addressed the rift between mainstream biblical interpretation and marginalized voices created by a long tradition of Eurocentricism in biblical interpretation. For example, W. Myers argues against exalting one cultural worldview above another; against locking the interpretive task in the past; for the acceptance of legitimate methodologies rather than one valid methodology; and for including materials that have impacted African American perspectives: spirituals, call narratives, slave narratives, testimonials. R. Weems asserts the significance of both context and the reader’s pretext for reading the Bible. Weems argues that black women have a history of resistance to the Bible or portions of it, particularly those texts that implored slaves to obey their masters. She cites Howard Thurman’s grandmother, a former slave, who permitted young Thurman to read the Gospels to her but not the Pauline Epistles, except 1 Corinthians 13. Accordingly, African American biblical criticism is concerned primarily with how the text speaks in liberating ways to the African American experience, rather than focusing myopically on what lies behind the text. Some African American biblical scholars interpret the Scriptures and critique interpretations of the Scriptures with a hermeneutics of suspicion—that is, reading while consciously focusing on oppressive language, characterizations and plot. Also operative are a hermeneutics of survival—that is, reading with an awareness of how God enables the survival of the oppressed and not necessarily their liberation, as in the case of Hagar (Williams); and a hermeneutics of wholeness—that is, reading with a concern for the health of the entire community (St. Clair). With the publication of Stony the Road We Trod, African American biblical criticism emerged as an academic discipline focusing on the concerns and struggles of black scholars, attempting to link black scholarship and the black church and to maintain continuity between the historical past and the present.


  While African American biblical scholars reject the claim that the historical-critical method yields disinterested, objective, value-neutral and decontextualized biblical readings, many employ historical criticism together with an African American interpretive framework that prioritizes African American experience, culture and artifacts. B. Blount argues that the reader’s interpersonal context impacts his or her reading of the Bible, and this interpersonal dynamic is as important and legitimate as the sociolinguistic and ideational contexts of biblical interpretation (Blount 1993). Potential meanings, not just a single meaning, can be drawn from the text. O. Hendricks argues that exegesis is about setting the oppressed free, making new readings and truths from old things, asking questions unapologetically, and challenging interpretations void of representation (Hendricks 1994).


  V. Wimbush, in an essay in Stony the Road We Trod (Felder 1991), explored how slaves and free blacks read the Bible. The Bible was a language world that African Americans, throughout history, could identify with, be strengthened by, and employ for self-affirmation. Wimbush later resumed this theme, arguing for biblical interpretation that begins with the present and the sacred text’s impact on or in the present, rather than a mythical past retrievable only by specialists employing exegetical skills (Wimbush 2003). Wimbush challenges all biblical scholars to read “darkly” because African American experience as an interpretive lens offers an exemplary reading because of the trauma, marginality, pain and exile experienced by African Americans (Wimbush 2003; 2011).


  True to Our Native Land (Blount 2007) constitutes the first African American commentary of the NT written by a core of black biblical scholars and with the African American church in view. The essays draw on and demonstrate historical, social, cultural, religious and political realities unique to African American experience. African American experience is foregrounded as an interpretive lens for reading the Bible, offering a challenge to the unacknowledged contextual and ideological readings of Eurocentric biblical interpretation. Here it is asserted that “race still matters” (Blount 2007, 2). Our contexts, the space that we inhabit and from which we develop, influence our interpretations. The volume represents a call and response: it is a response to a call from the African American context to address particular themes. Contributors to True to Our Native Land weave sociohistorical and literary insights together with African Americans concerns and voices, including slaves, artists, poets, historians, philosophers, theologians, musicians, composers and activists. For example, E. Powery interjects Zora Neale Hurston’s imaginative recreation of the dialogue between *Herod and Herodias, which ends with Herod confessing his undying love and loyalty of Herodias and his position regarding the prophet John. M. Brown, in a subsection entitled “The Great Commission,” inserts a counternarrative from womanist scholar D. Williams: “Suppose evangelism was understood as community building, rather than just ‘saving souls’? . . . The goal of this community building is, of course, to establish a positive quality of life—economic, spiritual, educational—for black women, men, and children” (Blount 2007, 117). S. Crowder allows Sojourner Truth’s “Ain’t I a Woman?” speech to demonstrate how women should be emboldened by Luke’s portrayal of Mary.


  2. Further Developments.


  African American biblical scholarship is concerned with broader ancient rhetorical and historical contexts that speak to African Americans concerns. For example, G. Byron explores the rhetorical function of images of “blacks/blackness,” “Egyptians/Egypt” and “Ethiopians/Ethiopia” in early Christian literature. These images, Byron argues, were rhetorically constructed as idealized and pejorative symbols that came to signify extreme forms of difference within early Christianity—how early Christians constructed a world based on assumptions about extreme difference. M. Smith surveys first-century Roman *slavery and asserts that NT authors uncritically inscribe slavery in their writings (M. Smith 1999; 2007). This is particularly true of the *parables in which *God and Jesus are likened to cruel and exacting slave masters. Ancient slavery is the socio­historical and political context for interpreting Scriptures in which the master/slave relationship is asserted as a metaphor, as prescriptive, or as descriptive for relationships between God, Jesus and humans. M. Brown argues that biblical texts, including some parables (e.g., the landowner and the wicked tenants [Mt 21:33-46; Mk 12:1-12; Lk 20:9-19]) should be critiqued for their nonliberative stance toward the marginalized, even when such texts characterize Jesus or God as an oppressive landlord or master. As C. Martin has argued, African Americans have rejected literal readings of the NT that sanction slavery as divine or natural; they have chosen to proclaim the biblical witness about a powerful and just God who demonstrates in Jesus Christ a concern for the liberation of all humankind.


  The slave songs and narratives demonstrate a Christocentrism that characterizes Jesus as a liberator (M. Smith forthcoming). Salvation history in the spirituals is not, as H. Conzelmann has argued, a linear progression. In the slave songs Jesus transcends the boundary between NT and OT; he is the liberator present with Moses at the Reed Sea (M. Smith forthcoming). Much of African American biblical interpretation is christocentric, asking about the meaning of Jesus for black people today: how do Jesus’ life, ministry, suffering and glorification speak to complex issues such as victimization and suffering, as well as liberation? T. Smith argues that just as Jesus offered transformation to victims and victimizers through the process of victimization, people such as Zora Neale Hurston and Martin Luther King Jr. functioned like conjurors ordering biblical symbols and signs in hopes of transforming or curing the African American reality of victimization. King’s nonviolent strategy, according to T. Smith, is paradigmatic of this transformative process. Jesus’ life as a boundary breaker, equalizer and liberator embodies ethical reflection (Blount 2001). Womanist scholar J. Terrell privileges the hope and liberation that derive from Jesus’ cross over sacrifice and suffering, eschewing the glorification of suffering in the context of oppression. R. St. Clair asserts that the cross and Jesus’ pain were an inevitable consequence of his ministry but were not God’s predetermined will. St. Clair argues for deconstructing interpretations of Jesus that assist in black women’s oppression specifically (and all oppression). She asserts that our response to Jesus’ call to discipleship inevitably results in pain.


  African American biblical scholars struggle to bridge biblical interpretations with appropriate contemporary African American ethical and theological (theoethical) responses. Blount argues that Simon of Cyrene is an image of *discipleship as one who carried Jesus’ burden that the disciples rejected; that Simon was transformed from outsider to insider as part of Luke’s inclusive strategy (Blount 1993). Blount reads the Gospels through the lens of antebellum slavery in order to construct a NT ethics (Blount 2001). John’s Gospel, according to Blount, testifies about a group struggling with oppression and unable to count on help from the outside world. Blount likens the world constructed in John’s text to the world of African Americans. As in John’s Gospel, African Americans should turn to each other and construct for themselves a viable community of countercultural resistance and sustenance from mutual love. A. Callahan asserts that the author of John’s Gospel shuns slavery language to characterize discipleship, and John’s Jesus rejects slavery as a metaphor (Callahan 2007). S. Crowder reads Luke’s Gospel “as a document of African American faith,” arguing that its theology is analogous with African American “God-talk,” emanating from and witnessing about suffering and oppression (Crowder, 158). Luke’s Gospel, Crowder argues, like African American faith, is concerned with spiritual enhancement and with political, economic and social development. E. Powery explores the meaning of neighbor love and its limitations through the interpretive lens of Harriett Jacobs’s articulations about love of neighbor in her slave narrative (Powery 2008). Jacobs’s slave mistress taught her that one of the precepts of God’s word was to love one’s neighbor as one’s self. Harriett reasoned that her mistress did not see her slave as her neighbor, which was evidenced in the way she treated her. The teachings of Jesus, Paul and James teachings about “love of neighbor” transcended ethnic boundaries, but they did not cross gender and socioeconomic boundaries. M. Smith argues that a soteriological hermeneutical circle is at work in Luke (Smith forthcoming 2). Individuals whom Jesus heals emerge from the crowds, and consequently the crowds are positively affected, as evidenced by their rejoicing. M. Smith reads the relationship between individuals whom Jesus healed and the crowds from which they emerge through a womanist framework (Smith forthcoming 2). African American women, particularly, have historically promoted racial uplift; individuals who emerge from the black masses have an ethical responsibility to give back or uplift the masses from which they emerge (Smith forthcoming 2).


  3. Moving Forward.


  Felder wrote, “African American biblical scholarship is steadily becoming a fully grown tree near the dense forest of Eurocentric biblical exegesis and interpretation” (Felder 1991, 1). This remains an appropriate metaphor to describe African American biblical criti­cism. African American biblical scholars continue to privilege African American experience, traditions and artifacts as legitimate hermeneutical lenses and sources for theoethical reflection. They continue the tradition begun by people such as Howard Thurman’s grandmother of critiquing the canon, the biblical text itself, and the nature of its authority. African American biblical criticism will continue to struggle with the Bible as divine testimony, as an authoritative source, and as a dynamic word through which God continues to speak a relevant, prophetic and living word; to explore how African Americans read texts and contexts; to challenge mainstream biblical scholars to read “darkly” through the lens of black people’s experiences; to exercise the gift of questioning the biblical text and of critical self-reflection; and to strive for critical and liberative engagement with black churches, the larger African American community and the global reality.


  See also FEMINIST AND WOMANIST CRITICISMS; GOSPELS: HISTORY OF INTERPRETATION; LATINO/LATINA CRITICISM; POSTCOLONIAL CRITICISM; SLAVE, SERVANT; SOCIAL-SCIENTIFIC CRITICISMS; THEOLOGICAL INTERPRETATION OF THE GOSPELS.
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  AMEN


  “Amen” is a transliteration of the Hebrew word ʾāmēn and carries with it a range of meanings, including “dependable,” “certain,” “true.” The LXX interpreters often substituted the term with the Greek word genoito (“so be it”) and occasionally with alēthōs (“truly”). Similarly, many English translations substitute “verily” or “truly” rather than adopting the transliteration. In the Gospels “amen” appears one hundred times (31x in Matthew, 13x in Mark, 6x in Luke, 25x [always doubled] in John).


  
    	Background in Judaism and the Old Testament


    	Jesus’ Use in the Gospels


    	Narrative Impact in the Gospels

  


  1. Background in Judaism and the Old Testament.


  In the OT “amen” functions as a response of confirmation to what has been said by another. This can involve prophecy, curses and blessings (Num 5:22; Deut 27:15-26; Jer 11:5). It usually is a public affirmation, and often it occurs in a liturgical setting. This is demonstrated by the presence of “amen” in Psalm 41:13; 72:19; 89:52; 106:48, each of which marks the doxological climax of its respective book of psalms within the Psalter. In these instances an emphasis is placed on the participation of the audience in affirming what has previously been said.


  2. Jesus’ Use in the Gospels.


  Jesus’ use of “amen” is unique in the Gospels, where the word appears only on his lips and refers to his own sayings/teachings exclusively. Additionally, the term introduces his words rather than ends them. For Mark, the term is used in a variety of scenarios, such as in statements sparked by a challenge to Jesus (Mk 3:28; 8:12), lessons for the disciples (Mk 9:1, 41; 10:15), examples of faith and failure (Mk 10:29; 12:43; 14:9), and prophetic words that appear more frequently during his Jerusalem ministry, particularly on the night of his betrayal (Mk 13:30; 14:18, 25, 30). In Matthew’s Gospel it is found in teachings directed to the crowds (Mt 5:18, 26), teachings for the disciples in particular (Mt 10:15, 23; 16:28), shocking countercultural statements (Mt 8:10; 18:3), object lessons and *parables (Mt 18:13; 21:21; 24:47), and predictions and *prophetic words (Mt 23:36; 24:2; 26:21, 34). Luke includes only two uses not already found in the other Synoptic Gospels in some way: in Jesus’ exclamation that no prophet is accepted in his hometown (Lk 4:24) and in his reply to the criminal’s request for remembrance when Jesus comes into his *kingdom (Lk 23:43). In John’s Gospel “amen” always appears in doublets, often in the midst of important teachings of Jesus, where the term is used twice or three times within a singular topic (Jn 5:19, 24, 25; 6:26, 32, 47, 53). Other instances of the term occur in sayings that respond to challenge (Jn 8:34, 51, 58), in individual teaching moments (Nathanael [Jn 1:51], Nicodemus [Jn 3:3, 5, 11], Peter [Jn 21:18]) and in several predictions and promises of the *farewell discourses (Jn 13:21, 38; 14:12; 16:20, 23).


  3. Narrative Impact in the Gospels.


  A survey of occurrences of “amen” in each Gospel fails to result in a clear and singular function for the term. Some speculation might be made as to why Luke rarely uses the term (perhaps this reflects his concern to write a Gospel that makes sense to his target audience, which is predominantly Gentile), or why Matthew includes it so frequently (his target audience is Jewish). Conversely, given Mark’s emphasis on Jesus’ authority early in his Gospel, it is interesting to note that he does not include the term to bolster Jesus’ authoritative image at a point when one might otherwise expect it. As for John’s Gospel, the presence of the “amen” statements reflects his dramatic style, coming in doublets and often at crucial points in the narrative (e.g., when Jesus is challenged [Jn 8] or when he leaves parting words for his followers [Jn 13—16]).


  What does “amen” signify in the Gospels? Suggestions by scholars include that the word (1) indicates Jesus’ divinity, (2) highlights the *authority of Jesus’ teachings, (3) portrays Jesus as one who has the authority of a messenger of God (prophetic emphasis), (4) reflects a liturgical background (particularly in John’s Gospel), (5) strengthens the force of Jesus’ words, (6) indicates the faithful transmission of tradition (authenticates the words of Jesus as historically accurate), (7) conveys a sense of solemnity to Jesus’ words.


  Although we may never know with certainty what kinds of meanings this term might have had for Jesus, the Gospel writers or their audiences, at the very least it can be said that the “amen” statements call attention to Jesus’ words, highlighting the emphatic nature of his teaching and assertions about God’s work in the world through his life, death and resurrection.


  See also AUTHORITY AND POWER; TEACHER.
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  ANGELS


  There is a lively interest in angels in late Second Temple Judaism that extends and broadens the themes already present in the OT. There are both explicit references to angels and other places where contemporary Jewish angelology or OT angel passages are reflected. After some years of neglect, angels have been the subject of much scholarly discussion in the last twenty years, with a focus on two key issues: the angels’ nature in relation to both *God and humanity, and the significance of angel traditions for the origins and shape of early *Christology.


  
    	Terminology in the Old Testament and in Jewish Antiquity


    	The Nature of Angels in Jewish Antiquity


    	The Synoptic Gospels


    	The Gospel of John


    	Angels and Christology

  


  1. Terminology in the Old Testament and in Jewish Antiquity.


  Though parallels with motifs surrounding various divine beings in Greco-Roman literature can be identified, the language in the Gospels is essentially biblical and Jewish. The English “angel” translates the Greek word angelos in the NT and the word mal’āk in the OT. Both the Hebrew and the Greek words refer, essentially, to one who is sent with a message. In the OT the mal’āk and in the LXX the angelos is usually a heavenly being sent by God (e.g., Gen 16:7; Judg 2:1) but may also be a human being sent by another human being (e.g., Gen 32:3) or a human being who is sent by and represents God (e.g., LXX Is 9:5 [ET 9:6]; Mal 2:7; cf. Zech 12:8; LXX Ex 23:20-22). Some texts are ambiguous (Is 63:9; Mal 3:1-3).


  While the usual translation for mal’āk is angelos, the LXX reflects a tendency to use angelos as an umbrella term for a variety of spiritual beings when it uses angelos to translate other Hebrew expressions, such as ’ĕlōhîm (e.g., LXX Ps 8:6 [ET 8:5]; 96:7 [ET 97:7]; 137:1 [ET 138:1]) and bĕnê ’ĕlōhîm/bar ’ĕlāhîn (e.g., Job 1:6; 2:1; 38:7; Dan 3:92 [ET 3:25]). It is not clear what interpretive significance should be given to this homogenizing translation pattern, since the late Second Temple period also reveals a widening out of the terminology that could be employed for spiritual beings, especially in Hebrew and Aramaic texts (reflected especially in the DSS). For example, we regularly read of “watchers” (already in Dan 4:13, 23; see also, e.g., 1 En. 1:2, 5; 6:2), “authorities,” “glorious ones,” angelic “spirits” and other terms. So, it is just possible that Jesus himself used a variety of terms all of which were conveyed in the Gospels with the one Greek word angelos.


  2. The Nature of Angels in Jewish Antiquity.


  2.1. Angels in the Bible. In the OT angels primarily appear as messengers of divine revelation and as interpreters of visionary experiences (e.g., Ezek 40—48; Zech 1—6). The living creatures of God’s throne (Ezek 1), the cherubim (e.g., Ex 25:19; 2 Sam 22:11) and winged seraphim (Is 6:2-7) are not, strictly speaking, “angels,” since they do not function as messengers. However, the messenger role of angels is complemented by a wider set of responsibilities and themes. Yahweh is surrounded by a “host” of angels (Deut 33:2; 1 Kings 22:19-22)—his military force—and those who serve him in worship (Ps 103:20; 148:2). They protect (Ps 34:7; 91:11) or rescue (1 Kings 19:5; Dan 3:28; 6:22) the righteous and threaten (Ps 35:5-6) or exercise judgment on God’s enemies (Gen 19; Num 22:33; 1 Chron 21; Ps 35:5-6; 78:49; Is 37:36). They have human form (Gen 18—19) and often are not immediately recognized as superhuman beings.


  In pentateuchal texts there is one specific principal angel (see 2.2 below), and it can be unclear whether the angel is a distinct being or simply Yahweh in human form (Gen 16:7-11; 18-19). In those texts, and indeed throughout the biblical material, angelology expresses belief in God’s presence (his immanence) while maintaining his transcendence and the belief that he cannot safely be seen by human beings (e.g., Judg 6:22-23; 13:22).


  2.2. Postbiblical Developments in Jewish Angel­ology. Angels appear in all forms of Jewish literature, and there was a tendency to add references to angels in the retelling of biblical stories. Angels appear predominantly in visionary (or “apocalyptic” texts), and authors writing for a Greco-Roman audience tend to avoid the standard language about angels (without denying their existence). *Josephus, for example, speaks of a neanias or neaniskos (“young man” [Ant. 5.213, 277) and a phantasma (“phantom” [Ant. 1.325, 333]). Philo translates a biblical “angel” into a “divine word” (theion logos [e.g., Fug. 5; Cher. 3]).


  But beyond a shared and universal belief in angels, disagreement abounded. Sadducees, who must have taken references to angels in the Hebrew Bible at face value, did not believe that after death (and resurrection) the righteous were transformed into angel-like beings (Mk 12:18-27; Acts 23:6-9). Some texts speak of four archangels (1 En. 9—10; 40), while others speak of seven (1 En. 20—36; 81:5; 87:2-4; Tob 12:15; T. Levi 8:2). According to Josephus, the Qumran community believed that angelic matters constituted secret, esoteric revelation (J.W. 2.142). There was no one defined Jewish angelology as such, and we should resist the temptation to impose organization, consistency and systemization on “quite unsystematic literature” (Mach 2000, 25). Indeed, the Gospels appear to have their own, distinctive perspective on the angelic realm, its place in God’s purposes in general and in relation to Jesus in particular.


  Beyond the limited range of roles and characteristics found in the OT, in the Jewish material we encounter a vigorous expansion of angelic functions and themes. Sometimes there is an extension of ideas that are present, undeveloped in the OT. At other times new ideas appear without obvious biblical precedent.


  With an expansion of the number and names for angels there come also specific roles or offices (cf. already Josh 5:14). Where the OT speaks of one principal angel, there now appears an executive team of named angels (Michael, Gabriel [see already Dan 10:13, 21; 12:1; 8:16; 9:21], Raphael, Uriel, Sariel and others). Some angels have particular responsibilities in the sphere of creation: overseeing the workings of the sun, moon, planets, rain, snow, hail, fire, earthquakes, winds, lightning (Jub. 2:2; 1 En. 60:16-21; 2 En. 14:3; 19:4-5).


  In the realm of history the “host” of angels has a special responsibility empowering and fighting with the righteous against their enemies. The evidence of Maccabean literature (2 Macc 3:24-26; 10:29-30; 11:5-12; 15:22-23; 3 Macc 6:16-29; 4 Macc 4:10), the Qumran War Scroll (esp. 1QM XII, 7-17; XVII, 5-8), Josephus (J.W. 6.298-300) and other texts (e.g., 1 En. 90:14; T. Levi 5:3; T. Jud. 3:10; L.A.B 27:10-11; 61:7-9) suggests that revolutionary movements were particularly interested in angels and their powers.


  New themes in postbiblical angel material illustrate the more than primarily functional, message-bearing role of the angels. In various ways, angel texts articulate aspirations for a lifestyle that transcends ordinary or “fallen” human life. The righteous look to share life with the angels and to emulate them. There is intense interest in, for example, their permanent state of worship, around God’s throne and in the sanctuary (1 En. 14; the Songs of the Sabbath Sacrifice of Qumran; 2 En. 22:2). Angels do not need food, or at least not ordinary earthly food (see Jos. Asen. 16:14; L.A.E. 4:2; cf. Ps 78:25), they do not sleep (they are “watchers” or “wakeful ones” [Dan 4:13, 23; 1 En. 1:2, 5; 39:12-13]), and they have no need of sexual intercourse and conjugal relations (1 En. 6—15). By fasting, avoiding sexual intercourse, and taking up heavenly patterns of worship, the righteous could take on an angelic lifestyle or identity (see Fletcher-Louis 1996). Not only do the angels inspire distinctive religious practices, but they also validate Israel’s specific obligations under Torah. In one text angels, like Israelites, keep Torah: they are circumcised and they rest on the Sabbath (Jub. 2:17-21; 15:25-27).


  On the other hand, some texts envisage a rivalry between angels and human beings, or the superiority of the latter over the former (a theme that is expanded in the literature from the rabbinic period [cf. L.A.B. 32:1-2; 3 En. 1:4; 4:6-10; 5:10—6:3]). And there develops the notion that nations (Dan 12:1; L.A.B. 15:5) and individuals (L.A.B. 59:4) have guardian angels. In one tradition there is even the belief that God required that the angels worship Adam, before his fall, in his capacity as God’s image, as his representative idol (ṣelem) (L.A.E. 12—16; cf. 4Q381 1, 10-11; Philo, Opif. 83).


  2.3. Matters of Scholarly Debate. Some matters regarding angels that are relevant to Gospel interpretation are debated today.


  2.3.1. Did Jews Believe That Humans Could Be Angelic? The Latin Vulgate used two words (nuntius for human messenger, and angelus for supernatural being) where Greek and Hebrew had just one. English translations carry on that distinction, and interpreters of the NT traditionally have assumed that there is a clear difference between “human messengers” (see, e.g., angelos in Mt 11:10; Mk 1:2; Lk 7:24, 27; 9:52) and “angels.” Some recent scholarship suggests that this linguistic separation obscures the fact that oftentimes Jews could describe human beings using “angel” language because they believed these human beings were, in fact, now heavenly humans. C. Fletcher-Louis and C. Gieschen have explored traditions where human beings have an “angelomorphic” identity—that is, “wherever there are signs that an individual or community possesses specifically angelic characteristics or status, though for whom their identity cannot be reduced to that of an angel” (Fletcher-Louis 1996, 14-15).


  Many Jews clearly cherished the prospect of a communion with angels, especially in common worship, and this seems to have fostered also a belief in transformation to an angelic identity for the human worshipers (in this life). At Qumran, for example, the priest is called to be “as an Angel of the Presence in the abode of holiness” (1Q28b IV, 25). A range of past heroes, aspiring mystics, individuals and communities claim, in various ways, an angelomorphic identity. In particular, the (high) priesthood stands out as the office most frequently described in angelic hues (see already Mal 2:7; cf. Hecataeus of Abdera in Diodorus Siculus, Bib. hist. 40.3.5; T. Mos. 10:2; 1Q28b IV, 24-28; 4Q511 35, 4).


  For some, this identity was viewed as a recovery of the identity that Adam had before his fall (e.g., 1 En. 69:11; L.A.E. 4:2), and that further motivated forms of asceticism, such as fasting, to emulate the life of the angels (see 2.2 above). This “angelomorphic” theme has implications for our understanding of the portrayal of both Jesus and his followers in some Gospel texts (see 3.1. below). However, some studies have minimized the extent of these ideas in early Christianity’s formative context (e.g., Sullivan).


  2.3.2. Do Angels Bear God’s Presence or Just Do His Bidding? The nature of the angels has been much debated. Are they simply messengers, God’s agents, or do they have an identity that is more than functional because, on occasion, they can carry something of God’s presence?


  In favor of the first view is the fact that the words mal’āk and angelos basically describe one who conveys a message, and angelos is used to translate other Hebrew words where theoi (“gods”) might have been a more literal translation of the underlying Hebrew. Biblical angelology, in other words, expresses a firm rejection of polytheism: Jewish tradition accepts the existence of a divine council, albeit God’s throne room is populated by angels, not by other gods. And those angels are “created beings,” which surely means that they are not divine.


  On the other hand, many Jews could still use divine language for “angels.” First, the Hebrew words ēlîm and ’ĕlōhîm (“gods”) are used for angels in Qumran literature (compare the archangel who is “a god” in Jos. Asen. 17:9), Josephus refers to a “divine angel” (theios angelos [e.g. Ant. 1:219, 332]), other texts use the expression “divine logos” for an angel (e.g., Ezek. Trag. 99; Philo, Fug. 5; Cher. 3; Deus 182). Second, while the words mal’āk and angelos are essentially an expression of function, that function can include a bearing of God’s presence (not just a conveying of his messages). In the ancient world the ambassador can be the one whom he represents (see m. Ber. 5:5). Third, language and imagery for the glory of God in biblical theophanies (the fire, light and precious stones/metals in Ezek 1) are transferred to angels (see Dan 10:5-6; 2 Macc 3:25-26; Jos. Asen. 14:9; 2 En. 1:3-5; Apoc. Ab. 11:1-3; Apoc. Zeph. 6:11-15). Typically, the human being reacts in fear and trembling in the presence of the angel (Dan 10:7-9; 2 En. 1:3-8; Apoc. Ab. 11:2-6), and, understandably, makes the mistake of thinking that the angel should be worshiped (Jos. Asen. 15:11-12; Apoc. Zeph. 6:11-15; cf. Rev 19:10; 22:8-9). It is by no means certain that Jews in antiquity would assume that a created being could not possess something of God’s own character or nature (cf. Wisdom in Sir 24). Indeed, in Luke 2:9 there seems to be a clear connection between an angelophany and the presence of the Lord.


  On the other hand, texts explicitly prohibit worship of angels (Apoc. Zeph. 6:11-15; Asc. Isa. 7:21), in line with the biblical prohibition against the worship of other gods. In the wider Greco-Roman world divine beings receive song, sacrifice and diverse expressions of devotion. Jewish angels are not recognizably “divine” by those standards.


  2.4. The Angel of the Lord and a Principal Angel in Jewish Tradition. The OT, especially the Pentateuch, describes a singular, principal “angel of Yahweh,” who is indistinguishable from Yahweh himself (see Gen 16:11, 13; 22:1-18; Num 22:22-35). In one important passage this angel is said to carry God’s name (Ex 23:20-21). While some postbiblical texts envisage a team of four of seven archangels, in other traditions there is particular interest in this principal angel; the relevant biblical texts are reread in creative ways, and the angel of the Lord is given new characteristics and responsibilities (see Rowland 1982; Barker).


  On the one hand, more than in any other case, there developed here the belief in an angelic being who carried God’s presence and who, like the OT “angel of Yahweh,” was indistinguishable from God himself. For example, in one tradition he is called “Iaoel” (Apoc. Ab. 10:3, 8; cf. L.A.B. 26:12; 3 En. 48D:1) which can be the name both of the angel and of God himself (compare Apoc. Ab. 10:3, 8 with 17:13 and see Apoc. Mos. 29:4; 33:5; Lad. Jac. 2:18). In turn, the name “Iaoel” derives from the description of an angel who bears God’s name (in the form “Yaho” or “Iao”) in Exodus 23:20-22. Other texts identify the angel of the Lord with the Word (logos) (Ezek. Trag. 99) or with Wisdom (e.g., Ex 14:19 in Sir 24:4).


  On the other hand, there are texts where biblical “angel of Yahweh” traditions are associated with a particular human being. A. van der Kooij has argued that already in the Old Greek (LXX) the angel who carries God’s name in the Hebrew of Exodus 23:20-22 is identified with the high priest who has the name “on him” (on his turban).


  2.5. The Gospels’ Angelology in Jewish Context. All the references to angels in the Gospels reflect either biblical ideas about angels or well-attested postbiblical developments. Their characterization is conventional: they have human form (Mk 16:5; Lk 24:4), are robed in white garments (Mt 28:3; Mk 16:5; Jn 20:12), radiate light (Mt 28:3; Lk 24:4), praise God (Lk 2:13-14), bring messages to God’s people, and cause fear and trembling in those who encounter them (Mt 28:1-8; Mk 16:5-8; Lk 1:11-12; 2:9-10; 24:5).


  Frequently, their appearance reflects contemporary Jewish traditions. For example, the Son of Man’s coming with angels (Mk 8:38 = Lk 9:26; Mt 16:27; 25:31) reflects the belief that the angels around God’s throne in Daniel 7:9 would accompany the “one like a son of man” when he received power and authority (Dan 7:14). Their appearance with the Son of Man perhaps assumes their role as end-time judge and executioner (see 1 En. 62:11).


  On the other hand, there is much in contemporary Jewish tradition that is not picked up in the Gospels. For example, the rich terminology for heavenly beings (ēlîm, watchers, holy ones, glorious ones, cherubim, seraphim, ’ôpannîm, living creatures, spirits) is missing. There is no exploration of the place of different orders of angels in a multilayered cosmos. There is just one named angel (Gabriel in Lk 1:19, 26). Angels do not act as intercessors (contrast Zech 1:12-17; 1 En. 15:2; 99:3; 3 Bar. 11—16), nor do they commission anyone (cf. Ex 3:2; Judg 6:11-24; 1 En. 81:5-10; T. Levi 5:3; 8). Jesus is aware of angels of protection, but he chooses not to appeal to them (Mt 4:5-7; 26:53; Lk 4:9-12; cf. Gen 48:16; Ex 14:19-20; 23:20; Ps 34:7; 91:11; Dan 3:25, 28; 1 En. 100:5; L.A.B. 38:3; 59:4; 3 Macc 6:18-19). Angels appear with instructions (in the birth narrative and resurrection story), but there is little to compare with their familiar role as the interpreter of mysteries (as in Dan 7—12; Zech 1—6; 1 En. 17—36; Jos. Asen. 14—16; Jub. 1:27-29; 10:10-14; Apoc. Ab. 10—18; 4 Ezra 3—14).


  Several Gospel texts reflect classic “angel of the Lord” passages (compare Gabriel’s announcement of the birth of Jesus in Lk 1:26-38 with Gen 16:11, on the birth of Ishmael; Judg 13:3-5, on the birth of Samson). However, these passages do not seem interested in the postbiblical speculation on the angel of the Lord. The Gospels speak of an angel of the Lord (Mt 1:20, 24; Lk 2:9-12) and reflect the belief that there were in fact a number of principal angels who represented the Lord (e.g., Gabriel in Lk 1:19, 26).


  The absence of these Jewish angelological themes in the Gospels is best explained as an expression of their Christology (see 5 below). It is also consistent with the peculiar ways angels and other angelological traditions do appear in the Gospels.


  3. The Synoptic Gospels.


  With an appreciation for the breadth and creativity of Jewish angel traditions, we find that besides the explicit angel references, the Gospels draw implicitly on diverse angel traditions.


  3.1. Angel Texts Shared Across the Synoptics. Angels set the scene of eschatological fulfillment in all three of the Synoptic Gospels. In Matthew and Luke angels announce God’s intentions through the *birth of Jesus (and *John the Baptist), much as the angel of the Yahweh had done at the births of Ishmael (Gen 16:11-12), Isaac (Gen 18:9-15) and Samson (Judg 13:3-5). Luke’s opening angelophanies stress God’s purposes in and for true *temple and Torah piety: Zechariah’s meeting with Gabriel in the sanctuary is natural because it is God’s house, the headquarters of his angelic executive (cf. Is 6; Zech 3; Josephus, J.W. 6:299-300; Liv. Pro. 23:2; 1 En. 14:8-25).


  In his own way, as C. Rowland points out (in Rowland and Murray-Jones 2009, 113-16), Mark also has an angel prepare the way for the Lord Jesus: John the Baptist is an angelos (Mk 1:2; cf. the priest angel in LXX Ex 23:20-22) and eats special food, honey—the ambrosia reserved for the angels (cf. Jos. Asen. 16:14; Origen, Comm. Jo. 2.25 on Jn 1:6).


  In the wilderness Satan invites Jesus to put his trust in the angelic protection promised in Psalm 91:11-12 (Mt 4:5-7; Lk 4:9-12) and to force a dramatic divine demonstration of his special status as God’s son. Jesus rejects the offer in Luke and Matthew (see further below). However, Matthew and Mark still have angels serve him (Mt 4:11; Mk 1:13). Jesus’ faithfulness under duress means that he succeeded where Adam capitulated to the serpent. So, Matthew’s and Mark’s scene with the ministering angels perhaps evokes the tradition that the angels rendered worshipful service to Adam at his creation (see 2.2 above).


  Jesus’ authoritative reply to the testing legal case posed by the Sadducees shows that he and his followers adopted the emerging majority view that after the resurrection the righteous would live a new kind of existence: an angelomorphic existence free from conjugal commitments and sexual activity (Mt 22:30; Mk 12:25; Lk 20:34-36; cf., e.g., Dan 12:3; 4 Ezra 7:97; 2 Bar. 51:10). It is not that angels were believed to be incapable of sexual intercourse (cf. Gen 6:1-4; 1 En. 6-15), but rather that sexual intercourse is both unnecessary and improper for the heavenly life that the righteous will experience after resurrection.


  Mark 13:27 (// Mt 24:31, but not Lk 21) predicts that the *Son of Man will send out his angels to gather the elect from the four winds when he comes in *glory. In a thoroughgoing A.D. 70, temple- destruction reading of Mark 13, N. T. Wright has argued that these angels are the apostles sent out on Christian mission (Wright 1996, 362-63). This is plausible, especially in view of those texts that describe Christian leaders behaving like angels (Acts 6:15; 8:26-40; cf. Gal 4:14) and also the use of angelos for the apostles in Luke 9:52 (cf. Lk 10:1 with Ex 23:20; Mal 3:1).


  Across the Synoptic tradition there is evidence of an interest in angels in Gethsemane. In some manuscripts of Luke 22:43-44 Jesus is strengthened by an angel as he sweats like drops of blood; in Matthew 26:53 Jesus claims that he can call on the help of twelve legions of angels; and in Mark 14:51-52 the “young man” (neaniskos) fleeing naked may be an angel. The first two, and perhaps the third, of these texts reflect the tradition of angelic help offered to righteous heroes in battle (see above).


  The angels reappear on stage in the *resurrection narratives, echoing their role in the infancy narratives. The resurrection (and death itself) is an *apoca­lyptic moment: the Easter garden tomb is a “thin” place and time. Mark and Luke refrain from explicit identification of the (young) men who greet the women at the tomb as the angels (Mk 16:5; Lk 24:4-7), though their description is stereotypical of heavenly beings (see Josephus’s “young men” as angels in 2.2 above). The absence of explicit identification may also serve to create suspense, echoing the way the heroes of old often are greeted by angels unawares (Judg 6; Tobit).


  3.2. The Gospel of Matthew. Matthew has a particular interest in the protective, guarding role of angels (see Mt 4:5-7; 26:51-53). The angels in his infancy narrative effectively protect Jesus (Mt 2:13, 19-21), and Jesus speaks of the “little ones” having angels who represent and protect them as they have direct access to God in heaven (Mt 18:10). Here there may be belief in an individual’s guardian angel, though in Matthew 18:10 it may be that the righteous have a kind of angelic double or heavenly angelic self (cf. 2 Cor 12:2; Eph 2:6; Phil 3:20).


  In Matthew 13:39, 41, 49 there are angels of end-time judgment (see 2.1 above), and Matthew 25:41 notes that the devil has angels (cf. 1 En. 6—18; 2 En. 29:4-5). D. C. Allison has made a strong case that the star that guided the magi was in fact an angel (cf. Ex 14:19; 23:20).


  3.3. The Gospel of Luke. In the context of the first two chapters of Luke, which are steeped in the hopes for Israel’s redemption, the “multitude of a heavenly army [stratia]” (Lk 2:13) consists of warrior angels whose praise signals God’s power to defeat his enemies and bring “peace” (Lk 2:14). There is another scene of angelic *joy and *worship in Luke’s “lost and found” chapter (Lk 15:10). There, at the announcement to the shepherds and at the triumphal entry, Luke probably assumes that the angels’ worship is reflected or imitated by the righteous: the shepherds “praise and glorify God” (Lk 2:20) just like the angels (Lk 2:13-14), and lyrics of the angelic song (Lk 2:14) are reprised by the crowds at the *triumphal entry (Lk 19:38) (see Fletcher-Louis 1996, 72-78).


  An interest in the angelic life as a model for the ideal human life is also present in Luke’s version of Jesus’ debate with the *Sadducees about the resurrection life. In several ways, his version is different from that in Mark (and Matthew), including that in Luke 20:34-36 Jesus describes the righteous, the “sons of God,” as those who already express an angelic existence by not marrying (see Fletcher-Louis 1996, 78-86).


  After his resurrection Jesus appears to his disciples, and they think that he is a spirit, which for Luke is much the same as an angel (cf. Acts 23:8-9). To prove that he is no spirit, Jesus eats some grilled fish (Lk 24:36-43). This story probably reflects the contemporary Jewish belief that angels do not eat (see Tob 12:19; Apoc. Ab. 13:4; T. Ab. 4:9-10; Philo, Ab. 118; Josephus, Ant. 1.197) (see Fletcher-Louis 1996, 63-70), at least not ordinary earthly food (cf. Ps 78:5; Jos. Asen. 16:15-16).


  4. The Gospel of John.


  There are comparatively few references to angels in John. The image of angels ascending and descending on the Son of Man in John 1:51 probably relies on Jewish interpretive traditions around the meaning of Genesis 28:12, where angels ascend and descend on a ladder (or “on Jacob”) as the patriarch sleeps at Bethel (see Rowland 1984). This background suggests that the angels go up to heaven, where they see the same face on the throne of God as they see in the Son of Man. Here, and in other ways (see 5 below), angelology serves John’s distinctive high Christology.


  5. Angels and Christology.


  There has been lively debate in recent decades about ways in which angel traditions contributed to NT Christology (see Fletcher-Louis 1996; Gieschen; Hannah; Sullivan; Garrett). Clearly, Jesus is not an angel in the Synoptics (contrast Gos. Thom. 13), but angels contribute in various ways to his identity.


  Some believe that in Daniel 7:13 the “one like a son of man” is an angel. In Luke 9:26 Jesus speaks of the Son of Man having the glory of the angels (contrast Mt 16:27; Mk 8:38), but he also has the Father’s and his own glory. As the Son of Man, Jesus suffers unto death in a way that would not be expected of an angel, and in some sayings angels are clearly distinguished from the Son of Man in a way that reflects the belief that he is exalted over them (Mk 8:38; 13:26-27; Mt 13:41; 25:31; Jn 1:51; cf. Lk 12:8). Similarly, the presence of a large company of angels, outside the temple, at Jesus’ birth in Luke 2 signals the presence of one who is superior to the angels.


  The *transfiguration (Mt 17:1-13; Mk 9:2-13; Lk 9:28-36) can be understood on analogy to texts that describe a this-life transformation, including those in which a righteous individual is given an angelomorphic identity (e.g., 2 En. 22:8-10) (Fletcher-Louis 2001).


  While Luke’s postresurrection stories claim that Jesus is no disembodied angel (Lk 24:36-43), the Emmaus story also echoes the way the angel of Yahweh behaves in Genesis 18—19, Judges 6; 13 (and Tob 5—12) (see Fletcher-Louis 1996, 62-63). It is also possible that in the Synoptic tradition in general and, especially, in John the pattern of an angel coming from heaven to earth has contributed to sayings in which Jesus describes how he (or the Son of Man) “has come” (to earth) (on John’s Christology, see Gathercole, 113-47; Ashton; Fossum; Gieschen, 270-93).


  The relative absence of angelic activity during Jesus’ ministry in comparison to the infancy and resurrection stories, and Jesus’ rejection of angelic help at the temptation, are best explained as an implicit christological motif: while Jesus is on earth, angels are not needed, for one greater is here. It is a mistake to see a need for angels during this time (Jn 12:29).


  See also APOCALYPTICISM AND APOCALYPTIC TEACHING; DEMON, DEVIL, SATAN; DREAMS AND VISIONS.
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  ANOINTING


  In the Gospels anointing is associated with *healing (Mk 6:13; Lk 10:34), the celebration of meals (Mt 6:17-18), hospitality (Lk 7:46) and the *burial of Jesus (Mk 16:1; Lk 24:1; Jn 19:39-40). All four Gospels include an account of the anointing of Jesus by a woman (Mt 26:6-13; Mk 14:3-9; Lk 7:36-50; Jn 12:1-8). In the OT the anointing of the head was associated with the consecration of kings (1 Sam 9:15—10:1; 16:12-13; 1 Kings 1:38-40) and of priests and prophets (Ex 28:41; 1 Kings 19:16); the term *“messiah” (christos) has the literal meaning “anointed one.” The verb chriō (“anoint”) occurs in the Gospels only once, in the account of the anointing of Jesus by the *Spirit (Lk 4:18; cf. LXX Isa 61:1; see also Acts 10:38), and the Gospels employ the verb aleiphō (“anoint” [Mt 6:17; Mk 6:13; 16:1; Lk 7:38, 46; Jn 11:2; 12:3]). The OT background, however, raises the question of whether the evangelists intend to depict the woman’s action as the anointing of Jesus as the Messiah.


  
    	Anointing of Jesus in Mark (Mk 14:3-9)


    	Anointing of Jesus in Matthew (Mt 26:6-13)


    	Anointing of Jesus in Luke (Lk 7:36-50)


    	Anointing of Jesus in John (Jn 12:1-8)


    	Conclusion

  


  1. Anointing of Jesus in Mark (Mk 14:3-9).


  In Mark’s Gospel an anonymous woman interrupts a meal, breaks open a jar of perfume, and pours the perfume over Jesus’ head in the house of Simon the leper. Mark has employed his characteristic literary technique of intercalation to place the account of the anointing of Jesus between the plot of the chief *priests and *scribes to arrest Jesus (Mk 14:1-2) and the betrayal of Jesus by Judas (Mk 14:10-11) (Barton). The location of this episode at the beginning of the *passion narrative and the woman’s act of anointing Jesus’ head in the middle of the meal suggest that her action is to be interpreted as the anointing of Jesus as the Messiah. The woman remains silent throughout the account, and Jesus is the one who interprets the anointing as the preparation of his body for burial. The woman is portrayed as a prophetic figure, since her act of anointing Jesus’ head alludes to his kingship, which is revealed at his death.


  Some of those present object that the perfume could have been sold for more than three hundred denarii and the money given to the poor (Mk 14:5) (see Rich and Poor). Jesus defends the woman by arguing that she has performed a “good deed” because she has anointed his body for burial. In rabbinic tradition “good deeds” take precedence over almsgiving because they require immediate action (Daube). Jesus does not ignore the needs of the poor, since he cites the commandment that requires the care of the poor (Deut 15:11). The woman’s critics describe the gift as a “waste” (apōleia [Mk 14:4]), but this term recalls Jesus’ teaching on *discipleship in which the cognate verb apollymi (“lose”) is used to demonstrate that only those willing to lose their lives will save life (Mk 8:35). The loss of the perfume paradoxically reflects the extravagant gift of Jesus’ life to bring life to others (Miller).


  2. Anointing of Jesus in Matthew (Mt 26:6-13).


  Matthew follows Mark’s Gospel closely in his portrayal of an anonymous woman who anoints Jesus’ head in the house of Simon the leper. Matthew’s account focuses on the significance of the anointing of Jesus as a teaching episode for the disciples. In Mark’s Gospel the woman’s critics are unnamed, but Matthew identifies the disciples as the ones who question the waste of perfume. Jesus responds to the disciples directly, implying that they have a responsibility to care of the poor. The woman has performed a “good deed” for Jesus, who is identified with the poor. Her action looks forward to the teaching of Jesus in which those who care for the hungry, the thirsty, the stranger, the naked, the sick and the prisoner care for Jesus (Mt 25:31-46) (Wainwright).


  3. Anointing of Jesus in Luke (Lk 7:36-50).


  In Luke’s Gospel an anonymous woman who is described as a sinner in the city anoints Jesus’ feet in the house of Simon, a Pharisee. Luke has connected his account of the anointing of Jesus to a parable of Jesus about forgiveness. The woman weeps over Jesus’ feet and loosens her hair to dry them before anointing them with oil. Luke downplays the prophetic role of the woman by presenting her in the conventional role of a penitent *sinner. Jesus, however, reverses the status of the woman and his host by comparing the service of the woman favorably to the hospitality offered to him by Simon (Seim).


  4. Anointing of Jesus in John (Jn 12:1-8).


  In John’s Gospel Mary of Bethany anoints the feet of Jesus at a dinner in Bethany, and Judas is the disciple who objects to the cost of the perfume. Mary anoints Jesus as a sign of her gratitude toward Jesus for the raising of her brother, *Lazarus. Her act of anointing Jesus’ feet and drying them with her hair foreshadows Jesus’ act of washing and drying his disciples’ feet at the *Last Supper (Jn 13:1-20). Jesus carries out a symbolic action expressing the *salvation that he brings to humankind, and Mary’s act of anointing Jesus’ feet points to his identity as the suffering Messiah. Mary carries out a prophetic action that prepares Jesus for his death (Conway). The scent of the perfume spreads through the house, and the Greek term osmē (“scent”) recalls the scent of the sacrifices pleasing to God (Jn 12:3; cf. LXX Gen 8:21; Ex 29:18; Lev 2:2), thus alluding to the sacrificial nature of Jesus’ death.


  5. Conclusion.


  In Mark, Matthew and John a woman anoints Jesus as the Messiah, and Jesus connects the act of anointing with his death, since he is revealed as the Messiah through his willingness to give his life for others. Luke, however, downplays the prophetic role of the woman and associates the anointing with repentance and forgiveness. The similarities and differences between the narratives suggest that two stories may have been combined. In one tradition a repentant woman weeps at Jesus’ feet in Galilee, and in the second a woman anoints Jesus’ head in Bethany (Legault). In Mark, Matthew and John the anointing of Jesus is associated with his imminent death. Jesus does not disregard the needs of the poor, since he is about to give his life to bring abundant life to all people.


  See also BAPTISM; MESSIAH.
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  ANTI-JUDAISM. See ANTI-SEMITISM.


  ANTIPAS. See HERODIAN DYNASTY.


  ANTI-SEMITISM


  The despicable horror of anti-Semitism is the antithesis of the Christian teaching of love. The Shoah (the Holocaust), perpetrated in a nominally Christian country, was a contradiction of the very heart of Christianity. So-called Christian anti-Semitism is an oxymoron. It is therefore a tragic irony that anti-Semitism has been encouraged by the unfortunate and improper use of NT texts, especially, but not only, from the Gospels. A quick, popular conclusion seems plausible: the NT is broadly responsible for anti-Semitism. Although this argument is frequently heard from both Jews and non-Jews, it is simplistic and unjustifiable. The issue is complex and requires careful definitions and distinctions.


  
    	Anti-Semitism and Anti-Judaism
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    	Luke


    	John


    	Anti-Semitism, Anti-Judaism and the Death of Jesus

  


  1. Anti-Semitism and Anti-Judaism.


  It is of great importance to distinguish anti-Semitism from anti-Judaism. The former is a broadly based racial/cultural hatred and hostility toward Jews as a people that may include, but is not limited to, the religion of the Jews. Anti-Judaism, on the other hand, is specifically disagreement with the religious views and practices of Judaism as a religion, or, more accurately, with some of these views and practices. Accepting this distinction, we may conclude that the negativity that we encounter in the NT is not anti-Semitism, but rather an expression of anti-Judaism. And since it is certain that almost all the NT writers were Jews, it makes no sense to speak of racial/cultural hatred of the Jews on their part, for that would be a form of self-hatred.


  It is anti-Judaism that we encounter in the NT. Even this conclusion is highly problematic, however. Jesus was a Jew, the Twelve were Jews, and earliest Christianity consisted exclusively of Jews. These Jews never would have regarded their faith as an anti-Judaism. Indeed, Christianity itself can be construed as a form of Judaism. Jewish believers in Jesus did not stop being Jews. They did not regard themselves as having converted to a new religion. Instead, they regarded their new faith as the fulfillment of their Judaism. It was the true Judaism.


  At the same time, however, we must not downplay the newness implicit in their new faith in Jesus. There were aspects of their new convictions that were hardly compatible with their previous views, especially in such areas as Christology and soteriology, with obvious implications for the law and the temple. Very quickly these views began to make it impossible to regard these believers in Jesus as a sect within *Judaism—that is, as another manifestation of the diversity of Second Temple Judaism. To the extent that these views differed from those of the emerging, formative Judaism, one may indeed see indications of a necessary anti-Judaism. It is important to note, however, that anti-Judaism is not equivalent to being anti-Jewish. This must be kept in mind in the use of the word anti-Judaism in what follows. The early Jewish believers in Jesus, including the evangelists, cannot be considered anti-Jewish.


  At first, disagreements between the Jews who believed in Jesus and those who did not constituted an intramural argument: Jews arguing with Jews. This certainly was the case within the NT itself, where criticism of Judaism can no more be labeled as anti-Semitism than can the prophets’ denunciations of Israel. It was not long, however, before these Jewish believers in Jesus were ostracized from *synagogues. Although the subject is much disputed, very probably the so-called parting of the ways began well before the end of the first century and increasingly became an undeniable reality with the passing of time (for a review of the discussion, see Hagner). During the same period, the church had taken in large numbers of *Gentile believers, and Jewish believers in Jesus became a distinct minority. Here for the first time we have the real potential for anti-Semitism.


  2. Mark and Matthew.


  Mark’s narrative presents aspects of anti-Judaism that are picked up and heightened by Matthew. Neither in Mark nor Matthew is the term hoi Ioudaioi (“the Jews”) significant in this regard. Far more important are the references to the *Pharisees, who are most representative of Judaism.


  The Pharisees dispute with Jesus in order to “test” him (Mk 8:11; 10:2) and to “entrap” him (Mk 12:13 // Mt 22:15). Already in Mark 3:6 the Pharisees join the *Herodians in plotting the death of Jesus (so too Mt 12:14, but without mention of the Herodians), although surprisingly the Pharisees are not mentioned in the arrest, *trial and *passion narratives.


  The Gospel of Matthew picks up most of Mark’s polemic against the Jews. This is all the more interesting because Matthew, unlike Mark, is written to Jewish rather than Gentile Christians. The negative portrayal of the Pharisees is intensified in Matthew, especially in the well-known chapter Matthew 23. Jesus, according to Matthew, repeatedly calls them *“hypocrites,” but also “child(ren) of hell,” “blind guides,” “blind fools,” “serpents” and “brood of vipers” (cf. Mt 3:7, where the Pharisees are linked with the *Sadducees). Although the Pharisees are portrayed negatively in Mark, this particular language is not used of them in that Gospel, except for the single reference to “hypocrites” in Mark 7:6 (expressly alluding to Is 29:13). Matthew notes that the Pharisees attributed Jesus’ ability to exorcize *demons to “the prince of demons” (Mt 9:34; 12:24; cf. Mk 3:22).


  Apart from the negative mention of these groups, Markan anti-Judaism can also be seen in the dispute over the *law. The Pharisees were distressed by Jesus’ stance toward the law. Mark notes the freedom of Jesus vis-à-vis the *Sabbath (Mk 2:23—3:6 // Mt 12:1-14) and dietary law (Mk 7:1-23 // Mt 15:1-20, where Mark adds the comment “Thus he declared all foods clean” [Mk 7:19], a comment not picked up by Matthew, however) and his disallowance of *divorce, thereby contradicting *Moses (Mk 10:2-9 // Mt 19:3-9). So too, Jesus is critical of the *temple: he cleanses it (Mk 11:15-18 // Mt 21:12-13), he prophesies its destruction (Mk 13:1-2 // Mt 24:1-3), and at his crucifixion the temple curtain is torn apart (Mk 15:38 // Mt 27:51), implying the end of the cultus as the means of atonement.


  Mark also contains the parable of the wicked tenants (Mk 12:1-12 // Mt 21:33-46). The tenants, representing the Jews, or at least the Jewish authorities, kill the son of the vineyard owner, with the result that the vineyard is taken away from them and given to others. With this motif of the transference of the kingdom we may compare Matthew 8:10-11, where it is stated that many (Gentiles, like the centurion) from east and west will sit at table with Abraham, Isaac and Jacob, while “the sons of the kingdom will be thrown into the outer darkness.”


  It is important to note that the negative view of the Jews in all four Gospels is a result of the Jewish rejection of Jesus, and this motif finds its focus primarily in the Jewish authorities. In Mark 11:18 the chief *priests and *scribes seek a way to destroy him. Jesus predicts his sufferings and death at the hands of “the elders, the chief priests, and the scribes” (Mk 8:31 // Mt 16:21) or of “the chief priests and the scribes” (Mk 10:33 // Mt 20:18); it is they who will “deliver him to the Gentiles.” It is specifically the chief priests, scribes and *elders (Mk 14:43, 53; 15:1, 3, 11, 31), the members of the *Sanhedrin (Mk 14:55) and the high priest (Mk 14:60-63) who are implicated in the death of Jesus. Toward the end of the narrative the Pharisees appear together with the chief priests only in Matthew 27:62.


  Throughout Mark and Matthew, however, the Pharisees are also linked with Jewish authorities: the Herodians (Mk 3:6; 12:13; cf. Mk 8:15; Mt 22:15-16) and the scribes (Mk 7:1, 5). In Matthew it is the “scribes” who are most often linked with the Pharisees (e.g., Mt 12:38; 15:1; 23:2), most notably in the seven woes against the Pharisees in Matthew 23. In Matthew 3:7 the Pharisees are mentioned together with the Sadducees, as also in Matthew 16:1, 6, 11-12; 22:34. They are linked with the chief priests in Matthew 21:45.


  It is the blame for the death of Jesus that constitutes the most virulent anti-Judaic theme in the Gospels. Without question, one of the most grievous statements is that of Matthew 27:25, where “all the people [laos]” cry out, “His blood be on us and on our children.” It cannot be denied that this statement, unfortunately, has been used to promote anti-Semitism. It should be noted, however, that the statement is formulaic, and the reference to “our children” does not make them guilty of the death of Jesus, let alone children or Jews of later generations. It must strongly be emphasized that it is wrong to generalize these words by applying them to all Jews of every place and every time.


  3. Luke.


  The opening two chapters of Luke speak eloquently of how the *birth of Jesus is the initial fulfillment of the hope of *Israel (Lk 1:13-17, 30-33, 46-55, 67-79; 2:10-11, 25-38). At the opening of his Galilean ministry, however, Jesus is rejected in his hometown of Nazareth (Lk 4:28-29). As also in Mark and Matthew, the Pharisees are the main antagonists of Jesus. In Luke 5:21 the Pharisees accuse Jesus of *blasphemy because he forgives the sins of the paralytic whom he had healed. A passage unique to Luke notes that “the Pharisees and the lawyers rejected the purpose of God for themselves” (Lk 7:30). In Luke 16:14-15 the Pharisees are described as “lovers of money,” and Jesus says to them, “You are those who justify yourselves in the sight of others, but God knows your hearts; for what is prized by human beings is an abomination in the sight of God.” Luke 18:9-14 contains the parable of the Pharisee and the tax collector, addressed “to some who trusted in themselves that they were righteous and despised others.” The concluding verse focuses on the self-exaltation of the Pharisee. In another Lukan parable the compassion of a *Samaritan is contrasted with the indifference of a priest and a Levite (Lk 10:29-37).


  In Luke too the Pharisees are upset by Jesus’ failure to observe the Sabbath to their satisfaction (Lk 6:1-11; cf. Lk 14:1-6). In Luke 6:7 the scribes and the Pharisees “watched him, to see whether he would heal on the sabbath, so that they might find an accusation against him.” They were “filled with fury and discussed with one another what they might do to Jesus” (Lk 6:11). The ruler of the synagogue was “indignant because Jesus had healed on the sabbath” (Lk 13:14). Luke 15:2 reports that “the Pharisees and the scribes murmured, saying, ‘This man receives sinners and eats with them.’”


  The only reference in Luke that associates the Pharisees explicitly with hypocrisy is in Luke 12:1, where Jesus says to his disciples, “Beware of the leaven of the Pharisees, which is hypocrisy.” Immediately after Luke’s parallel to Matthew 23, containing woes against the Pharisees and lawyers (see Lk 11:37-52; cf. Lk 20:45-47), Luke writes, “As he went away from there, the scribes and the Pharisees began to press him hard, and to provoke him to speak of many things, lying in wait for him, to catch at something he might say” (Lk 11:53).


  At a few points Luke uses the word “lawyers” (nomikoi, synonym for “scribes”) where Matthew refers to the scribes and Pharisees. Thus, in Luke 11:46 it is “lawyers” who load people down with burdens hard to bear (cf. Mt 23:4). So too in the following woe oracle: “Woe to you lawyers! For you have taken away the key of knowledge; you did not enter yourselves, and you hindered those who were entering” (Lk 11:52 // Mt 23:13). In Luke 20:46-47 (// Mt 23:5-7) Jesus warns his disciples concerning “the scribes, who like to go about in long robes, and love salutations in the marketplaces and the best seats in the synagogues and the places of honor at feasts, who devour widows’ houses and for a pretense make long prayers. They will receive the greater condemnation” (cf. similar material concerning the Pharisees in Lk 11:43).


  At the same time, and rather paradoxically, the picture of the Pharisees and scribes in Luke is not consistently negative. Several times Pharisees invite Jesus to dinner (Lk 7:36; 11:37; 14:1). In one instance scribes are described as appreciating the teaching of Jesus: “Some of the scribes answered, ‘Teacher, you have spoken well.’ For they no longer dared to ask him any question” (Lk 20:39). And strikingly, some Pharisees warn Jesus concerning a threat to his life: “Get away from here, for Herod wants to kill you” (Lk 13:31).


  As in Mark and Matthew, those responsible for the death of Jesus are the Jewish authorities. In the first passion *prediction Luke follows Mark closely: “The Son of Man must be rejected by the elders and chief priests and scribes, and be killed, and on the third day be raised” (Lk 9:22). Again, when Jesus was teaching in the temple, “the chief priests, the scribes and the leaders of the people sought to destroy him” (Lk 19:47). The chief priests and the scribes with the elders question the source of Jesus’ authority (Lk 20:2). In Luke 20:19-20 it is the scribes and the chief priests who “tried to lay hands on him . . . for they perceived that he had told this parable [of the wicked tenants] against them. So they watched him, and sent spies, who pretended to be sincere, that they might take hold of what he said, so as to deliver him up to the authority and jurisdiction of the governor” (cf. Lk 22:2). It is “the chief priests and captains of the temple and elders” who initially take Jesus captive in the garden (Lk 22:52). And finally, “the assembly of the elders of the people, both chief priests and scribes,” “brought Jesus before Pilate” (Lk 22:66—23:1). The chief priest and scribes vehemently accuse Jesus before Herod (Lk 23:10).


  Although in fact it was the Romans who crucified Jesus, since they did so at the bidding of the Jewish authorities, it is possible to connect the latter with the crucifixion. This happens in Luke 24:19-20, where the Emmaus disciples say, “Our chief priests and rulers delivered him up to be condemned to death, and crucified him.” The connection becomes particularly strong in Luke’s second volume, where the people of Israel in general are repeatedly held accountable for the death of Jesus: Acts 2:22-23, 36; 3:13-15; 4:8-10 (“rulers of the people and elders”); Acts 5:30 (the council and high priest); Acts 7:51-52; 10:39; 13:27-28 (“those who live in Jerusalem and their rulers”). In Acts Paul speaks three times of a turning from the Jews to the Gentiles (Acts 13:46; 18:6; 28:28).


  4. John.


  In the whole of the NT it is perhaps in John that we come closest to anti-Semitism. Here the polemic often focuses more generally on “the Jews.” It is possible to translate hoi Ioudaioi, which appears frequently in John, as “the Judeans,” as some translations occasionally do, but this hardly alleviates the problem. As in the Synoptic Gospels, very early in the narrative the Pharisees become anxious about Jesus. Thus, although in John 1:19 “the Jews sent priests and Levites from Jerusalem” to interrogate Jesus, in John 1:24 it is said that “they had been sent by the Pharisees.” What disturbs the Pharisees is not only Jesus’ attitude toward the Sabbath (Jn 7:23; 9:16), but also, far more, what are regarded as his personal claims: “This was why the Jews persecuted Jesus, because he did this on the sabbath. . . . This was why the Jews sought all the more to kill him, because he not only broke the sabbath but also called God his own Father, making himself equal with God” (Jn 5:16-18). “The Jews then murmured at him, because he said, ‘I am the bread which came down from heaven’” (Jn 6:41).


  The personal claims of Jesus result in the Jews taking up stones to stone him. In John 8:58-59, when Jesus says, “Before Abraham was, I am,” “they took up stones to throw at him.” The same thing happens when Jesus says, “I and the Father are one” (Jn 10:30). They regarded this as blasphemy: “You, being a man, make yourself God” (Jn 10:33). Already in John 4:1 the Pharisees are the cause of Jesus leaving Judea for Galilee. The hostility increases as the narrative proceeds. The Jews seek to kill Jesus (Jn 7:1, 19, 25; 8:37). “The chief priests and Pharisees sent officers to arrest him” (Jn 7:32; cf. Jn 7:30, 45; 10:39).


  It is in a dialogue between the Jews and Jesus that undoubtedly the most vitriolic words are spoken against the Jews: “You are of your father the devil, and your will is to do your father’s desires” (Jn 8:44). The reaction of the Jews is to ask, “Are we not right in saying that you are a Samaritan and have a demon?” (Jn 8:48 [cf. Jn 8:52]). The evangelist speaks of a division over Jesus among the Jews, some saying, “He has a demon, and he is mad,” others asking, “Can a demon open the eyes of the blind?” (Jn 10:20-21).


  In the account of Jesus’ arrest Judas brings with him to the garden “a band of soldiers and some officers from the chief priests and the Pharisees” (Jn 18:3 [cf. Jn 18:12, referring to “the officers of the Jews”]). When Jesus is eventually brought before him, Pilate remarks, “Your own nation and the chief priests have handed you over to me” (Jn 18:35). The Jews say to Pilate, “We have a law, and by that law he ought to die, because he has made himself the Son of God” (Jn 19:7). When Pilate wanted to release Jesus, “the Jews cried out, ‘If you release this man, you are not Caesar’s friend. Everyone who makes himself a king sets himself against Caesar’” (Jn 19:12) (see Pontius Pilate).


  It is important to note that the portrayal of the Pharisees and the Jewish authorities is not consistently negative in John. Nicodemus, “a ruler of the Jews,” is set forth as a famously good Pharisee who acknowledges that Jesus is “a teacher come from God” (Jn 3:1-2; see also Jn 7:50-51; 19:39). In John 12:42 the evangelist notes rather surprisingly that “many even of the authorities believed in him, but for fear of the Pharisees they did not confess it, lest they should be put out of the synagogue” (cf. Jn 9:22).


  As in the Synoptic Gospels, the strong anti-Judaism of John is the result of the rejection of Jesus by the Jews and their responsibility for the death of Jesus. The prologue of John makes the point at the beginning: “He came to his own home, and his own people received him not” (Jn 1:11). And in John 5:43 Jesus says, “I have come in my Father’s name and you do not receive me.” In rejecting Jesus, the Jews were in effect turning away from God: “He who rejects me rejects him who sent me” (Jn 10:16).


  Above all, what prevents the easy conclusion that the Gospel of John is anti-Semitic is a statement made by Jesus during his dialogue with a Samaritan woman: “You [Samaritans] worship what you do not know; we [Jews] worship what we know, for salvation is from the Jews” (Jn 4:22).


  5. Anti-Semitism, Anti-Judaism and the Death of Jesus.


  In conclusion, several points are worth stressing. (1) It is widely claimed that the Gospels contain anti-Semitic texts. More accurately put, however, these texts are anti-Judaic rather than anti-Semitic. It cannot be denied that these texts have the potential to be taken in an anti-Semitic way. But that is fundamentally to misunderstand and misuse these texts. (2) The negative view of the Jews in the Gospels is not universal. There is no condemnation of Jews simply because they are Jews, because of their Jewish identity, as tends to be the case in anti-Semitism. Not even in John does the reference to “the Jews” indicate all Jews. It is only some Jews, in particular the Pharisees and Jewish authorities, the elders, members of the Sanhedrin, together with the chief priests and the high priest, that are spoken of negatively—that is, those who were directly involved in Jesus’ arrest, trial and deliverance to Pontius Pilate, the Roman procurator. (3) Contrary to the claims of some (e.g., Carter), there is no way, short of ignoring the texts altogether, of making the Romans primarily responsible for the death of Jesus. The Romans crucified Jesus at the instigation of the Jewish authorities. (4) Although there have been calls to reject outright the anti-Judaism of the NT, this would be to revise the Christian faith out of existence. It is undeniable that anti-Judaism has fueled anti-Semitism. But that fact, and even the evil of the Holocaust, must not be allowed to nullify Christian theology. Anti-Judaism is intrinsic to the claims of Christianity. Just because of this, it is of the greatest importance to take measures against the misuse of the NT texts. The anti-Semitic potential of these texts must be opposed, not by altering them, but rather by understanding them correctly. In light of the history of anti-Semitism, it is now incumbent upon all Christians constantly to emphasize what these anti-Judaic texts do not mean. (5) A fixed point in Scripture is the special importance of the Jews in God’s eyes. Jesus was a Jew; the *apostles were Jews. These facts alone should rule out anti-Semitism. When a Samaritan village would not receive Jesus, James and John asked Jesus, “Lord, do you want us to bid fire come down from heaven and consume them?” (Lk 9:54). The response of Jesus was a rebuke, to which some early manuscripts added “And he said, ‘You do not know what manner of spirit you are of; for the Son of Man came not to destroy lives but to save them.’” Hatred and vindictiveness have no place in those who would follow Jesus. (6) The role of the Jews in killing Jesus, wrongly called “deicide,” is only an immediate or instrumental one. The ultimate cause of the death of Jesus is the sin of the human race, Jews and Gentiles together. All are guilty. From the cross the crucified Jesus says, “Father, forgive them, for they know not what they do” (Lk 23:34), and this no doubt applies to the Jewish authorities, not only to the Romans.
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  APHORISM. See CHREIA/APHORISM.


  APOCALYPTIC ESCHATOLOGY. See APOCALYPTICISM AND APOCALYPTIC TEACHING.


  APOCALYPTICISM AND APOCALYTPIC TEACHING


  In contemporary English usage the word apocalyptic often carries a negative connotation. It is commonly used to describe people of a radical millenarian outlook, who are obsessed with speculation about the end of the world, which they tend to consider both calculable and imminent. Used in this negative fashion, it is a term that many Christians would be reluctant to associate with Jesus of Nazareth.


  Nevertheless, in modern scholarly parlance the term has a more nuanced usage, and it has become a fixed part of the study of not only the Gospels but also the historical Jesus, his Jewish context, his expectations about the future and the way in which he used language to describe that future. Unfortunately, even contemporary scholarly discussion is plagued by a good bit of ambiguity when it comes to the exact meaning of the word apocalyptic. The term is derived from the Greek word apokalypsis, which means “revelation,” or “unveiling” (cf. Gal 1:12; Rev 1:1). However, in modern scholarship the root word apocalypse is used in at least three different ways, which are important to distinguish in any discussion of the apocalyptic teaching of Jesus and the Gospels (Aune).


  First, the term apocalypse is commonly used to refer to a genre of literature in existence at the time of Jesus, characterized by written works from the Second Temple period and beyond. Second, the terms apocalyptic and apocalypticism often are used to describe a social and religious worldview shared by many of Jesus’ Jewish contemporaries and often, though not exclusively, present in written apocalypses (e.g., Koch; Russell). Third, the term apocalyptic eschatology refers to those features of apocalypses and the apocalyptic worldview that focus on the cataclysmic end of the cosmos.


  This article maintains these distinctions and examines each of these aspects of apocalyptic and their bearing on Jesus.


  
    	Jesus and the Apocalyptic Genre


    	Jesus and the Apocalyptic Worldview


    	Jesus and Apocalyptic Eschatology


    	Jesus, the Olivet Discourse and Apocalyptic Language


    	Apocalyptic Teaching in the Four Gospels


    	The Apocalyptic Death and Resurrection of Jesus

  


  1. Jesus and the Apocalyptic Genre.


  According to one influential definition, the literary genre of apocalyptic may be described as “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” (Collins, 4-5). Although this definition has not gone without criticism, it remains perhaps “the most complete and systematic attempt to define the genre at the pragmatic level” that we possess (Aune, 42). There are numerous examples of ancient Jewish apocalypses outside the Bible that conform to this genre and are relevant to Jesus research. The most important of these for the study of Jesus and the Gospels are 1 Enoch, 4 Ezra, 2 Baruch, Testament of Moses and Apocalypse of Abraham. They are significant both because they were in circulation in the centuries surrounding the time of Jesus (ca. second century B.C. through the second century A.D.), and because they contain numerous thematic and linguistic parallels with the teachings of Jesus in the Gospels.


  One the one hand, the apocalyptic genre as such may not appear to be directly relevant to Jesus research. For one thing, the teachings of Jesus during his public ministry are not preserved in the genre of an apocalypse. Instead, they are found in the four Gospels of the New Testament, whose literary genre is closest to the ancient Greco-Roman biography, or bios (Burridge) (see Gospel: Genre). Moreover, despite certain thematic parallels among the extra­biblical apocalypses from the Second Temple period, there is no evidence that Jesus read, knew or quoted any of these ancient Jewish texts. For example, unlike the Epistle of Jude, which quotes 1 Enoch directly (Jude 9), we find no such quotations in any of the four Gospels.


  On the other hand, there is one apocalypse that is of central importance for the study of Jesus: the book of Daniel. Daniel is the only book of Jewish Scripture that is regularly classified by modern scholars as fitting the genre of apocalypse (Collins). Significantly, it is also the one extant Jewish apocalypse that Jesus alludes to or quotes directly in the four Gospels. The influence of this particular apocalypse on Jesus in the Gospels can be seen in at least four ways.


  First, there is the evidence that Jesus drew directly on the Danielic “son of man” (see Son of Man). It is widely agreed by scholars that Jesus’ most characteristic way of referring to himself was by means of the mysterious expression “the son of man” (ho huios tou anthrōpou). Admittedly, many of the Son of Man sayings in the Gospel have no parallel with Daniel beyond the expression “son of man” itself (e.g., Mt 8:20; Lk 9:58), but other Son of Man sayings clearly are based on the Danielic apocalypse. For example, the various sayings about the “com[ing]” of “the Son of Man” (Mt 10:23; Mk 8:38; Lk 18:8) hearken back to the “coming” of the “one like a son of man” in Daniel 7:14. By far the most momentous example of this is Jesus’ declaration before Caiaphas and the *Sanhedrin that they would see “the Son of Man” seated at the right hand of God and/or coming on the clouds of heaven (Mt 26:64; Mk 14:62; Lk 22:69), an image unmistakably derived from the “one like a son of man” who “comes” with “the clouds of heaven” to take his seat beside the Ancient of Days in Daniel 7:13-14.


  Second, and equally important, is Jesus’ emphasis on the coming of the *“kingdom of God.” As one scholar puts it, “The centrality of the kingdom of God (basileia tou theou) in Jesus’ preaching is one of the least disputable, or disputed, facts about Jesus” (Dunn, 383). Yet there is only one book of Hebrew Scripture that explicitly focuses on the coming of the “kingdom” of “God”: the apocalypse of Daniel. In contrast to the writings of other biblical prophets, which speak not of a future “kingdom” but rather of the ingathering of the exiles (see Exile and Restoration), the coming of a new *temple, a second exodus or a new creation (e.g., Is 9; 11; 40; 54; 64—66; Jer 3; 16; 30; Ezek 36—37; 40—48), the opening vision in the book of Daniel climaxes with the “God of heaven” establishing his future “kingdom” (Dan 2:44-45). Later on in the book, this same everlasting “kingdom” is given by God to the “one like a son of man” after being exalted to his throne (Dan 7:14-16). Indeed, even in the Gospel of John, the one occasion on which Jesus speaks about “the kingdom of God” (in his exchange with Nicodemus [Jn 3:1-15]), we also find a teaching about “the Son of Man” ascending into “heaven” (Jn 3:13), just as the “one like a son of man” in Daniel 7:13-15. In light of such evidence, it seems that Jesus’ most characteristic teaching on the kingdom of God is derived directly from the apocalypse of Daniel. In other words, when Jesus speaks of the coming of the kingdom, he is speaking of the Danielic kingdom of God (Evans).


  Third, some scholars have also suggested that Jesus’ *predictions of the suffering and death of “the Son of Man” (Mk 8:31; 9:30-31; 10:33-34 par.) are also influenced by Daniel. Although one is hard pressed to find explicit evidence in Jewish Scripture for a suffering and dying messiah, a case can be made that Jesus’ description of the suffering Son of Man is based on a combination of two figures in the book of Daniel: (1) the “one like a son of man” who comes during the eschatological tribulation (Dan 7:13-14, 24-25); (2) the Danielic “messiah” (mašîaḥ) who dies during the eschatological tribulation later in the book (Dan 9:24-25) (Pitre). In support of this messianic interpretation of the Danielic son of man, it is critical to note that in the book of Daniel itself the one like a son of man is contrasted with the four “beasts,” which are explicitly identified as both “four kings” (Dan 7:17) and as four “kingdoms” (Dan 7:23-24). If the beasts in Daniel explicitly represent both kings and their kingdoms, there is no reason to deny that the Danielic son of man functions in the same way. The one like a son of man is a king (individual dimension) who embodies his people (collective dimension) (Bird). This would explain why the most ancient Jewish interpretations of Daniel 7 that we possess unanimously identify the Danielic son of man as the Messiah (1 En. 47; 62; 4 Ezra 13).


  Fourth, Jesus’ oracle about the appearance of the “abomination of desolation” (Mt 24:15; Mk 13:14; cf. Lk 21:20), arguably one of the most characteristically apocalyptic sayings ascribed to him, is taken straight from the book of Daniel (see Dan 9:24-26). This imagery will receive closer attention later in the examination of the Olivet discourse (see 4 below).


  In sum, to the extent that the book of Daniel fits the genre of an apocalypse, its influence on Jesus’ characteristic teachings about the Son of Man and the kingdom of God manifest the central significance of at least one text from this literary genre for the study of Jesus.


  2. Jesus and the Apocalyptic Worldview.


  In addition to being influenced by the written apoca­lypse of Daniel, there is also abundant evidence in the Gospels that Jesus shared in a more general way the religious worldview known as “apocalyptic” or “apocalypticism.”


  Before an examination of this evidence is undertaken, however, two caveats are necessary. For one thing, it is not the case that any single feature listed below, when taken in isolation, justifies identifying Jesus as sharing an apocalyptic worldview. For example, a belief in the existence of *angels and *demons is by no means restricted to Jewish apocalypticism. Rather, it is the combination of various ideas that merit ascribing an apocalyptic worldview to Jesus in the Gospels. Moreover, the authenticity or inauthenticity of virtually all the material in the four Gospels continues to be debated. Hence, the following catalogue is given without prejudice to the question of authenticity of any particular piece of evidence, but rather simply to showcase those words and deeds attributed by the Gospels to Jesus that, when taken together, constitute or cohere quite well with what we know of early Jewish apocalypticism.


  First, as the Greek word apokalypsis (“revelation”) suggests, the apocalyptic worldview is often marked by a prominent interest in otherworldly reve­lation (Rowland). By means of such revelation, a *prophet or visionary often is given access to or tours of invisible realities such as heaven or hell, angelic and demonic activities, and the future of humanity (e.g., Dan 2; 7; 9; 11—12; 1 En. 1—36; 4 Ezra 3—14; 2 Bar. 1—3; 53—74). Along similar lines, in the Gospels visionary experiences (see Dreams and Visions) are attributed to Jesus in events such as his *baptism by John in the Jordan River (Mt 3:13-17; Mk 1:10-11; Lk 3:21-22; cf. Jn 1:32-34), Jesus’ *transfiguration on the mountaintop (Mt 17:1-8; Mk 9:2-8; Lk 9:28-36) and the voice of the Father speaking from heaven at Passover time (Jn 12:27-30). With regard to his teachings, Jesus speaks of “mysteries of the kingdom” (Mt 13:11-12; Mk 4:10-12; Lk 8:10) and of revelations that are “hidden” from the wise but revealed to infants (Mt 11:25-27; Lk 10:21-22). On one occasion Jesus even refers to the fact that he “saw” Satan “fall from heaven like lightning” (Lk 10:18), apparently a reference to the Jewish tradition of the “fall” of the wicked angels (cf. Jude 6). In the Gospel of John, Jesus “bears witness to what he has seen and heard” (Jn 3:31), and as one who has descended from heaven (Jn 3:13), he declares what he has “seen and heard” from the heavenly Father (Jn 8:28, 38). With this said, however, it is worth noting that the accounts of Jesus’ revelations and visions in the Gospels are relatively veiled when compared with the often elaborate descriptions of similar visions found in Jewish apocalyptic literature.


  Second, the apocalyptic worldview is often marked by a pronounced belief in the existence and activity of otherworldly beings, especially angels and demons. Throughout the early Jewish apocalypses such beings play a prominent role in the workings of human history, both personal and political (e.g., Dan 7—10; 1 En. 1—5; 7—8; 17—36; 56; 90—100; Apoc. Ab. 10—18; 4 Ezra 3—14; 2 Bar. 6—7). Along similar lines, in the Gospels Jesus not only assumes the existence of angels and demons; he also gives them an especially prominent place in both his words and actions. For example, the holy angels act as guardians over God’s “little ones” (Mt 18:10); they rejoice when a sinner repents (Lk 15:10); they carry the soul of the dead Lazarus to Abraham’s bosom (Lk 16:22); they gather God’s elect from the four corners of the world (Mt 24:31; Mk 13:27); they separate the righteous from the wicked in the final judgment (Mt 13:36-42); they assist in punishing the wicked (Mt 13:41-42, 49-50); and they are directly associated with the glory of the heavenly Son of man (Mt 25:31; Jn 1:51). In response to one of his disciples using physical force, Jesus declares that he could call down “more than twelve legions of angels” (i.e., over seventy-two thousand) to assist him (Mt 26:53).


  Significantly, Jesus’ emphasis on demons is in some ways even more pronounced than his teachings on angelic beings. Indeed, in the Synoptic Gospels a remarkably large swath of Jesus’ public ministry is given teaching about “Satan” (Lk 10:18), “the evil one” (Mt 5:37) and “Beelzebul, the prince of demons” (Mt 12:24-29; Mk 3:22-27; Lk 11:15-22). In all these passages the existence and power of demonic beings is assumed (Mk 9:38-41; Lk 9:49-50). In keeping with this, many of Jesus’ actions are focused on the overthrow and casting out of these evil spirits (e.g., Mk 1:23-28 // Lk 4:33-37; Mt 8:28-34 // Mk 5:1-17 // Lk 8:26-37; Mt 17:14-18 // Mk 9:14-27 // Lk 9:37-43). And although the Gospel of John has no account of an exorcism, Jesus refers to the devil as “the ruler of this world” (Jn 13:30) and even describes his impending passion and death as a kind of exorcism in which “the prince of this world” shall be “cast out” (Jn 12:30-32). Clearly, in the four Gospels Jesus shares the early Jewish apocalyptic belief that angels and demons are real and active in the lives of human beings.


  Third, early Jewish apocalypticism is also known for its prominent interest in otherworldly realms, such as heaven, hell (or Hades), Gehenna, Abraham’s bosom and paradise. Once again, one standard feature of early Jewish apocalypses that reflect an apocalyptic worldview is spiritual “tours” of these various spiritual realms (e.g., 1 En. 14—16; 17—36; Apoc. Ab. 15—17; T. Lev. 2—5; 2 En. 1—9) (Himmelfarb). Although in the Gospels Jesus nowhere speaks of such tours, his teachings not only assume the existence of these realms but also give them an extremely prominent if not central role. For example, there are more references to Gehenna as a place of spiritual punishment in the Gospels than in the rest of the New Testament combined (e.g., Mt 5:27-30; Mk 9:43-48; Mt 10:26-33; Lk 12:2-7; cf. Mt 18:8-9). In most of these cases Gehenna is described as a place of everlasting punishment. In at least one case, however, Jesus appears to describe Gehenna as a realm of temporary punishment by fire, likening it to a spiritual “prison” from which one will eventually be set free (Mt 5:21-26; cf. t. Sanh. 13:3; m. ‘Ed. 2:10) (Jeremias, TDNT 2:657-58). In other cases, Jesus speaks of “Abraham’s bosom” as a postmortem place of rest and peace, which is contrasted with “Hades,” a postmortem place of torment (Lk 16:19-31).


  Significantly, despite the popular insistence that the “kingdom of God” is not a realm but rather a reign (Perrin; Crossan), recent scholarship shows that in certain sayings the kingdom of God is in fact described as a supernatural realm into which one can “enter” or from which one can be “cast out” or barred entry (Allison 2010). Indeed, in many cases “the kingdom of God seems to be a way of speaking of heaven” (Dunn, 425). For example, Jesus teaches that the righteous will feast with Abraham, Isaac and Jacob in “the kingdom,” while the wicked are thrown into the “outer darkness,” the spiritual realm of the damned (Mt 8:11-12; Lk 13:28-29; cf. Mt 22:1-14). Likewise, those who do not rid themselves of causes of sin will not “enter” the kingdom (equated with eternal “life”); rather, they will “go” instead into the fiery realm of Gehenna (Mk 9:42-48). In his response to Peter’s confession Jesus sets the “the kingdom” over against the spiritual realm of “Hades” (Mt 16:18-19). At the Last Supper Jesus promises his disciples that he will drink again “in the kingdom,” clearly describing it as a place of feasting (Mt 26:29; Mk 14:25; Lk 22:16-18, 28-30). Along similar lines, when the crucified Jesus is asked by the thief to be remembered when Jesus comes into his “kingdom,” Jesus responds by promising the thief to be with him “in paradise” (Lk 23:43). Finally, even in the Gospel of John Jesus describes the kingdom as a realm into which a person cannot “enter” unless born of water and spirit (Jn 3:5), and his last words to Pilate before being crucified are that his “kingdom” is “not of this world” (Jn 18:36). Indeed, throughout John’s Gospel Jesus emphasizes that he himself is “not of this world” (Jn 8:23); instead, as Son of man, he has “descended from heaven” (Jn 3:13; cf. Jn 6:62). In sum, taken together, Jesus’ teachings in the Gospels about otherworldly realms are perfectly consistent with an apocalyptic worldview.


  Fourth, apocalypticism is perhaps most widely known for its interest in the end of this present world and the beginning of the world to come. This interest manifests itself in descriptions of latter-day events such as a period of unparalleled tribulation, the rise of false messiahs and deceptive leaders of the people, war and strife, the final definitive *judgment, the *resurrection of the dead, and the establishment of a new heaven and new earth (e.g., Dan 7—9; 11—12; 1 En. 85—90; 91:11-17; 93; 4 Ezra 7; 13; 2 Bar. 26—30). One may note a few examples of the same interest in the Gospels in which Jesus shares this apocalyptic interest in the end-time events. For example, he speaks about “this generation” as a generation of wicked persecutors (Mt 23:34-36), in which the kingdom suffers “violence” (Mt 11:12; Lk 16:16). Likewise, he draws a stark contrast between “this age” or “this time” of suffering and the glory of “the age to come” (Mk 10:29-31; Lk 17:30). He also speaks of a coming time of tribulation in which wars, strife, persecutions and false messiahs will arise (Mt 24:3-8; Mk 13:3-8; Lk 21:5-9). Beyond the pale of the present age, Jesus looks forward to the resurrection of the dead (Mt 11:20-24; Lk 10:13-15) and their final judgment (Mt 12:38-42; Lk 11:29-32; Jn 5:24-25), on which day men will give account for every word they utter (Mt 12:36-37), before God establishes the “new world” (palingenesia) (Mt 19:28).


  Taken together, these four aspects—emphasis on supernatural revelation, pronounced belief in the activity of angels and demons, focus on the invisible spiritual realms, forecasts of the end of this world—are what have led many to associate Jesus in the Gospels with the early Jewish outlook known as apocalypticism.


  However, there is at least one notable difference between Jesus and early Jewish apocalypticism. As a general rule, apocalyptic movements are often intensely focused on earthly powers and political events, especially Gentile powers that persecute the chosen people of God (e.g., Dan 2; 7; 11—12) (Vielhauer). Despite the contention of certain scholars that Jesus is engaged in a direct and extensive critique of the Roman Empire (Wright 1996; Horsley), we do not find anywhere near the same amount of explicit attention given to political events or the pagan empires in the teachings of Jesus as we do in early Jewish apocalypses, or even in the biblical prophets. Apart from a brief teaching about giving to Caesar what belongs to Caesar (Mk 12:13-17), and the forecast of political strife and “wars and rumors of wars” in the Olivet discourse (Mt 24:3-8; Mk 13:3-8; Lk 21:5-9), Jesus’ teaching in the Gospels as a whole is far more focused on the otherworldly forces behind visible personal and political events—the angels and demons, the kingdom of God, the “kingdom” of Satan—than on the visible political forces and earthly powers themselves. Earthly political forces apparently have “no power” except that given them “from above” (Jn 19:11).


  3. Jesus and Apocalyptic Eschatology.


  In contrast to widespread agreement about Jesus and the general apocalyptic worldview, a vigorous debate has raged over the last century and a half regarding the issue of Jesus and apocalyptic *eschatology. The question has largely been framed in terms of how Jesus understood the coming of the kingdom of God and the Son of Man, and whether Jesus, like other apocalyptic visionaries, set a timeline for the cataclysmic end of this world within his own lifetime and, as such, was proven wrong by history. As is always the case with complex matters such as this, scholars differ over details and nuances. Nevertheless, the points of view in what has come to be referred to as the debate over “the apocalyptic Jesus” (Miller) can be organized as follows.


  First, on one side of the debate stands the apocalyptic Jesus. This position is historically rooted Albert Schweitzer’s famous portrait in The Quest of the Historical Jesus (1906), in which all that Jesus did and said was completely determined by his anticipation of the imminent end of the world. From this point of view, Jesus shared not only the apocalyptic worldview of his contemporaries, but also the apocalyptic eschatology of an imminent destruction and renewal of the cosmos (Bultmann; Vermes; Ehrman; Allison). Based on key pieces of evidence in the Gospels in which Jesus speaks of the kingdom as being “at hand” (Mt 4:17; Mk 1:15) and even appears to set a timeline for the coming of the Son of Man in glory and/or the advent of the kingdom of God (e.g., Mt 10:23; Mk 9:1; Mk 13:24-27 par.), this perspective holds that Jesus taught that the future kingdom of God, which is to be equated with the cataclysmic end of this world, would come very soon, within the lifetime of his contemporaries. The upshot of this view can be summed up well in the words of Jesus’ Olivet discourse: “This generation will not pass away before all these things,” including the end of the world, “take place” (Mt 24:34; Mk 13:31; Lk 21:32). From this point of view, the coming of the kingdom and the Son of Man would be accompanied by the final time of unparalleled eschatological tribulation, the dissolution of the cosmos, and the resurrection and final judgment of the dead. In a word, the apoca­lyptic Jesus expected the imminent “end of the world as we know it,” and history has proven him wrong (Schweitzer, 371).


  Second, on the other side is the nonapocalyptic Jesus. From this point of view, Jesus did not prophesy the imminent cataclysmic end of the cosmos. Instead, he emphasized the present kingdom of God, by which he referred to the inbreaking of God’s power in the world here and now (Dodd; Crossan; Borg; Patterson). This present kingdom is manifest in various ways: through Jesus’ exorcisms (Mt 12:28; Lk 11:20), in his teachings on love of God and neighbor (Mk 12:28-34), in the poor and persecuted (Mt 5:3-12; Lk 6:20-23) and in the righteous ones who suffer violence (Mt 11:2-11; Lk 16:16). Here the emphasis is placed on the present “Son of Man” sayings, in which the expression is not a title based on the book of Daniel but simply an Aramaic expression for “a man” (cf. Mk 3:27-28). In light of all this, Jesus can say to his contemporaries that the kingdom is not coming “with signs to be observed”; rather, “the kingdom of God is among you [entos hymōn]” (Lk 17:21). Indeed, in terms of quantity, the number of teachings ascribed to Jesus that forecast the imminent end of the world are very few when compared the number of teachings that have nothing to do with the end of the world or that suggest a realized eschatology. This view is also critical of the apocalyptic Jesus hypothesis for consistently failing to pay sufficient attention to the parables of Jesus, in which the coming of the kingdom of God is repeatedly described as a process of growth. Parables such as those of the mustard seed (Mt 13:31; Mk 4:30; Lk 13:18), the leaven (Mt 13:33; Lk 13:20), the seed growing secretly (Mk 4:26-29) and the weeds and the wheat (Mt 13:24-30; cf. Mt 13:36-43) suggest that the coming of the kingdom takes place in stages and over an extended period of time. Finally, advocates of the nonapocalyptic Jesus argue that the teachings in the Gospels in which Jesus sets a timeline for the future advent of the Son of Man and the kingdom of God (Mt 10:23; Mk 9:1; Mk 13:30 par.), as well as the so-called apocalyptic discourse on the Mount of Olives (Mt 24; Mk 13; Lk 21), are not authentic. Instead of originating with Jesus, they are later creations of the early church, generated decades after the crucifixion in the context of the religious crisis of the rejection of the gospel by the Jewish people as a whole and the political crisis of Roman persecution.


  Third, in something of a middle position, there are scholars who advocate what might be broadly described as an eschatological Jesus. On the one hand, this view can be distinguished from the nonapocalyptic Jesus because it affirms that Jesus did anticipate the “end” (eschaton) of the present age and the future consummation of the kingdom of God. Hence, Jesus can be accurately described as “eschatological” in outlook because, as a first-century Jew, he shared the eschatological hopes of many of his contemporaries for the restoration of Israel (Mt 19:28; Lk 22:28-30), the ingathering of the lost tribes (Mt 8:11-12; Lk 13:28-29), the coming of a new temple (Mt 26:61; Mk 14:58) and the resurrection and final judgment of the dead (Mt 12:38-42; Lk 11:29-32) (Sanders). On the other hand, this view can be distinguished from the apocalyptic Jesus because it holds that Jesus did not set a timeline for the imminent destruction of the cosmos. Instead, Jesus spoke of the eschatological hope for the kingdom both as already present in the powers manifested in his exorcisms and *healings (Mt 4:17; Mk 1:15; Mt 12:28; Lk 11:20) and as not yet consummated in the world at large, so that Jesus can even instruct his disciples to pray, “Your kingdom come” (Mt 6:9-13; Lk 11:2-4) (Meier; Keener). In this way, advocates of an eschatological Jesus try to strike a balance between future and realized eschatology in the words and deeds of Jesus. Such scholars shy away from the adjective “apocalyptic” with reference to Jesus’ eschatology: “The more popular use . . . of ‘apocalyptic’ for a future scenario of supernatural interventions in human history involving unprecedented violence and horror should be resolutely avoided. ‘Eschatological’ is much the more appropriate term” (Dunn, 401 [cf. Reiser, 321]).


  With that said, it is important to emphasize that scholarly proponents of an eschatological Jesus vary widely in their opinions about the material in the Gospels in which Jesus appears to set a timeline for the end (Mt 10:23; Mk 9:1; Mk 13:30 par.). Some simply ignore the timeline texts, placing all of the emphasis on Jesus positive hopes for the imminent restoration of *Israel, the coming of a new temple, and/or the ingathering of the exiles (Sanders; Reiser). Others argue that the evidence in which Jesus sets a timeline for the imminent end is not authentic; it was created by the early church (Perrin; Meier). Still others argue while Jesus prophesied the tribulation leading up to the destruction of Jerusalem would take place before “this generation” passes away (Mt 24:34; Mk 13:30; Lk 21:32), he did not set a similar timeline for the cosmic destruction of “heaven and earth” (Mt 24:35; Mk 13:31; Lk 21:33). Instead, Jesus stressed that “that day and hour” remain unknown (Mt 24:36; Mk 13:32) and taught that the final judgment and end of the cosmos would be unexpected, like the cosmic destruction of the world “in the days of Noah” (Mt 24:37-42; Lk 17:26-35) (Beasley-Murray; France). Indeed, if Jesus’ insistence that none knows the final day or hour is taken into account, then it follows that he taught neither the conjunction nor disjunction of the destruction of the temple and the end of the world; rather, he taught that the chronological relation between the two events was unknown, and that his disciples should be ready for them both (Geddert).


  In short, a case can be made that Jesus spoke of imminent eschatological tribulation and fulfillment, as well as an undetermined future eschatological consummation. In support of this position, it is worth noting that this combination of both expectation and delay is not found only in early Jewish apocalyptic literature (Holman); it is also evidenced in the *parables of Jesus. On the one hand, there are parables that emphasize the imminent fulfillment of eschatological events, such as those of the fig tree (Mt 24:32-33; Mk 13:28-29; Lk 21:29-31) and the signs in the sky (Mt 16:2-3; Lk 12:54-56). On the other hand, there are parables emphasizing the unknown time of the final consummation and the danger of laxity in the face of apparent delay, such as those of the householder and the thief (Mt 24:43-44; Lk 12:39-40), the wicked servant who thinks that his master is delayed (Mt 24:45-51; Lk 12:41-48), the talents (Mt 25:14-30; Lk 19:11-27) and the ten virgins (Mt 25:1-13). Although one could argue that only the parables of imminence are authentic, recent parables scholarship has made a strong case for both sets originating with Jesus (Snodgrass). Of equal importance is that Jesus’ institution of a new “covenant” in his blood at the *Last Supper (Mt 26:26-28; Mk 14:24-25; Lk 22:16-19; cf. 1 Cor 11:23-24) suggests that he anticipated a substantial interim period between his own death and the passing away of heaven and earth, although the length of this period remains unclear (Glasson). Finally, Jesus’ appointment of the twelve disciples (Mt 10:1-11; Mk 6:7-13; Lk 9:1-5) reflects the intention to establish the nucleus of a community that would perpetuate his teachings and actions in his absence (Keener).


  4. Jesus, the Olivet Discourse and Apocalyptic Language.


  As the foregoing discussion makes clear, much of the debate over the apocalyptic eschatology of Jesus hangs on how one interprets the most famous and extensive apocalyptic teaching attributed to him: the so-called Olivet discourse (Mt 24—25; Mk 13; Lk 21). In this regard, recent scholarship is marked by at least two significant developments.


  First, although scholars have differed in their interpretations, a number of recent studies have argued that much if not all of the Olivet discourse (Mt 24:1-36; Mk 13:1-32; Lk 21:1-33) originated with Jesus himself (Wenham; Evans; Wright; Pitre). In many twentieth-century studies of Jesus the Olivet discourse was considered to be so obviously and patently inauthentic that it is widely ignored, even in books purportedly interested in Jesus’ eschatology (e.g., Allison). This widespread disregard for the Olivet discourse in books on Jesus was often based on the influential theory that the material originated as a pre-Christian Jewish “apocalypse,” and that, as such, it was too Jewish to be authentic to Jesus (Bultmann; see Beasley-Murray 1993, 32-79). Skepticism toward the origin of the material with Jesus also seems to have been influenced by form-critical assumptions that, although a prophet, Jesus spoke not in extended discourses but rather in isolated aphorisms. (The Olivet discourse is the longest uninterrupted teaching of Jesus in the entire Gospel of Mark.) However, when the teachings in this discourse are examined in light of parallels from the OT and early Jewish literature, a case can be made that the substance of the discourse is historically plausible within a first-century A.D. Jewish context and coheres well with other teachings of Jesus. Indeed, given the widespread emphasis in recent scholarship on situating Jesus within his Jewish context, it is ironic that many scholars continue to ignore or dismiss indications that the Olivet discourse is at home on the lips of a first-century A.D. Jewish prophet such as Jesus.


  For example, Jesus’ forecast of the destruction of the Jerusalem temple (Mk 13:1-2) fits well with early Jewish prophecies of the destruction of the second temple (1 En. 90:28-30; Josephus, J.W. 6.301-309; T. Levi 16:4; Sib. Or. 3:665). It also coheres perfectly with other evidence in the Gospels that Jesus intimated the future destruction of the sanctuary (Mt 23:37-38; Lk 13:34-35; 19:41-44; Jn 2:18-21). Likewise, Jesus’ description of the “birth pangs” of imminent tribulation (Mt 24:4-8; Mk 13:5-8) is consistent with the widespread Jewish expectation of a period of eschatological tribulation and strife that would precede the age of salvation (1 En. 56—57; 62; CD-A XII—XIII; 1QM XVI—XVII; Sib. Or. 3:182-95; Pss. Sol. 17:11-21; T. Mos. 8:1-5). It also squares with other teachings in which Jesus forecasts a time of imminent tribulation, strife and widespread deception (Mt 10:34-36; Lk 12:51-53; Mt 24:26; Lk 17:23-24). In a similar vein, Jesus’ prophecies of the suffering of his disciples and the conversion of the *Gentiles (Mt 24:9-14; Mk 13:9-13; Lk 21:10-19) seem to be rooted in prophetic oracles of the eschatological ingathering of the nations in Jewish Scripture (Is 52:7-12; 66:5; Mic 7:6-18). They are also consistent with other material attributed to him regarding the conflict that his mission would engender (Mt 10:19-20; Lk 12:11-12; Jn 15:26—16:2) and the eventual ingathering of Israelites and Gentiles “from east and west” into the kingdom of God (Mt 8:11-12; Lk 13:28-29). Finally, there is perhaps no more characteristically “apocalyptic” image in all the Gospels than Jesus’ forecast of the appearance of the “abomination of desolation” and the unparalleled tribulation that would follow its appearance (Mt 24:15-25; Mk 13:14-23). Even this image fits squarely into a first-century A.D. Jewish context, since Jesus takes it directly from the apocalypse of Daniel, in which “the abomination of desolation” and the destruction of the temple follow the death of the “messiah” (mašîaḥ) (Dan 9:24-27; cf. Dan 11:31-35; 12:11). Indeed, one could argue that Jesus saw his own death as the Danielic messiah as inaugurating the eschatological tribulation and destruction of the temple (Pitre).


  Second, much recent study of the Olivet discourse revolves around the apocalyptic language of the sun and moon being darkened and the stars falling from heaven at the coming of “the Son of Man” on the clouds (Mt 24:29-29; Mk 13:24-27; cf. Lk 21:26). For some scholars, this describes the destruction of the Jerusalem temple and the vindication and exaltation of Jesus into heaven. Interpreted in this way, it has nothing to do with the cataclysmic end of the cosmos (Wright 1996; Hatina; France). In support of this view are OT prophecies that use similar language about the sun, moon and stars being shaken to describe the overthrow of earthly empires and cities (Is 13; 34; Ezek 32). It is also supported by the book of Daniel, in which the coming of the “son of man” on the clouds describes his ascension to “the Ancient of Days,” not his descent to earth (Dan 7:13-14). For other scholars, the climax of the Olivet discourse describes the actual collapse of the cosmos and the descent of the Son of Man from heaven, not just the destruction of Jerusalem and the temple (Bock; Allison; Adams). In support of this view are abundant ancient Jewish texts that use similar language of global catastrophe to describe the destruction and/or renewal of the cosmos (1 En. 1:3-9; 83:3-5; 91:16; 1QHa XI, 19-36; T. Mos. 10:4-6; L.A.B. 3:10; 4 Ezra 7:30-32), as well as important NT passages that envision the final return of Jesus from heaven to earth (Acts 1:9-11; 1 Thess 4:16-17) and the passing away of heaven and earth (Heb 12:25-29; 2 Pet 3:5-13; Rev 21:1). One scholar takes something of a middle ground, arguing that the apocalyptic language describes the actual cosmic effects of the destruction of the temple cult and the exaltation of Jesus into the heavenly temple as the Danielic son of man (Fletcher-Louis 1997; 2011). In support of this view is clear evidence that ancient Jews saw the temple as a microcosm of “heaven and earth” (Ps 78:69; Josephus, Ant. 3.181), so that the desecration of the sanctuary can be described as causing “stars” to be “cast down” out of heaven (Dan 8:9-11). It is also supported by early Jewish and Christian texts that purport to describe the actual cosmic effects of cultic events such as the death of a high priest, the destruction of Jerusalem and the death of Jesus (Josephus, J.W. 6.288-300; Mt 27:51; Mk 15:33, 38). These cultic events “shake” the cosmos but do not necessarily bring it to an end.


  It remains to be seen whether the discussion of apocalyptic language and imagery will provide a way beyond the impasse in the continued debate over the authenticity of the Olivet discourse and the interpretation of Jesus’ eschatological outlook.


  5. Apocalyptic Teaching in the Four Gospels.


  Although much of the apocalyptic material in the four canonical Gospels has already been catalogued above, it is important also to examine each of them in order to highlight their distinctive emphases and unique material.


  5.1. Matthew. The Gospel of Matthew is widely regarded as the most apocalyptic of the four Gospels. For one thing, this Gospel displays a particular predilection for the memorable description of the realm of the damned as the “outer darkness” into which the wicked are cast, where there is “weeping and gnashing of teeth” (Mt 8:11-12; 13:42, 50; 22:13; 24:51). Matthew has a strong interest in the otherworldly fate of the righteous and the fate of the wicked, emphasizing both “eternal punishment” as well as “eternal life” (Mt 25:46). In light of this emphasis on the suffering of the damned, it is perhaps unsurprising that Matthew’s special material provides us with what might be called “apocalyptic parables” of judgment: the weeds and the wheat, with its explanation (Mt 13:24-30, 36-43); the five wise and the five foolish virgins (Mt 25:1-13); the talents (Mt 25:14-30); the king and his servants (Mt 18:23-35); the sheep and the goats (Mt 25:31-46). With regard to apocalyptic eschatology, Matthew’s Gospel alone provides us with an explicit use of the Greek word parousia to describe the final advent of the Son of Man (Mt 24:3; 24:27). He also reflects the combination of ardent expectation and possible delay manifest in other Jewish apocalyptic texts (e.g., Mt 24:45-51) and distinguishes between the imminent destruction of the Jerusalem temple and the unknown time of the parousia (Gibbs). In keeping with the emphasis of Jewish apocalyptic worldview on the invisible transcendent realm of “heaven,” recent scholarship has argued the distinctively Matthean expression “the kingdom of the heavens” (hē basileia tōn ouranōn) is not just a customary Jewish periphrasis for avoiding the name of *God, but rather a technical phrase for emphasizing the kingdom of God as a transcendent realm (Pennington). Others see Matthew’s particular predilection for apocalyptic teaching as evidence that this Gospel was penned during a time of social conflict and persecution (Sim).


  5.2. Mark. In comparison with Matthew’s Gospel, the Gospel of Mark contains somewhat less apocalyptic teaching, and what it does contain is often present in Matthew and Luke (the so-called triple tradition). Instead, much of Mark’s Gospel is taken up recounting the mighty deeds and exorcisms of Jesus. In this regard, however, the focus on Jesus’ exorcisms is consonant with the emphasis in Jewish apocalypticism on angelic and demonic beings. Jesus in Mark’s Gospel is bent not only on “casting out Satan” as an individual unclean spirit, but also on launching his assault on the spiritual “kingdom” of Satan, which stands in opposition to the spiritual “kingdom” of God (Mk 3:22-27). With regard to apocalyptic eschatology, there is a distinctively Markan emphasis on the call to disciples to “watch” (blepete) (Mark 13:33) and “keep awake” (gregoreite) (Mk 14:34) in eschatological expectation (Geddert). In light of the widespread view that the Olivet discourse is a veiled catalogue of contemporary events in the Markan community (Mk 13:1-27), many scholars conclude that the apocalyptic character of Mark’s Gospel reflects the tumultuous events leading up to and/or surrounding the Jewish-Roman war that culminated in the destruction of the Jerusalem temple in A.D. 70 (Marcus).


  5.3. Luke. Since the influential twentieth-century work of H. Conzelmann, the Gospel of Luke has been widely regarded as having “de-apocalypticised” the earlier Gospel material in order to deal with the problem of the “delay of the parousia” (Bovon). As a result, it is often regarded as the least apocalyptic of the four Gospels. However, a close examination shows that this verdict is somewhat exaggerated, if not completely wrong. For one thing, Luke preserves much of the apocalyptic teaching found in the other Synoptics, such as *John the Baptist’s oracle about the coming fires of judgment (Lk 3:7-9, 15-17), the description of Jesus’ exorcisms as an assault on Satan’s “kingdom” (Lk 11:14-23), the description of the present generation as “an evil generation” (Lk 11:29), Jesus’ striking declaration that he has come not to bring peace but rather the “sword” of eschatological strife (Lk 11:51-53) and even the description of the damned who “weep and gnash” their teeth (Lk 13:28). It is Luke’s Gospel alone that preserves the apocalyptic revelation of Jesus that he “saw Satan fall like lightning from heaven,” in the context of emphasizing the disciples’ power over unclean “spirits” (Lk 10:18-19), as well as the startling declaration of Jesus that he has come “to cast fire upon the earth” (Lk 12:49), and the parable of Lazarus and the rich man, which contains the most explicit description of the invisible spiritual realms of “Hades” and “Abraham’s bosom” in the entire NT (Lk 16:19-31). Finally, with regard to apocalyptic eschatology, Luke contains teaching that emphasizes the imminent advent of the kingdom of God and the coming of the Son of Man (Lk 9:26-27) as well as the unexpected and incalculable nature of these events (Lk 12:35-40; 17:20). In this regard, Luke makes explicit both that certain of Jesus’ prophecies refer to the imminent siege and destruction of Jerusalem (Lk 19:41-44; 21:20-24) and that there must be an interim period of “the times of the Gentiles” before the ultimate end (Lk 21:24). However, this is very much in keeping with Matthew and Mark’s teaching that “the good news” must be preached to all nations before the end comes (Mt 24:14; Mk 13:20). Indeed, Luke preserves what is arguably Jesus’ most famous apocalyptic teaching: the prophecy that “this generation” would not pass away before “these things” take place, but that “heaven and earth will pass away” (Lk 21:32-33).


  5.4. John. Finally, apocalyptic teaching in the Gospel of John is no less present than in the Synoptics, but in its own particular mode and with its own distinctive terminology and emphases. Perhaps more than any other Gospel, John emphasizes Jesus’ references to himself as the apocalyptic son of man from the book of Daniel (Reynolds). For one thing, in keeping with the apocalyptic interest in otherworldly beings and otherworldly realms, Jesus in the Gospel of John declares that the Son of Man is a preexistent heavenly being (Jn 3:14; 6:62; cf. Jn 1:1); upon his person “angels” both ascend and descend (Jn 1:51); he himself has descended “from heaven” and will ascend “into heaven” (Jn 3:13-14; 6:62); he acts as the eschatological judge at the resurrection of the good and the evil (Jn 5:24-27); he has the power to give “eternal life” to whoever eats his flesh and drinks his blood (Jn 6:53-58); like the son of man in Daniel’s apocalypse, the Son of Man in John’s Gospel receives “glory” (Jn 13:31-32) and “worship” (Jn 9:35-38; cf. Dan 7:14-15). Moreover, in line with apocalyptic interest in otherworldly revelations, Jesus strongly emphasizes the he is a revealer of “heavenly things” (Jn 3:12, 32-35) because he alone “has seen the Father” (Jn 6:46). Although he is identified with the Messiah (Jn 12:34), his mysterious identity and glory will be fully revealed to his opponents only when he is exalted (Jn 8:28). Finally, in John, as in the Synoptics, we find both sayings focused on the realization of eschatological hopes in the present (Jn 3:19; 5:24) and sayings focused on the consummation of eschatological hopes in the future (Jn 5:28-29; 6:39-40, 44, 54; 12:48). Indeed, both present and future eschatology can occur together within the same saying (Jn 5:25-29). In short, although John’s Gospel does not contain any extended apocalyptic teaching similar to the Olivet discourse in the Synoptics, it does retain a remarkable amount of apocalyptic teaching in almost every chapter.


  6. The Apocalyptic Death and Resurrection of Jesus.


  In closing, it is important to highlight that in the four Gospels apocalyptic teaching is not restricted to the teaching of Jesus; it is also contained in the accounts of Jesus’ passion, death and resurrection (Allison 1985).


  For example, in the Synoptic accounts Jesus’ passion, death and resurrection are accompanied by all of the typical trappings of the end of the age in Jewish apocalypticism: the darkening of the sun’s light (Mk 15:33); various earthquakes (Mt 27:51; 28:2-4); the rending of the veil in the temple, signifying its demise (Mk 15:38); the confession of faith in Israel’s God by representatives of the Gentiles (Mt 27:54); the appearance of angels (Mt 28:2-4); and, of course, the bodily resurrection of Jesus (Mt 28; Mk 16; Lk 24), in which the bodily resurrection that was expected for all Israel at the end of the age was accomplished in the person of Jesus on Easter (Wright 2003). Indeed, in the Gospel of Matthew the death of Jesus is so efficaciously eschatological that it actually triggers the bodily resurrection of “the holy ones,” who come forth from their “tombs” after his individual resurrection (Mt 27:51-53). From this point of view, the Gospel narratives of Jesus’ passion and death are modeled on the twofold movement of Jewish apocalyptic eschatology: (1) the sufferings of the righteous in the eschatological tribulation (the so-called messianic woes) are followed by (2) the glorification of the elect in the eschatological resurrection. Indeed, even the Gospel of John portrays the passion, death and resurrection of Jesus in categories taken from Jewish apocalypticism. Jesus’ passion and death are likened both to the “tribulation” (thlipsis) suffered by a woman in her birth pangs (Jn 16:16-22; cf. Mk 13:5-6) and to a great “exorcism” of the chief of the evil angels, in which “the ruler of this world” will be judged and “cast out” (Jn 12:31). Indeed, Jesus’ death and resurrection are nothing less than the destruction and restoration of the true temple, ushering in the age of the new temple, “the temple of his body” (Jn 2:21).


  See also ANGELS; DEMON, DEVIL, SATAN; DREAMS AND VISIONS; ESCHATOLOGY; EXILE AND RESTORATION; JUDGMENT; KINGDOM OF GOD/HEAVEN; PROPHETS, PROPHECY; RESURRECTION; SON OF MAN; TEMPLE.
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  APOSTLE


  The term apostle designates, in the Gospels, twelve men whom Jesus called, trained, sent and commissioned for the particular task of proclaiming the good news of the kingdom of God. The relative scarcity of the Greek term apostolos in the Gospels needs to be viewed in balance with the frequency of the term in the book of Acts, the second volume of Luke-Acts, whose author describes both the call of the apostles by Jesus (Lk 6:13; cf. Acts 1:2) and the work of the apostles as Jesus’ envoys after his death, resurrection and exaltation and his granting of the Holy Spirit on Pentecost (e.g., Acts 2:42-43; 4:33). The “sending” of the Twelve and eventually of other envoys such as Paul was of foundational importance for the emergence of congregations of followers of Jesus.
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  1. The Meaning of the Term apostolos.


  Of the eighty occurrences of the noun apostolos (“apostle”) in the NT, nine occur in the Synoptic Gospels (Mt 10:2; Mk 3:14; 6:30; Lk 6:13; 9:10; 11:49; 17:5; 22:14; 24:10), one in the Gospel of John (Jn 13:16), twenty-eight in Acts (e.g., Acts 1:2, 26; 2:37, 42, 43; 4:33, 35, 36, 37) and thirty-four in Paul’s letters. The verb apostellō (“to send”) occurs 132 in the NT: sixty-eight times in the Synoptic Gospels and twenty-eight in John’s Gospel; the verb pempō (“to send”) occurs seventy-nine times in the NT: fifteen times in the Synoptic Gospels and thirty-two times in John’s Gospel. Not all of these passages refer to Jesus’ sending of the Twelve (e.g., in Mt 2:8, 16 King Herod “sent” his troops to kill the infants of Bethlehem).


  1.1. Terminology. The term apostolos has a wide range of meanings in secular Greek (see LSJ; BDAG; Rengstorf); it can designate a naval expedition, a commander of a naval force, a colony, an order for dispatch, an export license, a letter of authorization (in shipping) or a bill of lading (thus often in the papyri); on occasion the term also designates a messenger or envoy (a herald, designated as apostolos, is sent to arrange a truce [Herodotus, Hist. 1.28]). Josephus uses the noun apostolos once, describing a dele­gation sent from Jerusalem to the emperor in Rome (Josephus, Ant. 17.300). In the NT the term is used exclusively of persons, mostly with the meaning “someone who has been sent”—that is, an envoy or messenger or ambassador. While apostolos was readily understandable for speakers of Greek, the frequent use of the relatively rare Greek word by the early Christians reflects the importance of the apostles in the early church. In a Jewish context, the terms šĕlîḥaʾ (Aram.) or šalîaḥ (Heb.) would have been used. Both the Aramaic/Hebrew and the Greek nouns are derived from verbs that mean “to send”: the Greek verb apostellō means “to dispatch someone for the achievement of some objective” (BDAG), and the Hebrew verb šālaḥ means “to send, dispatch” (HALOT, s.v. šālaḥ 3).


  1.2. Use in the New Testament. The meaning of apostolos in the NT takes up the rare secular usage with the meaning “envoy” or “messenger.” Two main areas of use can be distinguished. (1) “Envoy” in the secular sense of “courier”: messengers are “lower” than the person who has sent the messenger (Jn 13:16). (2) “Envoy” with extraordinary status: (a) prophets are apostoloi sent by God to his people (Lk 11:49; Eph 3:5; Rev 18:20); (b) Jesus the heavenly high priest is the apostolos of our confession (Heb 3:1); (c) the twelve disciples chosen and sent out by Jesus are apostoloi (Mt 10:2; Mk 3:14; Lk 6:13; 9:10; 17:5; 22:14; Rev 21:14; thus often in Acts [e.g., Acts 1:26; 2:37; 5:29]); (d) Paul is an apostolos called and sent by Jesus (e.g., Rom 1:11; 1 Cor 1:1; 9:1-2; 15:9; Gal 1:1); (e) other apostoloi with pastoral and missionary responsibilities such as Barnabas (Acts 14:4, 14), James the brother of Jesus and leader of the church in Jerusalem (Gal 1:19), envoys of churches who are active as Paul’s coworkers for periods of time such as Titus (2 Cor 8:23), Silvanus and Timothy (cf. 1 Thess 1:1 with 1 Thess 2:7), Epaphroditus (Phil 2:25) and Andronicus and Junia (Rom 16:7); it is disputed whether this last understanding of apostolos (2e) should be distinguished from the first one (1).


  The distinction between apostles who had an encounter with the risen Jesus (the Twelve [2c above], Paul [2d above]) and apostles who were commissioned by churches (2e above) is helpful only in a very general sense. It cannot explain the fact that Paul uses the term apostolos both in the titular sense of the witnesses commissioned by the risen Lord Jesus to proclaim the gospel (1 Cor 1:1; 15:9) and in the ecclesial sense of workers commissioned by churches (2 Cor 8:23; 1 Thess 2:7) without insisting on a different meaning of the term. The fact that Paul knew himself to be called and commissioned by the risen Lord when his life was turned around on the road to Damascus (Gal 1:1, 15-17) and that he was active together with Barnabas as an apostolos of the church in Antioch (Acts 14:4, 14; cf. Acts 13:2-3) suggests that the early Christians did not sharply distinguish between apostles commissioned by the risen Jesus and apostles commissioned by churches; the reference to apostoloi in 1 Corinthians 4:9 also denotes a larger group of witnesses who preach the gospel and who endure opposition and suffering (Frey).


  1.3. Origin of New Testament Usage. The suggestion that the NT concept of “apostle” derives from a Jewish institution in which the religious authorities in Jerusalem sent envoys (šĕlûḥîm, sg. šalîaḥ) to the Jewish communities in the Diaspora (Billerbeck; Rengstorf, who assumes that the term šalîaḥ was fixed legally and institutionally; note m. Ber. 5:5: “The one whom a person sends [šalîaḥ] is like the sender”) has been proven to be historically anachronistic (Bühner). The theory that the title “apostle” derives from gnostic mythology (Schmithals) has been shown to be mistaken (Agnew). The attempt to widen the explanation on the basis of a Jewish šalîaḥ concept in terms of a popular juridical understanding of an “authorized representative” derived from oriental law and Semitic concepts (Bühner) has been criticized as well (Lohmeyer).


  The recognition that the early Christian term apostle can be best explained on the basis of the use of the verb apostellō and thus with reference to a gene­ral concept of envoys renders the derivation from Jewish parallels unnecessary. The concept of the sending of envoys found in Jewish, Greek and Roman contexts includes, in varying degrees, elements such as (1) the commission with a particular task, (2) the representation of the sender in the execution of the assignment, (3) the authorization for particular actions that the envoy could not carry out in the context of his own juridical status (Lohmeyer).


  The fact that Paul speaks of apostles who were apostoloi before him (Gal 1:17) shows that he neither coined the titular use of the term nor devised the office of apostle. The earliest followers of Jesus who were active as his witnesses in Jerusalem and Judea immediately after his death and resurrection evidently used the Greek designation apostoloi already, presumably besides the Hebrew term šĕlûḥîm (note that the church in Jerusalem was bilingual [Acts 6:1]). In addition to the Twelve, these early witnesses who were called apostoloi included Silvanus (identical with Silas of Acts 15:22, 27), who, if he belonged to the Jerusalem church, might have been among those who saw the risen Jesus. The same may be true for Andronicus and Junia, who were followers of Jesus before Paul (Rom 16:7), evidently Greek-speaking Jewish believers from Jerusalem who presumably had been active as missionaries from earliest times.


  Whether or not Jesus himself used the designation “apostles” or “envoys” (šĕlûḥîm) for those whom he called and sent out, he certainly appointed twelve of his *disciples, “sending” them (Lk 9:2) into the towns and villages of Galilee to proclaim the message of the *kingdom of God and to *heal, and whom he commissioned to continue his mission. While in Luke 9:2; 10:1 the verb apostellō is used by Luke (cf. Mt 10:5, 16; Mk 3:14; 6:7), in Luke 10:3 the verb is placed on the lips of Jesus as he appoints and sends out seventy disciples as his representatives (Lk 10:16) (see Mission). The identity of the first apostles (the Twelve), their function as Jesus’ representatives, their work as his witnesses and their message as his envoys derive from his own mission and from his call extended to the Twelve and to other disciples. Both for Jesus and for the apostles, function was more important than title.


  2. Jesus’ Call and Commission.


  The meaning of the term apostle is intricately linked with Jesus’ own self-understanding and mission. Jesus asserted that he has been “sent” (apostellō) by God to his people *Israel (Mt 15:24; 21:37; Mk 9:37; 12:6). Jesus understood himself as the prophetic-messianic *servant of the Lord who has been anointed by God with the Holy Spirit, “sent” (Heb. šĕlāḥanî; LXX apestalken, perfect tense of apostellō) by God “to proclaim good news to the poor . . . to bind up the brokenhearted, to proclaim freedom for the captives and release to the prisoners” (Is 61:1-2) (see Jubilee)—a passage that Jesus quotes and explains at the beginning of his ministry (Lk 4:16-21; see the reference to Is 61:1-2 in Lk 6:20-21; 7:22). Luke relates Jesus asserting, “I must proclaim the good news of the kingdom of God also in the other towns, because I was sent for this purpose” (Lk 4:43). The passive of apostellō, translated “I was sent” (apestalēn), describes God’s action of sending Jesus to the people living in the towns and villages of Gali­lee. Jesus’ mission as God’s messianic envoy to Israel initiates the mission of Jesus’ followers whom he called and commissioned. Since the later, more narrowly defined significance of apostolos as a witness of the risen Jesus is not an integral part of the lexical meaning of the Greek term, there is no a priori reason why Jesus, who called, commissioned and “sent” his disciples on a particular mission, could not have used the noun šĕlûḥîm (apostoloi) for the Twelve (Mk 3:14; Lk 6:13).


  2.1. Jesus’ Call of the Twelve. The ministry and the message of the apostles were contingent on Jesus’ call and the commission. The circle of the Twelve is not a later creation of the church. Doubts that Jesus formed a circle of twelve disciples (Guenther) are unfounded (for a defense of the historicity of the Twelve as a group formed by Jesus himself, see Mc­Knight; Meier, 128-47). (1) The description of a group of twelve disciples close to Jesus is firmly rooted in the tradition (e.g., Mt 10:2 // Mk 3:16 // Lk 6:13; Mt 20:17 // Mk 10:23 // Lk 18:31; Mk 4:10; 11:11; Lk 8:1; 9:12; Jn 6:67, 70-71; 20:24; Acts 6:2; 1 Cor 15:5) (criterion of multiple attestation). (2) The uncertainty of some of the names in the list of the Twelve (the position of Andrew, Thomas and Simon the Cananean is uncertain, and Matthew and Mark have Thaddaeus, whereas Luke-Acts have Judas son of James) and the insignificance of the majority of the names support a pre-Easter origin. (3) The circle of the Twelve disappears as a group from the NT tradition after Acts 6:2, with the exception of the brief reference of Paul in 1 Corinthians 15:5. If the group of the Twelve was a creation of the early church, we would expect more numerous references to this group and their significance. (4) The inclusion of Judas Iscariot, the traitor, as a member of the original Twelve (Mt 26:14; Mk 14:10, 20, 43; Lk 22:3; Jn 6:71) makes no sense if the circle of the Twelve was a later invention (criterion of embarrassment).
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  The lists of the Twelve (Mt 10:2-4; Mk 3:16-19; Lk 6:14-16; Acts 1:13) divide the names of the twelve disciples into three groups of four names (except the list in Acts 1:13, which omits the name of Judas Iscariot, who was deceased) (see Table 1). Peter always heads the first group, Philip the second, and James son of Alphaeus the third. In the first group, Matthew and Luke keep the two pairs of brothers together, while Mark may have wanted to place in first position the names of the three disciples to whom Jesus gave nicknames and who form the inner circle of the Twelve (cf. Mk 5:37; 9:2; 14:33); in Acts Luke places Peter and John first as the leading members of the Twelve (cf. Acts 3:1—4:31; 8:14-25). In the third group, Thaddaeus probably is identical with Judas son of James (the former, Greek name used to distinguish this Judas from Judas Iscariot) (Bauckham, 97-101).


  In contrast to the rabbinic model of the teacher-student relationship (note Jehoshua b. Perachja: “Provide yourself with a teacher and get yourself a fellow-[disciple]” [m. ʾAbot 1:6]), the Twelve did not choose Jesus as their teacher, but Jesus chose the Twelve. The Gospel writers emphasize the initiative of Jesus. Matthew describes how Jesus “walked” by the Sea of Galilee, “saw” Simon called Peter and Andrew his brother, who were fishing, approached them and “said” to them, “Follow me, and I will make you fishers of people” (TNIV: “I will send you out to fish for people”). It is telling that in the three instances in which people approached Jesus with the request of being accepted as disciples, Jesus does not automatically admit the candidate into the circle of his disciples. In one case he flatly refuses the request, in the second case he gives an answer that amounted to a refusal, and in the third case he dismisses the reservations that accompany the request (Mk 5:18 // Lk 8:38-39; Mt 8:19-20 // Lk 9:57-58; Lk 9:61-62; cf. Jn 15:16).


  Jesus’ call to the Twelve, recounted for five of the core disciples—Peter and Andrew, James and John (Mt 4:18-22 // Mk 1:16-20 // Lk 5:1-11; cf. Jn 1:37-42) and Matthew/Levi (Mt 9:9 // Mk 2:14-15 // Lk 5:27-28)—exhibits the following elements.


  (1) Jesus calls the first disciples in a situation where they had experienced their own helplessness as fishermen who had not caught any fish (thus the context in Lk 5:4-5) and where they subsequently witnessed the miracle of a huge catch of fish (Lk 5:6-9). Peter’s recognition of his unworthiness on the one hand and of the presence of God on the other hand is reminiscent of the call narratives of the OT prophets who recognized their unworthiness in view of God’s self-revelation and commission (1 Kings 19:19-21; Is 6:1-10; Jer 1:4-10).


  (2) Jesus calls the disciples to a radical change of life and work with the expectation of immediate obedience—that is, with divine authority. Only God has the authority to extend as unconditional a call to a new way of life as Jesus did.


  (3) Peter, and presumably the other disciples, recognized the presence of God in the words of Jesus, resulting in his willingness to leave his fishing boat and his business partners (Lk 5:7) and to follow Jesus immediately and unconditionally (Lk 5:11).


  (4) Jesus’ call is life-changing. He summons the disciples to follow him, which implies that they are called away from their work; Simon Peter and Andrew leave their nets, James and John leave their boat, Matthew/Levi leaves his tax station. The fact that both the trade of the disciples and Jesus’ imperative are formulated in the durative present and imperfect tense means that the actions that are described and the actions that are demanded form a sharp opposition, which underlines the life-changing implications of Jesus’ call (Landmesser). The Twelve leave their social environment as they travel with Jesus from town to town and from village to village.


  (5) Jesus calls these men to follow after him (opisō mou). The call to follow Jesus comes before the commission and the assignment of a specific task. The apostles are the constant companions of Jesus who observe what he does and who learn from him. This is why they are called “disciples”: a mathētēs is a person who learns through instruction from a teacher. As they follow Jesus (Mk 1:18; 6:1; 10:28), they leave their families (Mk 1:20; 10:29), risking their hostility (Mk 13:12) but gaining a new home and a new family: the community of Jesus’ followers (Mk 10:30).


  The itinerant ministry of the disciples who follow Jesus from town to town has been compared with the lifestyle of *Cynic philosophers (Georgi; Theissen). There are indeed some parallels: the minimal equipment (which included a cloak, a bag and a club), the divine calling, the homelessness, the commission to teach, reflection on social relationships that represent obligations that hinder a person from carrying out the divinely given task. However, since the sources for this suggestion are literary texts written by Stoic philosophers, since the Cynic movement was very diverse, since Cynic philosophers have not been demonstrated to have been active in first-century *Galilee, since some parallels are not exclusively Cynic or not Cynic at all, and since the presuppositions and the motivations of Cynic philosophers differed considerably from those of Jesus and his followers, these parallels do not explain the itinerant ministry of Jesus and the Twelve. Some suggest that the activities of Levitical Torah teachers (cf. 4 Ezra 13:54-56; Philo, Leg. 2.49-52) explains the itinerant ministry of Jesus and the Twelve. Since the primary evidence for the existence of organized Levitical Torah teachers is very limited, and since the relationship between Jesus and the Twelve has no parallels in the activities of the Levitical teachers, the assumed parallel explains little. The same holds true for the scenario of rabbinical students who lived with their rabbi in a community context, if the advice of Rabbi Chisda (b. A.D. 309) to change teachers was followed in the first century (“He who studies the law only from one teacher will never see in his life a sign of victory” [b. ʿAbod. Zar. 19a]). Jesus’ call and commission of twelve disciples whom he sent into the towns and villages and whom he trained for a later mission was unique in the ancient world. This is hardly surprising when we consider the symbolism of the figure “twelve” (see 4.1 below).


  2.2. Jesus’ Commission of the Twelve. Three series of texts formulate the purpose of Jesus’ call of the Twelve: the call narratives in which Jesus asserts that he will make the disciples “fish for people” (Mt 4:19 // Mk 1:17 // Lk 5:10; Mk 3:13-15); the narratives of the sending of the Twelve into the towns and villages of Galilee in which Jesus commands the disciples to proclaim the good news, to liberate people from evil spirits, and to heal the sick (Mt 10:1-4 // Mk 6:7-13 // Lk 9:1-6); and the narratives of the sending of the Twelve to all nations after Jesus’ resurrection (Mt 28:18-20 // Lk 24:46-49; Jn 20:21; Acts 1:8). The commission of the Twelve involves both a command (“follow me”) and a promise (“I will make you fish for people”). The following elements of the commission of the twelve apostles stand out.


  (1) The twelve apostles are commissioned to “fish for people.” The term “fishers of people” (halieis anthrōpōn [Mt 4:19 // Mk 1:17]) has no genuine parallels in ancient literature, including the OT. The fishermen in Jeremiah 16:16 are connected with the gathering of the children of Israel in the context of God’s judgment; Jesus may be implying with the term “fishers of people” that he calls the disciples in view of the approaching divine *judgment, commissioning them to proclaim his message of the kingdom of God and gather Israel for a new exodus. Hardly plausible is the suggestion that OT passages that refer to fishing and to hooks (Ezek 29:4-5; Amos 4:2; Hab 1:14-17; cf. 1QHa XI, 26; XIII, 7-8) in a context of war and judgment explain Jesus’ commission to “fish for people” as a call to participate in God’s holy war in the last days. The reference to Greco-Roman and Jewish-Hellenistic texts that use the metaphor of fishing with the positive connotation of a teacher (Plato, Soph. 218d-222d; Diogenes Laertius, Vit. 2.67; Let. Arist. 2.23; ʾAbot R. Nat. rec. A 40) captures only part of Jesus’ commission: the Twelve certainly teach, but they are also called to drive out evil spirits, to heal and to establish communities of disciples. Jesus probably coined the metaphor of “fishers of people” himself, as he calls and commissions twelve disciples, some of whom are fishermen on the Sea of Galilee. The commission to “fish for people” is an assignment to assist Jesus, who gathers the “lost sheep of the house of Israel” (Mt 10:6; cf. Mt 15:24; Lk 15:4, 6) in view of the dawn of the kingdom of God. The Twelve are commissioned to bring people to accept the message that Jesus proclaims, with the result that more and more people follow Jesus and join the movement of messianic fulfillment that Jesus has set in motion. The “people” (anthrōpoi) of Jesus’ commission would have initially been understood to refer to the people of Israel, given Jesus’ ministry in Galilee among the Jewish people. It seems significant, however, that Jesus describes the target of the disciples’ future preaching and teaching activity not with ethnic terms or cultural terms, such as “Jews” (Ioudaioi), “Israelites” (Israelitai), “people of God” (laos) or “your brothers,” but rather in the most general terms.


  (2) The twelve disciples are commissioned to “go” (poreuesthe [Mt 10:6; cf. Mt 10:7; 28:19]); Luke speaks of Jesus “sending out” (apostellō) the Twelve (Lk 9:2). They do not stay at home; they go to the people who live in the towns and villages into which Jesus is sending them. Their “going” involves a journey (Mt 10:10, where the term hodos describes the action of traveling on a road) on foot to places where they need to find accommodations (Mt 10:11-13). In the parable of the wedding banquet the king “sends” (apesteilen) his slaves to go to the invited guests and tell them that it is time to come, and eventually he commands them to “go” (poreuesthe) to the streets that lead out of town (diexodoi) and to invite to the banquet anyone they find (Mt 22:3-4, 9; Lk 16:17, 21, 23 with the verb exerchomai [“to go out”]).


  (3) The Twelve are commissioned to “proclaim” (kēryssō) the good news of the nearness of the kingdom of God, following the lead of Jesus’ own proclamation (Mt 10:7; Lk 9:2). The proclamation of the dawn of the kingdom of God involves teaching, as Mark’s description of the disciples’ report upon the return indicates (Mk 6:30). As the Twelve teach what Jesus taught, they initiate and consolidate the tradition of Jesus’ sayings and message already before Easter.


  (4) The Twelve are commissioned to cast out unclean spirits and to cure diseases (Mt 10:1, 8; Mk 6:7; Lk 9:1). They will be able to do what Jesus is doing because Jesus grants them the power and authority to perform these miracles. As the sick are cured, the dead raised, the lepers cleansed and the demons cast out (Mt 10:8), the people to whom the Twelve are sent experience the reality of God’s power and thus are challenged to acknowledge that the kingdom of God is becoming a reality in connection with Jesus and his message, which is conveyed to them through Jesus’ envoys (see Healing, Miracles and Miracle Stories).


  (5) The Twelve are sent out in pairs of two (dyo dyo [Mk 6:7])—that is, in six groups of two disciples each. The pairing of the disciples serves mutual encouragement and support, attests the veracity of the testimony of two *witnesses (cf. Deut 19:15; Num 35:30) and represents the new community that is being established (see Mission).


  (6) The Twelve are warned that they will not be welcomed by every house or every town (Mt 10:13-14; Mk 6:11; Lk 9:5). Jesus sends them “like sheep into the midst of wolves” (Mt 10:16). This prediction reflects Jesus’ own experience: the proclamation of the presence of God’s kingdom provokes opposition. The phrase that introduces this prediction—“See, I am sending you” (idou egō apostellō [Mt 10:16]) emphasizes the protection that Jesus promises his disciples: he does not send them to their death, although he sends them into a potentially dangerous situation. The lesson is that they should be “wise as serpents” (i.e., behave circumspectly so that their reliance on God’s protection becomes evident without seeking martyrdom or playing tactical games) and “innocent as doves” (i.e., not to be overly cautious or suspicious of everybody and anything). The Twelve are instructed to avoid conflicts, and they are encouraged to be unafraid.


  (7) The Twelve are sent as Jesus’ envoys to all nations in Matthew 28:18-20 (cf. Lk 24:47), or, in Acts 1:8, from Jerusalem, Judea and Samaria to the end of the earth. This happens only after Jesus’ resurrection. The missionary work of the Twelve includes *Gentiles, but it does not exclude Jews. They are directed to begin reaching the Jewish people with the good news of *salvation in Jesus, Israel’s Messiah (see Christ), in Jerusalem and Judea, but they are directed to reach the *Samaritan people and all other peoples as well. As Jesus sends out the Twelve, he assures them of his continued presence, which is the presence of the *Holy Spirit of God, who will empower their mission with divine *authority.


  (8) The mission of the apostles whom Jesus sends is patterned on the mission of Jesus, whom God had sent (Jn 20:21). The disciples are the envoys of Jesus, in whom God reveals himself to the world: “Whoever sees me sees him who sent me” (Jn 12:45), and “No one comes to the Father except through me” (Jn 14:6). The shape and the purpose of the sending of the disciples are determined by the content of Jesus’ mission: as Jesus reveals the Father when he risks his life for the world like a good shepherd and eventually lays down his life (Jn 10:11, 15) so that the world might be “sanctified in the truth” that is Jesus himself (Jn 17:17), the envoys whom Jesus sends into the world (Jn 17:18) are directed to help people find *forgiveness of sins, salvation and eternal *life (Jn 3:16) (Köstenberger). By virtue of being sent by Jesus, they are coworkers of God the Father; they do the work of the Son (Jn 13:12-14), by whose ministry all of God’s creatures are to believe in God and receive salvation (Jn 6:29). The Spirit empowers their mission in a hostile world (Jn 15:25-26), guaranteeing the effectiveness of their witness (Jn 16:8-11).


  3. The Twelve Apostles.


  The authors of the Gospels do not provide much detail about the Twelve, nor does Luke in the book of Acts provide information about either the background or the work of the Twelve, whom he lists in Acts 1:8 (note in Acts 1:26 the addition of Matthias replacing Judas Iscariot). Due to Luke’s biographical focus on Peter in the first half of Acts, we have information about Peter for the first twelve years of his ministry (before he leaves Jerusalem in A.D. 41/42) and some information about John. The apocryphal Acts of various apostles provide little in the way of historically reliable information about the members of the circle of the Twelve. The treatment of the Twelve here follows the sequences of names in Matthew 10:2-4.


  3.1. Simon Peter. The first man called by Jesus as his disciple (Mk 1:16-18) was Simon and his brother Andrew. The name “Simon” (Heb. Šimʿôn) was the most popular male name among Palestinian Jews. The name of the father was “Jonah” (Mt 16:17) or “John” (Jn 1:42; 21:15-17). The family came from Bethsaida (Jn 1:44) and owned a house in Capernaum (cf. Mt 8:14; Mk 1:21, 29; Lk 4:38). The family business was fishing on the Sea of Galilee (Mk 1:16). Peter was married (Mk 1:29-31; 1 Cor 9:5). Jesus called Simon “Peter” (Gk. Petros [Lk 6:14]), the Greek equivalent of the Aramaic surname “Cephas” (Kêphʾā, transliterated in Greek as Kēphas), which means “rock” and thus constitutes a play on words: both the Aramaic term kêphʾā and the Greek term petra mean “rock,” and petros means “stone.” This change of name highlights Simon’s task and responsibility: he was appointed as the leader and spokesman of the Twelve and thus the “rock” or foundation of the new “house” of the messianic community, a role that he is portrayed as fulfilling in Acts, where he is described as the spokesperson of the Twelve (Acts 2:14; 5:1-11, 17-39) and the leader of the Jerusalem church (Acts 1:15-25; 9:32-43; 11:2-13; 15:7) and its mission in Jerusalem (Acts 3:12), Judea (Acts 9:32, 35), Samaria (Acts 8:14, 25) and Caesarea (Acts 10:5-48), who preaches at Pentecost (Acts 2:14-40), on the Temple Mount (Acts 3:11-26) and before the Jewish leaders in the Sanhedrin (Acts 4:8-12; 5:29-32). The Gospel writers portray Peter as the first disciple to confess Jesus as the Messiah (Mt 16:13-20 // Mk 8:27-30 // Lk 9:18-21; cf. Jn 6:69), an acknowledgment marred by a lack of understanding of the necessity of Jesus’ death (Mt 16:21-23 // Mk 8:31-33; cf. Lk 9:22). He is afraid to acknowledge his association with Jesus during Jesus’ trial when confronted by a slave girl (Mt 26:69-75 // Mk 14:66-72 // Jn 18:25-27). After Pentecost, Peter is bold enough to defy the orders of the high priest and the Sanhedrin (Acts 5:29).


  In A.D. 41, Peter was arrested in Jerusalem by Herod Agrippa I, who wanted to execute him (Acts 12:3). After a miraculous escape from prison, Peter left Jerusalem and went to “another place” (Acts 12:17) that Luke does not specify; he could have gone to Rome, to northern Asia Minor (cf. the regions mentioned in 1 Pet 1:1) or to other cities with large Jewish communities. Some suggest that the major disturbances in Rome that evidently were connected with the proclamation of Jesus as the Messiah, prompting the emperor Claudius to issue an edict evicting the Jews from Rome in A.D. 49 (Suetonius, Claud. 25.3-4), can most plausibly be explained with the presence and activity of a major Christian figure such as Peter. There is no direct evidence that can support this suggestion, however. We know that after leaving Jerusalem, Peter was active as a missionary, traveling with his wife (1 Cor 9:5); he was active in Antioch probably in A.D. 48 (Gal 2:11-14), and he participated in the apostles’ council in Jerusalem in A.D. 48 (Acts 15:7), where he reminded the believers that God had used him in the early days of the church to proclaim the gospel to the Gentiles without requiring them to become Jews (Acts 15:7). Early traditions place Peter in Rome, at least by the time of Nero, during whose reign he is said to have died as martyr, being crucified upside down (Acts Pet. 38). If this information is reliable, Peter’s death is best dated during the Neronian persecution in A.D. 64.


  The apocryphal Gospel of Peter, written in the second century A.D., is dependent on the canonical Gospels. The main aim of the author seems to have been to blame the Jews for Jesus’ death and to exonerate Pilate, and the text adds nothing to our knowledge about the historical Peter. The same holds true for the apocryphal Acts of Peter, written at the end of the second century A.D., which relates stories about Peter’s ministry in Rome.


  3.2. Andrew. Andrew (Gk. Andreas) was Simon’s brother (Mk 1:16) and thus also a fisherman from Bethsaida and Capernaum. He was a disciple of John the Baptist (Jn 1:35, 40) before he met Jesus. According to the Fourth Gospel, Andrew was the first follower of Jesus, identified by name when he brought Simon Peter to Jesus, and the first to recognize Jesus as the Messiah (Jn 1:35-42). Mark relates Andrew’s call by Jesus in connection with Peter’s (Mk 1:16-18). He is present when Jesus cures Peter’s mother-in-law (Mk 1:29-31), and he is among the four disciples who hears Jesus predict the destruction of the *temple (Mk 13:3-4). John relates that Andrew brought the boy with the bread and the fishes to Jesus on the occasion of the feeding miracle (Jn 6:8); still later, he and Philip took the Greeks to Jesus who wanted to see his master (Jn 12:22). Matthew and Luke mention Andrew only in connection with his call (Mt 4:18) and the list of the Twelve (Mt 10:2 // Lk 6:14), which should not be taken to mean that they regarded Andrew as less important.


  The apocryphal Acts of Andrew, written in the late second century A.D., contains only minimal historical information; the original author claims to know that the apostle Andrew preached the gospel in northern Asia Minor in the cities of Amaseia and Sinope in the region of Pontus, that he traveled from Pontus to Nicea (freeing the city from dangerous demons), that he visited Nicomedia and Byzantion and then traveled through Thrace and via Perinth, Philippi and Thessalonica in Macedonia to Patras, Corinth and Megara in Achaia, where he converted the proconsul and his family to the Christian faith, and eventually died as martyr in Patras. Origen claims to know that the apostle Andrew went to Scythia, the Bosporan kingdom on the north coast of the Black Sea (Eusebius, Hist. eccl. 3.1.1), which agrees with the apocryphal Acts of Andrew and Matthias, written in the fourth century A.D., whose author asserts that the apostle Andrew engaged in missionary work among the “man-eaters” (the Greeks localized the cannibals on the north coast of the Black Sea [see Herodotus, Hist. 4.106]). Acts of Andrew does not mention a mission of Andrew to Scythia. It is impossible to verify these pieces of information in terms of their historical accuracy.


  3.3. James the Son of Zebedee. James (Heb. Yaʿăqōb, transliterated in Greek as Iakōbos) is always among the first three disciples in the four lists of the Twelve, indicating that he belonged to the inner circle of Jesus’ disciples. Since he is always mentioned before his brother John, presumably he was the elder of the two. His father’s name was “Zebedee,” the family business was fishing on the Sea of Galilee (Mt 4:21 // Mk 1:19); Luke reports that the Zebedee family was a partner with Peter and Andrew (Lk 5:10). The mother of the Zebedee brothers was one of the women at the cross (Mt 27:55-56); if her name was “Salome,” as the reference in Mark 15:40 suggests, she was the sister of Jesus’ mother, which makes James and his brother John Jesus’ cousins. James was among the first men to be called to follow Jesus; when he and his brother John accepted Jesus’ call, their father, Zebedee, was left behind in the boat together with the hired men (Mk 1:20).


  Jesus gave James and his brother John the nickname “Boanerges,” meaning “sons of thunder” (Mk 3:17), evidently because of their sometimes impetuous personalities: when Samaritan villagers refused entry to Jesus, the brothers asked Jesus for permission to command fire to come down from heaven and consume the villagers (Lk 9:51-56), and as they approached Jerusalem, they asked Jesus for places of honor in the kingdom to be established (Mk 10:35-45 [according to Mt 20:20-28, it was their mother who made the request]). Jesus prophesies that James and his brother will “drink the cup” that he has to drink—that is, that they will suffer (Mt 20:23 // Mk 10:39). James was the first of the Twelve to die on account of his allegiance to Jesus; he was executed by Herod Agrippa I in A.D. 41 (Acts 12:2).


  3.4. John the Son of Zebedee. John (Gk. Iōannēs, Heb. Yôhānān), the brother of James, was the younger son of Zebedee, also a fisherman from Bethsaida. He was called from his fishing boat along with his brother to follow Jesus (Mk 1:19-20). In Mark, John is one of the three disciples closest to Jesus (with his brother James and with Simon Peter): at the raising of Jairus’s daughter (Mk 5:37), at Jesus’ *transfiguration (Mk 9:2) and in *Gethsemane (Mk 14:33). In the Synoptic Gospels, John is once mentioned alone: he reports that the disciples stopped someone who was not a follower of Jesus from casting out *demons in Jesus’ name (Mk 9:38 // Lk 9:49). John was chosen by Jesus alongside Peter to prepare the Passover meal (Lk 22:8 [anonymous in Mk 14:13]). In the Gospel of John, he is mentioned once explicitly in the reference to the “sons of Zebedee” in the list of some disciples who encountered the risen Jesus in Galilee (Jn 21:2). Traditionally, since the latter part of the second century A.D., John has been identified with “the disciple whom Jesus loved,” the so-called Beloved Disciple in John’s Gospel, mentioned for the first time when he is reclining beside Jesus at the *Last Supper (Jn 13:23); he was the only disciple among the Twelve who witnessed Jesus’ crucifixion (Jn 19:25-26), and he was the first disciple to see the empty tomb (Jn 20:2-5); he perhaps was the disciple with Peter in the courtyard at Jesus’ trial, described as being known to the high priest (Jn 18:15). According to John 21:24-25, the writing of the Fourth Gospel is attributed to the Beloved Disciple.


  In Acts, John appears in association with Peter, praying in the temple and healing a crippled man (Acts 3:1-10), forced to justify their activities before the *Sanhedrin (Acts 4:7, 13), whose leaders describe him as uneducated (in the law). When Samaritans are converted through the ministry of Philip, John accompanies Peter to confirm, consolidate and expand the work in Samaria (Acts 8:14-17, 25). Paul describes John, together with James and Cephas (Simon Peter), as one of the “pillar apostles” (Gal 2:9), confirming John’s leading role in the Jerusalem church. The suggestion that John the son of Zebedee was arrested when Paul persecuted the followers of Jesus in Jerusalem and was executed on Paul’s vote in Jerusalem (Witherington, who argues from the absence of John from Acts 9—28 and from alleged clues in Acts 8:1-3; 22:4; Gal 1:13, 23; 1 Tim 1:13, 15) is entirely hypothetical. Irenaeus (A.D. 130–200) defended the view that the apostle John wrote the Johannine Epistles and Gospel in Ephesus, the latter to answer the errors of Cerinthus and the Nicolaitans (Irenaeus, Haer. 3.3.4). Justin Martyr, who lived in Ephesus ca. A.D. 150, asserted that the John who wrote Revelation (Rev 1:1, 4, 9; 22:8) was the apostle John (Justin, Dial. 81). Polycrates of Ephesus (A.D. 189–198) claims to know that John was buried at Ephesus (Eusebius, Hist. eccl. 3.31.3; 5.24.1-3). Various apocryphal texts, including Acts of John, written in the second century A.D., emphasize John’s triumph over pagan worship (e.g., Acts John 37-55 relates that he destroyed the temple of Artemis in Ephesus) but do not provide reliable historical information about the ministry of John.


  3.5. Philip. Philip (Gk. Philippos, a name popular among Greeks as the name of Alexander the Great’s father) came from Bethsaida, as did Peter and Andrew, and John and James (Jn 1:44). In the Synoptic Gospels, Philip is mentioned only in the lists of the Twelve. According to John’s Gospel, he was one of the first disciples of Jesus (Jn 1:43-44). When he recognized Jesus to be the Messiah, he shared his conviction with his friend Nathaniel and invited him to come and see Jesus (Jn 1:45-46). When challenged by Jesus to feed five thousand people, Philip acknowledged that even six months’ wages could not buy enough food for so many people (Jn 6:5-7). In Jerusalem he introduced Greeks to Jesus who wanted to see him (Jn 12:21-22), and he participated in the dialogue about the meaning of Jesus’ announcement that he would go to the Father (Jn 14:8-9). He was with the other disciples in the upper room waiting for the arrival of the Holy Spirit (Acts 1:13). Philip the apostle must not be confused with the Philip who was one of the seven men appointed to distribute food (Acts 6:5) and who preached the gospel in Samaria (Acts 8:4-24).


  The apocryphal Acts of Philip, written in the fourth century A.D., claims to know that the apostle Philip preached the gospel in Parthia and also traveled to Ethiopia and from there to Azotus (Ashdod) on the Mediterranean coast, presupposing a journey from Palestine via the Sinai to Nubia. It is impossible to verify these claims.


  3.6. Bartholomew. The name “Bartholomew” (Gk. Bartholomaios) is the transliteration of the Aramaic patronymic “bar Talmai” (“son of Talmay” [cf. Num 13:22; 2 Sam 3:3]). Traditions from the ninth century A.D. onward identify him with the Nathanael mentioned in John 1:43-46; 21:2, which, however, has no basis in the text. Bartholomew is mentioned only in the four lists of the Twelve. Eusebius claims to know that Bartholomew, who was in India before Pantaenus, left the people a copy of the Gospel of Matthew written “in Hebrew letters” (Eusebius, Hist. eccl. 5.10); since multiple traditions place the apostle Thomas in India, this seems to be a confused piece of information that could be due to a misunderstanding: Pantaenus might have understood “Bar Thoma” (Bartholomew) instead of “Mar Thoma” (Thomas, with “Mar” being an oriental honorific title).


  3.7. Thomas. The Greek name “Thomas” (Thōmas) is translated in John 11:16; 20:24; 21:2 with the Greek equivalent Didymos, which means “twin” and was used by the Greeks as a personal name, which was not the case for the Hebrew and Aramaic terms meaning “twin” (tĕʾôm and tĕʾômāʾ); John never tells his readers who was Thomas’s twin. In the Synoptic Gospels, Thomas is mentioned only in the lists of the Twelve. In the Gospel of John, he is mentioned as a courageous disciple who is willing to die with Jesus (Jn 11:16; cf. Jn 14:5). He doubted the reports concerning Jesus’ resurrection from the dead (note that the other disciples had refused to believe the women’s reports about having encountered Jesus as risen from the dead); after he encountered Jesus, he confessed him as the divine Messiah (“My Lord and my God!” [Jn 20:28]). According to later tradition, both written (the apocryphal Acts of Thomas) and oral (the so-called Thomas Christians in India), Thomas went to India as a missionary (see Schnabel, 1:880-95). The apocryphal Gospel of Thomas, composed in the second century A.D. and consisting of 114 sayings (logia) mainly by Jesus, is linked by many scholars with the oral Jesus traditions (which have to be reconstructed by translating the Coptic text of the document back into Greek and eventually into Aramaic); the gnosticizing tendency of the document, its world-denying outlook and the emphasis on an esoteric and ascetic faith for which the words of Jesus are important (they give eternal life to those who discover their esoteric truth) but not his works or his cross and resurrection account for the fact that we learn nothing about the historical Thomas.


  3.8. Matthew. The name “Matthew” (Gk. Maththaios, Heb. Matityâ or Matityāhû) appears in the lists of the Twelve. Since the First Gospel describes Matthew in the list of the Twelve as a tax collector (Mt 10:3) and replaces the name of Levi the tax collector, whom Jesus called (Mk 2:13-17 // Lk 5:27-32), with “Matthew” (Mt 9:9), Matthew and Levi are regarded as identical (though this is implausible to some [see, e.g., Meier, 201; Bauckham, 108-11]). Early tradition credits Matthew/Levi with the authorship of the First Gospel. Rufinus claims to know that the apostle Matthew went to Ethiopia (Rufinus, Hist. 1.9-10).


  3.9. James the Son of Alphaeus. The patronymic “son of Alphaeus” (Gk. Alphaios is the transcription of the Hebrew name Ḥalphʾāy) distinguishes this James (Heb. Yaʿăqōb [“Jacob”]) from James the son of Zebedee. If he is identical with “James the younger,” his mother was called “Mary,” and he had a brother with the name “Joses” (Mk 15:40), but this cannot be confirmed. Since Levi is also described as “son of Alphaeus” (Mk 2:14), it is possible that this James and Levi were brothers; however, because the disciple lists mention the other brothers in pairs, but not James and Levi, this is uncertain.


  3.10. Thaddaeus. A disciple with the name “Thaddaeus” (Gk. Thaddaios, Heb. Taddai) is mentioned in the last group of four names in the list of the Twelve in Matthew 10:3; Mark 3:18, while Luke lists a Judas (Heb. Yĕhûdâ [“Judah”]) son of James (Lk 6:16; Acts 1:13). It is possible that this is the same individual bearing both a Greek and a Hebrew name, which was not uncommon among the Jews of the time. John mentions Judas son of James in connection with the Last Supper, relating that “Judas, not Iscariot” asks Jesus how he will reveal himself to the disciples and not to the world (Jn 14:22). According to the apocryphal Acts of Thaddaeus, a disciple with the name “Thaddaeus” engaged in missionary work in Edessa in the region of Osrhoene, a vassal state of the Parthians east of the Euphrates River; this tradition is known to Eusebius, who identifies Thaddaeus as one of the seventy disciples sent to proclaim Christ (Eusebius, Hist. eccl. 1.13.4; 2.1.6). Scholars identify this Thaddaeus with the Jewish Christian missionary Addai, who engaged in missionary work in Edessa and in Adiabene (1 Apoc. Jas. 36:15-24; Doctrina Addai), dating this mission to around A.D. 100. Some scholars are prepared to reckon with a mission of Thaddaeus to Edessa around A.D. 33/34, pointing to the exchange of letters between Abgar and the emperor Tiberius mentioned in the Doctrina Addai (for discussion, see Schnabel, 1:900).


  3.11. Simon the Cananean. Since the leading disciple also had the name “Simon” (Peter), this Simon is identified as “the zealot” (Gk. ho zēlōtēs [Lk 6:15; Acts 1:13]) and “the Cananean” (Gk. ho Kananaios [Mt 10:4 // Mk 3:18]); the term “the Cananean” is to be derived from Aramaic qanʾānāʾ (“enthusiast, zealot”). Both the Aramaic term and the Greek term have a broad range of meanings; every person who was committed to fulfilling the *law could be described with the term (cf. 4 Macc 18:12; Philo, Spec. 2.253). The term itself does not prove that this Simon belonged to the political movement of the Zealots—that is, the nationalist Jewish group that was willing to engage in active resistance against the Romans (see Revolutionary Movements). Many scholars regard this assumed association as questionable because the Zealot party emerged only in A.D. 66. We do not know how Simon’s zeal for God and the law manifested itself. The fact that he was willing to live and work in the company of Jesus, who was reviled for being “a glutton and a drunkard, a friend of tax collectors and sinners” (Mt 11:19 // Lk 7:34), indicates his willingness to have his attitude and his behavior changed by Jesus’ example and authority.


  3.12. Judas Iscariot. “Judas” (Heb. Yĕhûdâ) is a venerated Hebrew name, the name of one of the patriarchs. The second name (or nickname) “Iscariot,” which distinguishes him from other early disciples with the name “Judas/Jude,” probably refers to the place Kariot (Tell Qirioth in the Negev, or Askaroth near Shechem?). He was the treasurer of the Twelve (Jn 12:6), which means that he was regarded as competent in money matters. Like the other members of the Twelve, he was called and sent by Jesus “to proclaim the kingdom of God and to heal” (Lk 9:2). According to Acts 1:17, Peter reminded the other disciples that Judas “belonged to our number and received a share in our ministry.”


  All four Gospel writers relate Judas’s betrayal of Jesus to the Jewish authorities (Mt 26:14 // Mk 14:10 // Lk 22:4) who subsequently arrest Jesus in Gethsemane. Mark provides no motive for Judas’s betrayal; money is mentioned only after he went to the chief priests (Mk 14:10-11; cf. Lk 22:5). Matthew specifically mentions greed as Judas’s motivation (Mt 26:14-15), while Luke provides a demonic explanation: “Then Satan entered into Judas” (Lk 22:3). John combines the two motivations: he portrays Judas Iscariot as greedy (Jn 12:4-5) and notes that “Satan entered into him” (Jn 13:2, 27).


  Matthew provides a fuller version of the events (Mt 26:14-15; 27:3-10) than Luke: he relates that Judas repented, and that he threw the thirty pieces of silver that he had received into the temple before committing suicide by hanging; the priests used the money to purchase a piece of property. Luke is mostly interested in the horrible fate of Judas, relating that Judas acquired a piece of land (which may simply mean that it was Judas’s money that bought the plot of land with the gruesome name “Akeldama,” meaning “field of blood”), and that he fell headlong, bursting open in the middle with the result that all his entrails spilled out (Acts 1:18-19). Judas Iscariot was replaced by Matthias in the circle of the Twelve after Jesus’ resurrection and before Pentecost (Acts 1:12-26).


  Revisionist theories that seek to rehabilitate Judas Iscariot have been suggested since early on. The apocryphal Gospel of Judas, a gnostic text dating to the third or fourth century A.D., while recognizing that Judas was the betrayer of Jesus, portrays him as a necessary functionary in the grand divine plan in which Jesus is rescued and released from the constraints of earthly existence for heavenly existence. The fact that the content of the document is “almost entirely derivative from the canonical Gospels and Acts” (Porter and Heath, 95), combined with the consistently gnostic outlook of its theology, suggests the conclusion that we learn nothing new about the historical role of Judas. More recent attempts to portray Judas Iscariot as a good disciple of Jesus who wanted to arrange a meeting between Jesus and the high priests, each with their own hopes for the outcome of such an encounter (Klassen), are equally unconvincing.


  4. The Role and Significance of the Apostles.


  In discussing the significance of the apostles in the Gospels, the focus needs to go beyond the concept of the apostolos to include the group of the Twelve—Luke, who often speaks of the apostles in Acts, not surprisingly connects the term apostolos with the Twelve (Lk 6:13; 9:1, 10; 22:3, 14, 47; 24:9-10)—and include the evidence of the book of Acts. The significance of the Twelve as a group can be seen in Mark’s description of the calling of the Twelve by Jesus: “And he appointed twelve, whom he also names apostles” (Mk 3:14); the term “appointed” translates the Greek verb poieō, which can be interpreted in terms of Jesus “creating” the Twelve and can be compared with Exodus 18:25-26 (Moses) and 1 Kings 12:6 (Moses and Aaron), as well as with statements in which Yahweh appears as the creator of his people (Is 43:1; 44:2).


  4.1. The Nucleus of Restored Israel. The Twelve were not biological descendants of the twelve tribes of Israel: note the two pairs of brothers and the fact that “Israel” in the first century A.D. consisted of only two or three tribes (Judah/Benjamin, the priests from Levi). The Twelve correspond symbolically to the twelve princes of the tribes of Israel in the wilderness (Num 1:4-16) (Horbury). They represent Israel’s hope for a restoration in the messianic age (cf. Ezek 37:15-22; see also Jas 1:1; Rev 7:4-8; 22:2), a symbolism often linked with the Qumran community, in which twelve lay leaders symbolized their claim to be the covenant community of the last days (cf. 1QS VIII, 1; 1Q28a I 11-22; 4Q159 2-4, 3-4; 1Q33 II, 1-3; cf. 11Q19 LVII, 11-14, referring to twelve princes, twelve priests and twelve Levites). In Matthew 19:28 // Luke 22:29-30 the Twelve are explicitly linked with the twelve tribes of Israel, as dispensing judgment. Jesus’ appointment of twelve disciples was a programmatic action, symbolizing the claim that in his ministry the messianic restoration of *Israel had begun had begun in embryonic form (Bryan).


  Luke’s portrayal of the activities of the apostles in Acts confirms their significance as constituting the nucleus of a restored Israel, suggesting that Jesus’ announcement that the Twelve will “judge” Israel (Lk 22:30) includes the exercise of leadership authority (Clark). Luke’s description of the work of the Twelve in Jerusalem after Pentecost and their encounters with the Jewish leaders in Acts 3—5 portrays the latter as leaders without credibility and authority, as leaders who have killed the promised Messiah and are now threatening Jesus’ envoys without the courage to punish the apostles because they are afraid of the people (Acts 4:5-22). And he describes the apostles as the effective leaders of the Jewish people who defy the Jewish leaders in the Sanhedrin (Acts 4:13), who are willingly heard by the people of Jerusalem (Acts 4:2; 5:25) and whose preaching leads thousands of Jews to come to faith in Jesus as the Messiah. Luke portrays the apostles as effective leaders of the new messianic community of Jesus’ followers (see Acts 2:42; 4:35, 37; 5:2; 6:1-6; 8:14). He draws a close connection between the apostles and the city of Jerusalem (Lk 24:49; Acts 1:4), in which their ministry is initially focused (Acts 1—6). He describes the apostles as legitimizing new developments in the expanding mission that includes the fulfillment of the prophetic expectation that in the last days the nations will come to Zion and receive salvation (Acts 8:14, 15-17; 11:1, 18; 15:5-6, 22-23).


  The role of the Twelve seems to be less important after Peter’s departure from Jerusalem in A.D. 41/42, which appears to have coincided with a change of leadership in the Jerusalem church from the apostles to the “elders” (the latter are mentioned in Acts 11:30; 15:2, 4, 6, 22, 23; 16:4; 21:18), presumably prompted by the departure of all or most of the Twelve after the martyrdom of James.


  4.2. The Twelve Apostles as Authoritative Eyewitnesses. The role of the apostles as witnesses to the fact that the crucified and buried Jesus rose from the dead is central for Luke. This role is emphasized in the commissioning of the apostles (Lk 24:48; Acts 1:8), and it is central both in the description of the criteria of apostleship when the need arose to replace Judas Iscariot (Acts 1:21-22) and in Peter’s preaching and teaching (Acts 2:32; 3:15; 4:2, 10, 33; 5:32; 10:41). The apostles are “distinctive in their role as Jesus’ authorized delegates, witnesses to the reality of his resurrection and expounders of its significance” (Clark, 178). The witness is confirmed by God in the signs and wonders that happen in their ministry (Acts 2:43; 3:1-10; 4:16; 5:12, 14; cf. Acts 4:30).


  4.3. The Twelve Apostles as Authoritative Transmitters of Jesus Tradition. The calling of the Twelve, all of whom evidently lived in Galilee, at least at the time of their first encounter with Jesus, should not be understood as the calling of rural, illiterate peasants and laborers. At least for Levi/Matthew, a collector of tolls, some degree of education can be assumed; he probably would have been able to take written notes during the three years of Jesus’ teaching and preaching ministry, and he may have been among the Jerusalem believers who were capable of sophisticated scribal activity (Bauckham, 287-89). The status of the Twelve symbolizing the messianic restoration of Israel explains their status in the early church as “authoritative transmitters of the sayings of Jesus and authoritative eyewitnesses of the events of Jesus’ history” (Bauckham, 95-96).


  See also AUTHORITY AND POWER; BELOVED DISCIPLE; DISCIPLES AND DISCIPLESHIP; GOSPELS: APOCRYPHAL; ISRAEL; JOHN, GOSPEL OF; MATTHEW, GOSPEL OF; MISSION.
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  E. J. Schnabel


  ARAMAIC LANGUAGE. See LANGUAGES OF PALESTINE.


  ARCHANGELS. See ANGELS.


  ARCHELAUS. See HERODIAN DYNASTY.


  ARCHEOLOGY AND GEOGRAPHY


  We begin with a short discussion of the actual or presupposed geographical data, most of which is contained in the Gospels. Special attention will be devoted to the question of whether the results of archeological investigations can shed light on NT and early church traditions referring to details of locale. In conclusion we will consider what theological significance can be attributed to geographic factors, and whether these factors furnish any grounds for drawing conclusions about the historical reliability and the origin of the Gospels.
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  1. Infancy Narratives.


  1.1. The Birthplace of John the Baptist. To visit Elizabeth, Mary went “into the hill country [oreinē], to a city of Judah” (Lk 1:39). The Greek word describes the district around Jerusalem (Pliny, Nat. Hist. 5.14). A literary tradition that can be traced back to the sixth century identifies the birthplace with EnKerem (Arabic Ain Karim), seven kilometers west of Jerusalem (ELS 44ff.). Remains of two fourth-century churches indicate, however, that the tradition stretches back to a still earlier time (GBL 2.776). The identification of this site with the priestly city of Juttah (Josh 15:55; 21:16) ten kilometers south of Hebron is ruled out on philological grounds alone.


  1.2. Bethlehem. According to Matthew 2:1 and Luke 2:4 Jesus was born in Bethlehem (Gk. Bēthleem), the native city of the house of David (see Birth of Jesus). It has often been argued that this is nothing more than a deduction from the prophecy of Micah 5:2, and that Jesus actually hailed from Nazareth. Against this is the fact that Bethlehem as Jesus’ birthplace appears in two traditions that are totally different from each other. When John 7:42 is taken as indicating that the Fourth Evangelist knew nothing of Jesus’ birth in the city of David, the intentional ambiguity found throughout John’s Gospel is being misunderstood. That Joseph set out for Bethlehem because of a tax census (Lk 2:14) is explicable only if he had land holdings thereindeed, it is probable that it was his place of residence (cf. Mt 2:11, 22-23). This is not necessarily contradicted by Luke’s presentation, since katalyma (Lk 2:7) need not refer to a guest house but far more commonly connotes a large room. Worth mentioning only as a curiosity is the occasional claim that Jesus’ birthplace was the Bethlehem that lay eleven kilometers northwest of Nazareth.


  A somewhat independent reference to Jesus’ origin in the city of David is the early Christian local tradition, not derivable from the Gospels, placing Jesus’ birth in a cave in Bethlehem (GBL 1.196-97). The present Church of the Nativity, lying at the west edge of the hill that marked the old city, was erected over a large rock cave, some 12 x 3 meters in size. This cavern is one of several that were located near houses and served as stalls or for storage of supplies (cf. Lk 11:33) in the first century. Already at the beginning of the second century, the local tradition was so well established that Hadrian (in c. A.D. 135) made the cave into a sanctuary to Adonis in order to eliminate veneration of it by Jewish Christians (ELS 83ff.). Jerome still remembered the original “manger” (phatnē) of Luke 2:7 consisting of a rock groove with plain clay walls (ELS 91) in a sidecave some 3 x 3 meters in size (GBL 2.847). Due to the marble paneling and rebuilding, today it is very difficult to envision the original appearance of this grotto.


  1.3. The Shepherd Fields. Based on Genesis 35:21 and Micah 4:8, some Jews expected the Messiah to appear at a place called the “shepherd’s tower” (Heb. migdalēder) east of Bethlehem (GBL 2.977-78). Luke 2:8 may envision the shepherds at this site. From the fourth century at the latest, the shepherd fields were sought east of Bethlehem near the village of Beth Sahur (ELS 90ff.). Excavations in this area have brought to light a small shepherd settlement dating to the first century (GBL 1.197).


  1.4. Rachel’s Tomb. Already in NT times, this tomb near Bethlehem was venerated based on Gene­sis 35:19. This is probably the same site as the present one at the junction that leads to Jerusalem (GBL 1.197). There may have been a connection between the tradition surrounding this tomb and Matthew 2:16-18.


  1.5. The Tomb of Herod the Great. Matthew 2:19 mentions the death of the Jewish king. Originally he had foreseen a family burial site a little north of the modern Damascus gate in Jerusalem in a rotunda modeled after Augustus’ mausoleum in Rome. Herod was transferred, however, to the Herodium, his refuge located southwest of Bethlehem on a hill partially constructed from rubble (Josephus, J.W. 1.673). For a long time his grave was suspected to lie in the main tower, but excavations located it at the base of the fortress, where a prestigious sarcophagus has been found.


  2. Areas of John the Baptist’s Activity.


  2.1. The Desert John Inhabited. As the parallelism to Jesus’ birth narrative shows, the Baptist was already “in the desert” as a small child (Lk 1:80). Some researchers have suspected that John was brought up in Qumran or another Essene settlement, since the Essenes adopted youths and instructed them in their doctrine (Josephus, J.W. 2.120; cf. 1QH 9:35-36). The local Christian traditions regarding the desert frequented by the Baptist are of late origin and contradictory (ELS 62ff.). Even if John was in contact with the Essenes during his youth, after his prophetic calling from God he turned away from their exclusivist teaching to preach repentance to the populace at large (see Mountain and Wilderness).


  2.2. The Baptism of Jesus. According to Matthew 3:13-17 Jesus was baptized (see Baptism) at the Jordan River where it forms the eastern border (cf. Mk 1:4-5) of the desert of Judea (Mt 3:1). This points to the area between the mouth of the wadi Farah and the site where the Jordan enters the Dead Sea. Already in the third century Origen (Comm. Joh. 6.104) knew a local tradition on the heights of Jericho on the east bank of the river. This tradition connected the site with the name Bethabara (probably a ford). Subsequently the Byzantine tradition without exception transferred Jesus’ baptismal site to this location, more precisely to the wadi el-Charrar (ELS 171ff.). A Jewish local tradition, quite independent of Christian tradition, located *Elijah’s ascension (2 Kings 2:5-14) in this very area (GBL 1.193). It is quite possible that John chose this baptismal site deliberately in order to hint that he was the eschatological Elijah (cf. Mt 11:14; 17:11-13; Mk 9:12-13; Lk 1:17). Recent excavations have confirmed the very early veneration of this place.


  2.3. The Mountain of the Temptation. While a symbolic understanding would also be possible (Mt 4:8; cf. Lk 4:5), it appears that early Byzantine tradition regarded this mountain to have been the Djebel Qarantal northwest of Jericho, on which the Hasmonean fortress of Dok lay (ELS 189-90). Perhaps the Jerusalem Talmud polemicizes against such a veneration (y. ʿAbod. Zar. 39c). According to the Qumran Copper Scroll it seems possible that there was an Essene hideaway there (3Q15 7:11-13). Local Christian tradition preserves, perhaps, the memory that Jesus withdrew (Mk 1:12-13 par.) in a similar manner to the peaceful solitude of this deserted place (GBL 2.659).


  2.4. Aenon and Salim. John also baptized at another site, by a sizable spring Aenon (Heb. ʿynōn; Gk. Ainōn) in the vicinity of Salim (Gk. Saleim; Jn 3:23). Baptizing in the Jordan could have been hazardous during high water, but also its tributaries were considered as waters of the Jordan (GBL 1.64). Because of the travel route presupposed by the Fourth Evangelist (cf. Jn 3:22; 4:16), modern researchers have tried to identify Salim with Ain Farah twelve kilometers northwest of Sichem. The early Byzantine tradition (ELS 214ff.), however, places the site twelve kilometers southeast of Scythopolis (Bethshan), where the lush springs of Ed Der arise near Tel Shech Salim (GBL 3.1318). In favor of the Baptist’s having chosen this site is the fact that Elisha’s birthplace, Abel Mehola where Elijah made him his disciple (1 Kings 19:15-21), was not far distant. The Copper Scroll suggests (3Q15 12:6-7) that an Essene group that practiced baptism settled in this area (DJD IV.262). Early Christian pilgrims were shown the palace of Melchizedek near Salim, a feature which may point to a tradition formed by this Essene group (cf. 11QMelch) in competition with Jerusalem. Since the area lay in the jurisdiction of Scythopolis, a city of the Decapolis, the Baptist was safe here from persecution by Herod Antipas.


  2.5. Bethany Beyond the Jordan. At this place (topos) east of the Jordan (Jn 1:28: en Bēthania peran tou Iordanou), a delegation from Jerusalem interrogated John the Baptist regarding who he claimed to be (Jn 1:19-28). At Bethany Jesus called his first personal followers from among the Baptist’s adherents (Jn 1:35-51; cf. Acts 1:21-22). There he tarried, obviously to avoid harassment, shortly before the passion. In so doing he gained still more followers from among John’s ranks (Jn 10:40-42). In the third century Origen found no place by this name on the east bank of the Jordan. He therefore opted for the reading Bēthabara that appears in a few texts (Origen, Comm. Joh. 4.204). The oldest manuscripts (p66, p75), however, support Bēthania, and the transition from John 10:40-42 to 11:1-2 shows that the Evangelist was aware of how similar Bethany (on the far side of the Jordan) and Bethany (near Jerusalem) sounded (Jn 11:1, 18). The distances presupposed in John 1-2 and 10-11 speak in favor of a location nearer *Galilee than Judea. In recent time various more precise attempts to pin down the location have not succeeded (GBL 1.193-94).


  One explanation that clarifies much holds Bethany to have been the district of Batanaea (Gk. Batanaia), the Bashan of the OT, which is designated in the LXX as peran tou Iordanou (Num 32:32-33; Deut 3:8; 4:47). A Greek transliteration as Bēthania would not be surprising given the surfeit of various spellings in the *targums and rabbinic literature (see Rabbinic Traditions and Writings). Batanaea belonged to the tetrarchy of the tolerant Herod Philip (Josephus, Ant. 18.106-7) and thus furnished Jesus a safe refuge. This attempted explanation does not necessarily conflict with Jesus’ baptism at the south end of the Jordan valley, since his baptism is only presupposed in John 1:32-34, not depicted. John 1:35-51 is parallel to the calling of the first *disciples recorded in the Synoptics (Mk 1:16-20 par.) in the vicinity of the Sea of Galilee. Locating Bethany in the north of the Holy Land would fit in well with this. In this northerly setting (Hermon area, “Damascus”) certain groups with Essene ties appear to have expected the onset of the eschaton (see Galilee). Occasionally the appearance of the eschatological Elijah was also looked for in the north (cf. 1 Kings 19:15; SDtn 41 [79b]). That could explain why John began baptizing here (Jn 10:40). Perhaps John 10:16 and 11:52 refer to a mission Jesus had among such Jewish fringe groups. If one accepts a connection between the Mandaeans and the Baptist’s followers, then the role played in the Mandaean writings (GBL 2.648) by the river Yarmuk on the Batanaean border is interesting. Luke 3:3 also presupposes that the Baptist’s impact was felt throughout the entire Jordan area.


  2.6. Death and Burial. The site of the Baptist’s execution is not given in the Gospels. But Josephus cites the fortress Machaerus east of the Dead Sea (Ant. 18.119). Mark 6:22-25 may preserve a recollection of this site when it speaks of separate celebrations for men and women on Herod Antipas’ birthday. At Machaerus two large dining halls (triclinia) have been excavated. Rapid communication (cf. Mt 11:2-3 par.) between the fortress and other parts of the country was facilitated by a very well constructed access road (GBL 2.905-6).


  Since no later than the fourth century, the Baptist’s burial site was presumed to be in Samaria (Jerome, Ep. 43.13; 108.13). This location, independent of the Gospels (cf. Mk 6:29), is probably correct. The grave site, uncovered under churches of the twelfth and fourth centuries, reflects a first-century Jewish arrangement. It is obvious that prior to this the grave of Elijah was venerated at the same spot. The choice of this site by John’s disciples could have been entirely deliberate since their master’s life so closely followed Elijah traditions. In view of the Baptist’s ministry in Aenon near Salim, the existence of John’s followers in Samaria is not surprising.


  3. Public Ministry of Jesus in Galilee.


  3.1. Nazareth. Since Nazareth (Gk. Nazaret) is not mentioned in the OT, in the Apocrypha or in rabbinic literature, some during the nineteenth century disputed its existence in NT times. In addition to an inscription mentioning it as a settlement for priests in the third to fourth century (IEJ 12, 1962, 137-39), excavations of recent years have removed every doubt (GBL 2.1031-37). The name is sometimes derived from the Aramaic nāṣĕraṭ, “lookout,” “watchtower.” Against this, however, speaks its setting in a fertile high valley. Matthew 2:23 connects the messianic branch (Heb. nēṣer) of Isaiah 11:1 with the name Nazareth (see Nazarene). Perhaps members of the house of David from Babylon or the area around Damascus resettled the area in late Hellenistic times and gave it a consciously messianic name (cf. Julius Africanus [Eusebius, Hist. Eccl. 1.7.612]; GBL 2.801-2).


  Remains dating from NT times consist especially of cisterns and silos hewn from rock, along with tombs. Rather well preserved ground walls of a house from Jesus’ time were unearthed in 2009 and can be seen under the International Marian Center. They show that that the people of Nazareth were not cave-dwellers as some scholars assumed. Ritually clean clay stone vessels were also found pointing to pious Jewish inhabitants. As it expanded, Nazareth may have grown to a settlement of some 200 persons. It is unfounded to imagine it as remote for two reasons. First, it was only an hour’s walk from the former district capital of Galilee, Sepphoris (GBL 3.14-29). Second, it lay near one of the most important trade routes of the Roman empire, the road from Egypt to Damascus. If the so-called Nazareth inscription actually comes from there (GBL 2.1037), then Greek was a language understood among the populace.


  The connection between Jesus and Nazareth, the birthplace of his mother Mary (Lk 1:26), is verified in such various Gospel traditions (e.g., Mk 1:9; Lk 2:39; 4:16; Mt 2:23; 4:13; Jn 1:45-46) that it is disputed only by outsiders. After an obviously successful expulsion from his extended family (Lk 4:16-30; cf. Mk 3:21, 31-35; 6:4), Jesus switched his residence to Caper­naum (Mt 4:16; cf. Jn 2:12). As yet no sure signs of what is likely to have been the quite modest *synagogue presupposed by the Gospels (Mk 6:1-2 par.) have been found. The precipice (ophryos) of the hill on which Nazareth was built, and from which some attempted to hurl Jesus (Lk 4:29), has been confirmed archeologically on the west side of the present-­day Church of the Annunciation. When Matthew (Mt 2:23) and Luke (Lk 1:26 and elsewhere) call Nazareth a city (polis), it may be due to their sources containing the ambiguous Hebrew expression ʾîr, which may mean either city or village. Under the Church of the Annunciation lie the remains of a fifth-century Byzantine basilica and a still older, obviously Jewish, worship structure. A fragmentary inscription containing Luke 1:28 indicates that already in pre-Byzantine times there was common knowledge of the annunciation to Mary in this area. Remains of another Byzantine structure along with remains from NT times lie under the convent of the Dames de Nazareth. Byzantine pilgrims possibly sought Joseph’s house here. An old Jewish Christian baptistry is located under Joseph’s Church. A bath-house near Mary’s Well connected by some to Mary and Jesus dates only from the Crusader period. An Archaeological Garden, called Nazareth Village, contains agricultural installations from Jesus’ time and good reconstructions of contemporary houses.


  3.2. Cana. To distinguish this Cana (Gk. Kana) from the Kanah southeast of Tyre (Josh 19:28), John calls it “Cana in Galilee” (Jn 2:1, 12; 4:46; 21:2). Jesus did two *miracles and obviously had relatives there. The place visited by pilgrims today, Kafr Kennā six kilometers north of Nazareth, was not regarded as the NT Cana until the seventeenth century and is based on a local, philologically impossible identification of names. Most researchers identify it rather with the site of the ruins at Khirbeth Qȃnā, twelve kilometers north of Nazareth, which was a burgeoning settlement especially in the first six centuries A.D. Ancient pilgrim reports (ELS 206f.) can also be related to this location. Cana was a strategically vital center on the Roman road from Ptolemais (Akko) on the Mediterranean to Magdala on the Sea of Galilee (Josephus, Life 86). Recent excavations speak against the frequently alleged connection between John 2:1-12 and the cult of Dionysius. Cana is shown as a Jewish place by ritual baths, ritual stone vessels and possibly the remains of a synagogue, and was, at least after the Bar Kokhba revolt (A.D. 132–135), a settlement of Jewish priests (GBL 2.75153). John 2:12 indicates an awareness that one “descended” from Cana to Capernaum.


  3.3. Nain. The site Nain (Gk. Nain) has occasionally been identified with a [N]ain in Judaea (Josephus, J.W. 4.511). Textually, however, this is uncertain. The place Josephus mentions may be the Ain of Joshua 15:32 and 19:7, near Hebron. According to the context of Luke 7:1-11, Nain should be sought in the Galilee region (GBL 2.1022-23). Early Byzantine tradition points unwaveringly to the presentday Arabic village Nein, eight kilometers southeast of Nazareth (ELS 341ff.). During NT times this probably belonged to the Galilean portion of the plain of Jezreel. Nain was hardly a city (polis); the city gate mentioned in Luke 7:11-12 could have been no more than the outlet of a street. Excavations have not yet been possible, however. Five kilometers north of Nazareth lies Shunem, where Elisha raised a youth from the dead (2 Kings 4:18-37). The parallel resurrection story about Elijah (1 Kings 17:17-24) could have affected the formulation of Luke 7:11-12, but the witnesses of Jesus’ miracle themselves saw a connection with Elijah (cf. Lk 7:18).


  3.4. The Sea of Gennesaret. An essential portion of Jesus’ ministry was concentrated on the shore of the Sea of Gennesaret (Gk. Gennēsaret). Matthew and Mark call it the “Sea of Galilee” (Mt 4:18; Mk 1:16 and elsewhere) or simply the “sea” (Mt 8:24; Mk 4:39 and elsewhere). Since the Hebrew yāmm can mean either the high seas or an inland sea, this mode of expression shows the connection of both Evangelists with ancient Palestinian tradition. Luke, in contrast, chose the proper Greek literary designation limnē (Lk 5:1-2 and elsewhere). The name “Sea of Tiberias” (Jn 21:1; cf. 6:1) is not necessarily an anachronism in the first century (cf. Josephus, J.W. 3.57; 4.456-57). The “twenty-five or thirty stadia” (five or six kilometers) of John 6:19 probably depicts (accurately) the middle of the northern portion of the sea, with the entire body of water measuring about twenty-one kilometers (thirteen miles) north to south and thirteen kilometers (eight miles) at its widest point.


  Occasionally Gospel reports that mention the sea preserve clear examples of local color. Due to the elevation well below sea level (212 meters), temperatures that permit sleeping outdoors are common (cf. Mk 8:2). The lowlying setting results in sudden violent downdrafts and storms (cf. Mt 8:24; Mk 4:37; Lk 8:23; Jn 6:18). Especially notorious is a wind that blows from the east (cf. Mt 14:22-24; Mk 6:45-48), which arises mostly when the seasons are changing, e.g. around Passover (cf. Mk 6:39; Jn 6:4). Most notably, the Gospels on the whole present the sea’s fishing industry in an expert fashion. An outstanding example of boat travel on the sea is furnished by two recent finds dating to NT times: a boat mosaic from Magdala, and a derelict boat, with place enough for a dozen people, raised from beneath the water near Nof Ginnosar (GBL 3.1371-72).


  3.5. Tiberias. Herod Antipas established Tiberias (Gk. Tiberias) ca. A.D. 17–18 in the vicinity of the OT Hammath (Josh 19:35) as the new regional capital of Galilee. He named it after his patron Tiberius. It is striking that the Gospels make no mention of Jesus’ ministry in Tiberias. Some pious Jews considered the city to be unclean (Josephus, Ant. 18.38), but that would hardly have deterred Jesus. In addition not everyone shared this view, as the strong support enjoyed by the nationalist-religious revolutionary Zealots (see Revolutionary Movements) in Tiberias proves (Josephus, Life 32-42; 87-101; 271-335). Furthermore, the assumption that Jesus avoided hellenized cities is untenable, because Magdala, Jericho and, not least, Jerusalem all belonged in that category. Jesus at least had devotees in Tiberias (cf. Jn 6:23), among whom may have been the wife of the Herodian steward Chuza (Lk 8:3). Presumably the reason that Jesus made no public foray into Tiberias lies in the danger posed by Herod Antipas (cf. Lk 13:31-33). The Jerusalem Talmud presupposes a Jewish Christian community in Tiberias (y. Sanh. 25d), presumably at about the end of the first century. Of the synagogues discovered to date, one may date back as far as the second or third centuries A.D. (GBL 3. 1554-56).


  3.6. Magdala. This architecturely hellenized site lay five kilometers northeast of Tiberias. Because of its important dried fish industry, its Greek name was Taricheia (Josephus, Life 403-4). Excavations have confirmed the urban character of Magdala (GBL 2.909-10). A small building from NT times had been originally identified as synagogue, but was a fountain house. In 2009 considerable remains of a synagogue of the Second Temple era were excavated. Later rabbis criticized the supposed immorality of Magdala’s inhabitants (Str-B I.1047), but most of them sided with the Jews in the revolt against Rome (Josephus, Life 142). Magdala receives direct mention only in a few late manuscripts at Matthew 15:39 and Mark 8:10. The places mentioned in the original text (see 3.8. below), however, are not scribal slips for Magdala; they rather refer to a region lying further to the north. One of Jesus’ most loyal followers, Mary Magdalene (Mt 27:55-56; 28:1 par.), hailed from Magdala; the second portion of her name may give a clue that Jesus ministered there.


  3.7. Gennesaret. The NT site, in contrast to the OT city of Chinnereth (Josh 19:35), is located south of (not at) Tell elʾOreimeh, on the northeastern edge of the exceedingly fertile (Josephus, J.W. 3.516-21) plain of Gennesaret. It is not entirely clear whether the Gospels refer to the site (cf. Mt 14:34) or the plain (cf. Mk 6:53-56). The late Byzantine textform at Matthew 14:34 (eis tēn gēn Gennēsaret) provides the first unambiguous reference to it as an area.


  3.8. Dalmanutha/Magadan. Except at Mark 8:10 Dalmanutha (Gk. Dalmanoutha) is not attested as a site where Jesus went ashore. The parallel (Mt 15:39) speaks of “the region of Magadan.” The rest of the narrative (Mt 16:14; Mk 8:11-13) seems to indicate a place on the west shore of the sea of Galilee. It has been proposed that Mark understood “Dalmanutha,” which in Aramaic could mean “area of his [Jesus’] stay,” as a specific place name (GBL 1.247-48). Some derive Magadan (Gk. Magadan) from may-gad, “water of (the Canaanite god of springs) Gad [plus the common local ending -an]”; this would fit in well with the abundant springs of Tabgha two kilometers southwest of Capernaum. Josephus calls them the “spring of Capernaum” (J.W. 3.517), and Byzantine sources speak of the seven springs (Gk. Heptapēgon, from which the garbled Arabic Eṭ Ṭâbghahâis derived). This appears to have been, in fact, one of Jesus’ preferred locations for ministry, one at which he was able to reach large crowds (GBL 2.767). A branch of the important trade and pilgrim’s route from Caesarea Maritima to Damascus bordered the Sea of Galilee at this point, and there was sufficient drinking water available. As early as the end of the fourth century, the Christian pilgrim Egeria found here three firmly grounded local traditions (ELS 281-82): the *Sermon on the Mount, the feeding of the five thousand, and the postresurrection appearance of Jesus related in John 21. These traditions deserve to be taken seriously because there was a continuous Jewish Christian presence in Capernaum from NT times until the fourth century (Str-B I.159-560), providing a means by which the traditions could be passed along.


  3.9. The Sermon on the Mount. In the fourth century Egeria found the place of remembrance for Matthew 5—7 to be a cave not uncommon for Jewish Christian memorial sites—which can only have been the so-called cave of Job 200 meters east of the Church of the Miraculous Feeding (or Multiplied Loaves) (GBL 2.767). The “level field” (Gk. topos pedinos) mentioned in Luke 6:17 below a hill (Lk 6:12; cf. Mt 5:1) bears identification with the level stretches, large enough to hold several thousand, lying above this cave. Not until later did the local tradition (influenced by Mt 5:1) shift the scene further up the hill. In favor of a location in Tabgha are: (1) the mention of Capernaum (Lk 7:1; cf. Mt 8:5) following directly after the sermon on the plain and (2) the fact that here is one of the few places where the hills extend right down to the seashore.


  3.10. First and Second Miraculous Feeding. The Jewish Christians thought of the first feeding (Mt 14:13-21 par.) as taking place at an exposed rock at the edge of a small, fertile plain in Tabgha. The pilgrim Egeria found that the rock had been incorporated into a church building, serving as the altar, as it is today in the reconstructed Byzantine basilica. Since the area was uninhabited in NT times, one could speak of a “lonely place” (Mt 14:13; Mk 6:32). Now it appears, nevertheless, that John presupposes that the feeding of the five thousand took place on the eastern shore (cf. Jn 6:1, 17, 22, 24). The Greek text has multiple variants at this point, however, and John can just as easily be understood to assume a location on the western shore (R. E. Brown, The Gospel of John, 1971 I.231-59). Luke 9:10 also can be understood to say that the feeding took place not in but on the way to Bethsaida. Perhaps behind Luke 9:12 (episitismos, “food,” “something to eat”) stands a Hebrew wordplay (bêṭ ṣedâ, “house of food”). The view that the feeding of the four thousand is not simply a doublet may be upheld by topographical considerations: Matthew 15:31 seems to presuppose the presence of *Gentiles, and Mark 7:31 appears to have the Decapolis in mind. Late Byzantine traditions (ELS 278-79) actually transfer the second feeding to the area of Kursi (see 4.1. below) on the eastern shore (GBL 1.442).


  3.11. Jesus’ Appearance by the Sea. Egeria located the encounter between the resurrected Jesus and his disciples (Jn 21) in Tabgha at some rock stairsteps still visible today (cf. Jn 21:9). A small church had been erected in the immediate vicinity already in the fourth century. The beach of Tabgha was an especially good fishing area, since the water of the warm springs and the vegetation they carry attract many fish, especially at night (cf. Jn 21:3). Another indication of fishermen’s fondness for this site is a small, ancient boat harbor (GBL 2.767).


  3.12. Capernaum. This site (Gk. Kapharnaoum) is mentioned by Josephus (J.W. 3.517; Life 403) and became Jesus’ place of residence for a time at the beginning of his public Galilean ministry (Mt 4:13-17; 9:1; cf. Jn 2:12). Excavations of the twentieth century established beyond any doubt that Capernaum is to be identified with the site of the ruins at Telûm (GBL 2.764-68), which was still visited by pilgrims in the seventh century (ELS 296ff.). The large village of some 1500 residents consisted of individual living quarters containing large families. Beneath an octagonal fifth-century Byzantine church and a fourth century Jewish Christian house synagogue, the remains of a private house were uncovered. It had, as early as the second half of the first century, served as an assembly hall for religious meetings. Inscriptions and the reports of early Christian travelers (ELS 299) make it possible to identify the building as Peter’s house (cf. Mt 9:27-31; Mk 1:29; 2:1; 3:20; 9:33). Remains from synagogues of the third and first centuries A.D. (Lk 7:5, cf. Mk 1:21-29) have been found beneath the celebrated white limestone synagogue that dates to the end of the fourth century. The tradition reflected in Mark 1:29-39, which probably goes back to Peter, is characterized by notable local color: the synagogue lay not far (Mk 1:29) from the house of Peter’s large family (Mk 1:29-30), at the door of which there really was an open area (Mk 1:33). Mark 2:4 (otherwise Lk 5:19) presupposes correctly a building method utilizing clay roofs.


  Apparently separated by vacant land from the Jewish village, a small Roman-style settlement stood at the present site of Greek Orthodox property. One can easily envision the residence of the Gentile centurion (cf. Lk 7:6). An imperial road passed nearby. The toll booth (Gk. telōnion, Mk 2:14) manned by Matthew/Levi may have demanded heavy taxes from fishermen rather than road tolls. Halfway between Capernaum and Tabgha lies a small inlet whose acoustic qualities may have served well as Jesus preached at water’s edge (Lk 5:1-3). Capernaum was not destroyed in either of the two Jewish revolts. It was gradually deserted beginning in the tenth century. Jesus’ pronouncement of woe (Mt 11:20-24; Lk 10:13-15; see Blessing and Woe) has Capernaum’s eschatological fate in view; it says nothing about a temporal destruction.


  3.13. Chorazin. Although no story from Chorazin (Gk. Chorazin) has been preserved, Jesus’ pronouncement of judgment (Mt 11:20-24; Lk 10:12-15) indicates an extensive ministry there. Excavations have so far found vestiges of a Jewish village dating from the second to fourth century A.D., but as yet hardly any evidence from NT times.


  3.14. Bethsaida. The Jewish village of Bethsaida (Gk. Bēthsaida) was declared a polis by the tetrarch Herod Philip and named Julias, probably not after the daughter of Augustus, Julias (Josephus, Ant. 18.28), but rather after Augustus’ wife Livia-Julia, sometime after A.D. 30. So it may be not without significance for the age of the Gospel traditions that they use only the old Jewish name. The city lay on the east bank of the Jordan, not far from where it flows into the Sea of Galilee in the district of Gaulanitis (Josephus, J.W. 3.515). Excavations on the mound of ruins called et-Tell have uncovered extensive remains of houses dating from NT times. Some have contained fishing gear. This establishes the location of the city, even if the existence of a Roman temple is disputed. West of where the Jordan flowed in former times, right at the edge of the sea, lies the small site of the ruins of El-Aradj. Presumably it was already settled in NT times. It contains the remains of a Byzantine synagogue or church.


  It is not easy to decide which of the two cites should be connected with the longer ministry of Jesus in this area (Mt 11:21; Lk 10:13; cf. Lk 9:10). The *healing of the blind man outside the “village” (kōmē) of Bethsaida (Mk 8:22-26) may favor the El-Aradj location. John gives as the birthplace of several disciples, “Bethsaida in Galilee,” but he calls it a polis (Jn 1:44; 12:21). Now Josephus also calls the rebel leader Judas, who hailed from near Gamla in Gaulinitis, “the Galilean” (Ant. 17.341; J.W. 2.118). The references in John, therefore, could relate to the Julian city. A semitically influenced, loose usage of polis is, however, also a possibility. In this case El-Aradj is a viable choice; it fell to Antipas after the death of Herod the Great and thus became part of the political region of Galilee.


  3.15. The Mountain in Galilee. According to Matthew 28:16 an important appearance of the resurrected Jesus took place “on the [definite article] mountain in Galilee.” An identification with Mount Tabor, which was apparently uninhabited in Jesus’ day, goes back to Theodosius early in the sixth century (ELS 321). The same identification may, however, be presupposed also in the fourth century by Eusebius (In Ps 88:13) and Epiphanius of Salamis (GBL 3.1517-19). Mount Tabor ranks among the mountains possessing eschatological significance in rabbinic literature (Str-B IV/2.930-31).


  4. Withdrawal Areas Around Galilee.


  4.1. The Land of the Gerasenes. According to Mark 5:1-20, Jesus healed a *demon-possessed Gentile man here, an area on the east shore of the Sea of Galilee. Mark could hardly have had in mind the far distant Decapolis city of Gerasa; he rather makes use of a semitic designation, “land of the expellees” (Heb. gērûšîm; Gk. Gerasēnoi), as the name for an entire region (GBL 1.442-43). The city of the Decapolis presupposed in Mark 5:14, 20, must be Hippos. The “country of the Gadarenes” (chōra tōn Gadarēnōn) of Matthew 8:28-34 is found to bear the name for the regional capital Gadara that had a stretch of shore in the southeast of the Sea of Galilee. If the reading “country of the Gergesenes” in Luke 8:26-39 (Sinaiticus) is original, this perhaps reflects the Semitic name for Hippos (Gergesa). Or it may refer to the Girgasites, who according to Deuteronomy 3:14 and Joshua 12:5 (LXX) settled in this area and this was still remembered by Origen (Comm. Joh. 6.24) and the Jerusalem Tamud (y. Šeb. 36c). A local tradition that has received some archeological support locates the miracle at El-Kursi.


  4.2. Tyre and Sidon. Upper Galilee bordered on the territory of the Gentile city Tyre (Gk. Tyros). When threatened, Jesus found this to be a natural place to withdraw (Mt 15:21; Mk 7:24). Mark 7:24-30 mirrors quite authentically the ethnic tensions that obtained in the border area between Tyre and Galilee (Theissen, 61-80).


  4.3. The Decapolis. Another nearby place of refuge (Mk 7:31, Gk. Dekapolis) for Jesus was that area lying east of the Jordan comprised of hellenistic Gentile cities loosely linked by various alliances and political associations (GBL 1.263-64). A Jewish minority lived there as well (cf. Mt 4:25).


  4.4. Caesarea Philippi. Matthew 16:13 and Mark 8:27 use this name (Kaisareias tēs Philippou), not the later name Neronias, for the capital city of Herod Philip, whose tolerance was well known and in whose jurisdiction Jesus could accordingly feel himself to be secure. Recent excavations have shown the wealth of the city, including two magnificent temples at a cave where one of the Jordan springs originated. In this region around Hermon, Jewish groups expected the arrival of the age to come (GBL 1.225-26). It may therefore be no accident that Jesus chose the area of “the towns [near] Caesarea Philippi” to elicit from Peter, who expressed the sentiments of the entire band of *disciples, a confession of his messiahship (Mt 16:13-20 par.) (see Christ).


  4.5. The Mount of Transfiguration. The geographical context favors identifying this with Hermon (GBL 2.562-63), the highest mountain of the Holy Land (2814m), rather than Tabor (GBL 3.1517-19). In favor of this are the words of Matthew 17:1 and Mark 9:2, “a very high mountain” (horos hypsēlos), which is reminiscent of Testament of Levi 2:5 (cf. Deut 4:48 MT; 4Q213:16-17) with its clear reference to Hermon. This conclusion appears to receive additional support from the most ancient local tradition (Eusebius, In Ps 88:13) (see Transfiguration).


  5. Journeys to Jerusalem.


  5.1. The Journey Through Samaria. Luke 9:51-56 accurately depicts the tensions between *Samaritans and Jewish pilgrims bound for Jerusalem (Josephus, J.W. 2.232-33). Luke 17:11 presents difficulties, for it asserts that Jesus passed dia meson Samareias kai Galilai­as to Jerusalem. It is preferable to think of Jesus passing through the Samaritan Galilee border area (cf. Lk 17:12-19); the notion that he journeyed first through Samaria and then through Galilee is highly unlikely.


  5.2. Sychar and Jacob’s Well. There was no doubt in the local tradition of the early church that Jacob’s well was to be located one-half kilometer southeast of OT Shechem (ELS 219ff.). This permits confirmation of John’s outstanding knowledge of that locale, as borne out in John 4:4-42 (GBL 3.15035). There is an artificial (Jn 4:11, phrear), very deep (Jn 4:11) well at the junction of important roads (cf. Jn 4:3-4, 6) near the traditional site of Joseph’s tomb (cf. Jn 4:5) which Samaritans considered sacred. By “woman of Samaria” (Jn 4:7) is not meant an inhabitant of the ancient imperial city of Israel, which had generally been called Sebaste since Herod the Great, but rather an adherent to Samaritan religious views and practices. Her home was in Sychar (Gk. Sychar, Jn 4:5, 8, 28), which is to be identified with Askar at the foot of Mount Ebal some 1.5 kilometers away. At that time it was probably the major Samaritan settlement. The holy mountain of the Samaritans (cf. Jn 4:20) was Gerizim. Recent excavations make it clear that the Samaritan sanctuary at Jesus’ time, already in ruins, stood not at Tell er-Ras on the slope of Mt. Gerizim, but on top of this mountain, where later a Byzantine church was erected.


  5.3. Ephraim. Jesus withdrew to this location (Gk. Ephraim) before the passion. It is to be identified with Ophrah in the territory of Benjamin (Josh 18:23) and the modern Arabic Christian village Et-Taiyibeh (formerly Afra) some thirty kilometers north of Jerusalem (GBL 1.322). Here, “near the wilderness,” as John 11:54 rightly notes, a group must have existed among which Jesus did not feel threatened.


  5.4. Jericho. In Jesus’ day the OT Jericho (Gk. Ierichō) was only a deserted heap of rubble. To the south, at the mouth of the Wadi Qilt, Herod the Great had constructed his winter residence, whose opulence is attested by excavations (GBL 2.659). The chief tax collector Zacchaeus belonged to the upper class of this hellenistic city (see Hellenism). Priests dwelled there too (cf. Lk 10:30-31), however, as spacious burial accommodations indicate. According to Luke 18:35-43 Jesus healed a blind man as he entered Jericho on the way to Jerusalem; Mark 10:46-52 (cf. Mt 20:29-34) has it that the healing took place as Jesus left. Some suggest that Luke speaks of the NT site, Mark and Matthew of the Jericho site of the OT. But if the local tradition of Byzantine vintage is correct (Jerome, Ep. 108.12), the healing occurred (as Matthew and Mark have it) as Jesus exited the Herodian city.


  5.5. Bethphage and Bethany. The setting of Bethany (Gk. Bēthania), whose distance from Jerusalem is correctly given in John 11:18 as fifteen stadia (ca. 3 kilometers) from Jerusalem, has been ascertained by modern excavations (GBL 1.193). Inscriptions in a former Jewish ritual bath suggest that there was a Jewish Christian presence well into Byzantine times. The local tradition that touts a tomb in the area as belonging to Lazarus (cf. Jn 11:1-44) may, therefore, be reliable. The home of the obviously unmarried siblings Lazarus, Mary and Martha (Jn 11:1) furnished a secure place for Jesus to stay (Mt 21:17; Mk 11:11; cf. Lk 21:27), even in the last days. Perhaps Bethany was one of the three sites east of Jerusalem to which the Qumran Temple Scroll assigned lepers (11Q19 XLVI, 1618; cf. Mt 26:6; Mk 14:3; see Leprosy). The Evangelists locate Bethany, just as they do Bethphage (Gk. Bēthphagē; which rabbinic sources place on the outer fringe of Jerusalem; Str-B I.839-40), in the vicinity of the Mount of Olives (Mt 21; Mk 11:1; Lk 19:29). Even if the precise location of Bethphage still remains unknown, its placement before Bethany (Mk 11:1; Lk 19:29) could be correct, depending of the way one approaches Jerusalem from Jericho (GBL 1.196).


  6. Jerusalem.


  6.1. The Temple. The Lukan birth narrative underscores the significance of the Temple for devout Jews of NT times. Zecharias learned of the birth of his son John through an angel appearance at the altar of incense (Lk 1:8-20). The newly born Jesus was presented in the Temple by his parents, and godly Jews uttered prophecies about him on that occasion (Lk 2:22-38). Jesus’ family made an annual pilgrimage from Galilee to Jerusalem (Lk 2:41-51); Jesus himself frequently joined the great pilgrim bands that journeyed to the holy city (Jn 2:13; 5:1; 7:2-13; Mk 11:1-19 par.) (see Feasts). The pillared colonnades that surrounded the Temple were the location of Jesus’ teaching (Jn 7:28-39; Mk 11:27—13:37 par.). “The portico of Solomon” (Jn 10:23) on the Temple’s east side (Josephus, Ant. 20.221; J.W. 5.185) receives special mention. Some archeologists hold that it actually stands atop a wall of Solomon’s Temple (GBL 2.510). Excavations conducted thus far (GBL 3.1536-41) show that there was ample reason for the excited reactions of Jesus’ disciples (Mk 13:1) and Josephus (Ant. 15.411-425) over the structure’s size and splendor.


  The Temple was the basis for the political and economic might of the *Sadduceans. Through the Temple cleansing (see Temple Act), a symbolic action meant to send a clear message, Jesus did away with the bloody sacrifice of animals and established the Temple as the eschatological house of *prayer for all peoples (Mk 11:15-18 par.; Jn 2:13-22). The cleansing may have taken place in the royal portico on the Temple’s south side (GBL 2.668-69). At the end of his ministry Jesus even foretold the destruction of the sanctuary (Mk 13:1-2). That gave ultimate impetus to the strategy of the Sadducees, who could marshal a host of Jerusalem Temple loyalists against Jesus (Mk 14:57-60 par.). At a Feast of Tabernacles Jesus had proclaimed himself as the spring welling up in the eschatological Temple (Jn 7:37-39) and described himself (Jn 2:18-22; cf. Mt 12:6) as well as the redeemed community he founded (cf. 2 Sam 7:12-16; 4Q174 1 I, 2-13) as the new, spiritual Temple.


  6.2. Bethesda. John 5:2 is to be translated, “There is in Jerusalem by the Sheep [gate] a pool called in Hebrew Bethesda having five porticoes.” A location north of the Temple square for this (twin) pool (cf. Sir 50:3), whose name has been passed along (Jn 5:2) in a rich variety of variant forms (Bēthesda, Bēthzatha, Bēthsaida [House of Fish—i.e., baptismal symbol?]), is consistently attested both by ancient reports from Christian pilgrims (ELS 460ff.) and by modern excavations. The five stoai (not necessarily porticoes with pillars) were probably located on the four sides and along the dividing wall of the two pools. Steps allowed to descend in the pool but how the waters came to be disturbed (Jn 5:7) is as yet uncertain. Baths on the east side point to a Jewish healing sanctuary; the Roman emperor Hadrian converted them into a pagan shrine to Serapis. The text-critically secondary verses of John 5:3b-4 also indicate a Jewish sanctuary; they may preserve a local legend current in Jerusalem. The legends about Solomon in the Jewish apocryphal Testament of Solomon may likewise have a connection with Bethesda. On the basis of a reference in the Copper Scroll (3Q15 11:11-14), a shrine with connections to the Essenes or Therapeutae is possible.


  6.3. Siloam. In NT times the mouth of the Siloam channel, whose source was the spring at Gihon, was itself regarded as a spring (Josephus J.W. 5.140-145). The pool of Siloam (Gk. Silōam, Jn 9:7, 11), whose waters flowed from the same source, is identifiable based on reports from ancient Christian travelers (ELS 467ff.) and recent archeological finds which disclosed its great size and magnificent workmanship (Reich, 232-44). Like Bethesda the Siloam pool served pilgrims as ritual bath before entering the Temple. The rabbis regarded the waters of Siloam, which during the Feast of Tabernacles was poured out in the Temple to celebrate endtime expectations (Str-B II.774-780; cf. Jn 7:3-4), as ceremonially cleansing (see Clean and Unclean) and physically therapeutic. Based on references on the Copper Scroll (3Q15 10:15-16) it is possible that the Essenes also regarded Siloam as a sacred site. Hadrian made an overt attempt to supplant a Jewish sanctuary with a Nymphaeum. Although Jesus sent the blind man to wash in Siloam (Jn 9:17), he was clearly the healing agent. Tracing the name Siloam to the Hebrew šālaḥ, “sent” (Jn 9:7), may reflect a pre-Christian tradition (Vit. Proph. 13). In conjunction with the messianic conception of shiloh in Genesis 49:10 (cf. 4Q252 V, 4) it may refer to Jesus’ own being sent as Messiah. Perhaps the “tower of Siloam” (Lk 13:4) should be identified with the circular tower somewhat northeast of the pool dating from the second century B.C. Perhaps the tower housed a columbarium where doves for the Temple offerings were hatched.


  6.4. The Hall in Which the Last Supper Took Place. Jesus celebrated the last Passover meal with his disciples in an “upper room” (Gk. anagaion; Mk 14:15; Lk 22:12; see Last Supper). In Luke’s presentation this room is to be identified with the first gathering place of the earliest Jerusalem believers. Luke uses the expression to hyperōon (Acts 1:13; cf. 9:37, 39; 20:8), which denotes a hall for religious worship (GBL 2.1075-77). The definite article shows that Luke was aware of a tradition about this location; the tradition was subsequently passed on without a break into Byzantine times (ELS 473ff.). Remains of a syna­gogue erected by Jewish Christians between A.D. 73 and 135 on the site of the upper room can still be seen today on the hill, today known as Zion, in the southwest section of Old Jerusalem at the so-called tomb of David. Josephus’ allusion to the “gate of the Es­senes” (J.W. 5.145) and modern excavations justify the assumption that a quarter containing members of this sect was located nearby. This strengthens the view of those scholars who maintain that Jesus celebrated the Passover in A.D. 30 according to the Es­sene solar calendar on Tuesday evening.


  6.5. Gethsemane. The description of the evangelists alone (Mt 26:36; Mk 14:32; cf. Jn 18:1-2 [ford of the brook Kidron]) rules out any doubt regarding the general location of the Garden of Gethsemane (see Gethsemane) on the west slope of the Mount of Olives. The name (Hebrew/Aramaic gaṭ šĕmānî[m]) suggests an olive garden with an oil press. Such an installation (GBL 1.460-61) is actually located in a cave (cf. Jn 18:4) in an area (ELS 533ff.) probably already known to preByzantine tradition (Origen, PG 13.740). The local circumstances would have permitted Jesus to take flight over the Mount of Olives and into the desert right up to the last minute. Luke 22:41 may indicate that memorial sites were shown in Gethsemane already in the days of the Evangelists.


  6.6. The Palace of the High Priest and the Meeting Place of the Sanhedrin. The palace, in which some of the proceedings against Jesus (see Trial of Jesus) took place (Mt 26:58; Mk 14:54; cf. Lk 22:54), stood on the hill west of the city according to Josephus (J.W. 2.426). Late and secondary is the local tradition associated with the Armenian Church of the Redeemer, which lies only forty meters north of the site of the Last Supper (ELS 566ff.). Reports of early Byzantine pilgrims (ELS 562ff.), which have some archeological support, point to the area of the Church of St. Peter in Gallicantu (GBL 3.1109-10). This location on the west edge of modern Mount Zion poses no problems for the authenticity of the local tradition about the room where the Last Supper was held. The impressive tiered street passing nearby, dating to NT times and leading toward the area of Jerusalem inhabited by Essenes, was divided by separated stairs to preserve ritual purity despite use by persons of different grades of purity (cf. Ep. Arist. 106). The *Sanhedrin’s official convening site was at that time probably outside the Western Temple wall (cf. Josephus, J.W. 5.144), possibly in the collonaded so-called Masonic Hall.


  6.7. The Praetorium. The official residence of the Roman prefect (praitōrion), where Jesus’ hearing before Pilate took place (Mt 27:27; Mk 15:16; Jn 18:28, 33; 19:9), is today identified by many researchers with the new palace constructed beginning in 20 B.C. (Josephus, J.W. 5.156-183) by Herod the Great. Its location was in west Jerusalem, south of the modern citadel (GBL 3.1221-22). Its existence is presupposed in the story of the Magi (Mt 2:1-12). There is, however, no local tradition of any kind in support that this palace served also as Pilate’s. The tradition for the Fortress of Antonia on the northwest corner of the Temple square is very late and decisively contradicted by archeological investigations at the convent of the Sisters of Zion (GBL 1.68). The most ancient reports from Christian travelers (ELS 583ff.), finally made intelligible by recent excavations, refer to an area on the west slope of the Tyropoeon valley opposite the southwest corner of the Temple (GBL 3.1223-24). This is where Josephus (Ant. 20.189-192; J.W. 6.358) locates the Hasmonean royal palace. Gabbatha (Jn 19:13) could refer to the rock cliff, still visible today, opposite the Wailing Wall (GBL 1.398). The Greek name lithostrōtos that occurs in the same context (Jn 19:13) may refer to a paved square in front of the Praetorium, possibly the one still to be seen in place in the Wohl Museum. Such a location for the Praetorium would also fit well with Mark’s account, according to which the crowd (presumably from the Temple) “came up” (Mk 15:8).


  6.8. Hakeldama. This piece of ground received its popular Aramaic name “field of blood” (Acts 1:19; Gk. Hakeldamach) in connection with Jesus’ betrayer Judas, either because of his violent death (Acts 1:18-19), or due to the innocent nature of Jesus’ shed blood (Mt 27:4). The potter’s field cited in Mt 27:7-10 probably lay at the end of the Hinnom valley (cf. Jer 19:1-2). Christian tradition since at least the fourth century (ELS 575ff.) is almost unanimous in placing Hakeldama here on the grounds of the Onophrius cloister (GBL 2.508-9).


  6.9. The Hinnom Valley. Various Jewish groups associated this valley, which wrapped around the old city of Jerusalem on the west and south, with the expected eschatological judgment (GBL 2.578-79). In Jesus’ own usage the Aramaic gêt-hennā (Gk. geenna: Mt 5:22, 29-30 and elsewhere) likewise became a designation for the place of endtime punishment.


  6.10. Golgatha. The “Garden Tomb” north of the Damascus gate at the alleged hill of Golgatha is a place where one may envision the Easter events. But its origins are pious speculations of the nineteenth century, excluded by the archeological data that demonstrate a pre-exilic tomb. Recent investigations (GBL 1.480-82) show rather that the site of the Church of the Holy Sepulchre actually lay a bit outside the city wall (cf. Mt 28:11; Jn 19:17-42) in the vicinity of a gate (Heb 13:12; cf. Josephus, J.W. 5.146 [Gennath- (i.e., garden) gate]) and a busy street (Mt 27:39). Remains of the temple of Aphrodite have also been found, which Hadrian in A.D. 135 erected to displace a Jewish Christian worship site (ELS 619ff.). Golgatha was a rock formation that took shape as a result of quarrying activity. It rose as high as twelve meters and owed its Aramaic name gûlgultāâʾ or Hebrew name gulgôlet (Gk. Golgotha), “the skull” (Lk 23:33; cf. Mt 27:33; Mk 15:22; Jn 19:17), to its shape. All four Gospels betray unusual knowledge of local details in connection with Jesus’ *burial. Mark 16:5 presupposes that the ledge on which Jesus’ body was placed lay on the right side of the rock burial chamber; this detail is corroborated by the tomb under the dome of the Church of the Holy Sepulchre, which is regarded as genuine for several good reasons (GBL 1.178). Matthew 27:60; Luke 23:53 and John 19:41 all seem to point also on the unfinished condition of this tomb. In addition John’s Gospel is aware that Golgatha lay very near the city (Jn 19:20) and that Jesus’ tomb was in the immediate vicinity (Jn 19:42) of a garden (Jn 19:41). Remains of the quarry, of garden walls from the Second Temple period and of the massive rubble fill under the Hadrianic temple can be seen in an Archeological Garden under the Protestant Church of the Redeemer. Archeology also gives us insight into the gruesome details of crucifixion, regarded in NT times as the most fearsome form of execution (GBL 2.840-42).


  6.11. Emmaus. Alleged locations of Emmaus (Gk. Emmaous) near Kiriat Jearim and El-Qubeibeh are late and secondary (ELS 714ff.). Local tradition utterly fails to support the suggestion of Moza, ca. eight kilometers west of Jerusalem. In Josephus (J.W. 7.217) the original name of this place (after sifting variants through textual criticism) is not Ammaous but Amassa or Amosa. The best solution is to follow the manuscripts (like Sinaiticus) that place Emmaus 160 stadia from Jerusalem (Lk 24:13) and to identify it, as already the preByzantine tradition did (ELS 706ff.), with Emmaus Nicopolis (today the destroyed Arab village ʿAmwâs) twenty-three kilometers west of Jerusalem, the place of a great Maccabean victory against a Syrian army (1 Macc 3:27—4:25). There one also finds the warm springs which one would expect given the name Emmaus (Heb. ḥāmmat, “hot spring”). The reading “sixty stadia” in other manuscripts probably arose through a scribal omission. A journey to Emmaus and back on foot on the same day as the resurrection (Lk 24:33-34) does not appear to have been an impossible feat in that day and culture. The designation of Emmaus as “village” (Lk 24:13: kômē) is not surprising in view of its destruction in 4 B.C. (Josephus, J.W. 2.60-63) and similar references found in other contemporary sources (GBL 1.313-14). The place where Jesus held a meal with two disciples after the resurrection was commemorated by two Byzantine basilicas. Under the one from the fifth century are possibly buried the remains of a small church of the fourth century and a first century A.D. house.


  6.12. The Mount of Olives. Because Zechariah 14:4-5 expected the intervention of God in the eschatological battle with the Gentile nations to take place on the Mount of Olives (Gk. ho oros tōn elaiōn), many Jewish endtime expectations were associated with it (Str-B I.840-842). Thus it was that the Egyptian false prophet (Acts 21:38) wished to launch the eschatological assault on Jerusalem from there (Josephus, J.W. 2.261-263). Jesus and his disciples often visited the Mount of Olives (Lk 21:37; cf. Jn 8:1), an area that was still within the jurisdiction of the nearby city. There is absolutely no justification for the assumption that “Galilee” in Mark 14:28; 16:7 (par.) refers to a resting place for Galilean pilgrims on the Mount of Olives (GBL 2.1088-91). Jesus’ messianic *triumphal entry began there, which could have been misunderstood by the political authorities (Mk 11:1-11 par.). Luke 19:37 betrays special geographic awareness in speaking about “the descent of the Mount of Olives,” down which the ancient ways steeply led. Here Jesus announced the destruction of the city (Lk 19:41-44; see Jerusalem), as he also made it a place for *apocalyptic instruction (Mt 24:3; Mk 13:3; cf. Acts 1:6-7). From no later than the second century (Acts of John 97) a cave on the heights of the Mount of Olives was venerated (ELS 384ff.). Constantine ordered a basilica to be built over it. Perhaps this preserves an authentic recollection of one of Jesus’ distinctive teaching sites. Since at least the fourth century the location of Jesus’ ascension has been sought immediately nearby (Eusebius, Dem. Ev. 4.18); Luke’s statements such as “on the Mount of Olives” (Acts 1:12) and “out to (pros) Bethany” (Lk 24:50) comport with this. The visible return of the resurrected Christ to the Mount of Olives is announced in Acts 1:11.


  7. Historical and Theological Significance.


  7.1. John the Baptist. The Baptist began his mini­stry in the northern portion of the Holy Land, where some of the Jews expected the coming of the eschatological Elijah (Mal 3:1; cf. Mk 1:2-8) (see 2.5 above). Both of his other known baptismal sites were associated with Elijah traditions (see 2.2 and 2.4 above). His followers buried John at the traditional site of Elijah’s tomb (see 2.6 above). This cannot all be happenstance. It rather shows how in Jewish thought certain areas had significance for the expectation of OT fulfillment. Put another way, John’s choice of a specific place for a symbolic action could call attention to a certain claim about his mission, in this case that he was the endtime *prophet in the tradition of Elijah.


  7.2. The Gospels in General. The Synoptics, probably for sheerly catechetical reasons, offer a simplified picture of the geographic framework of Jesus ministry: (1) baptism and *temptation in the lower Jordan valley (Mk 1:1-13 par.); (2) ministry in Galilee (Mk 1:14—9:50), at the end interrupted increasingly by short stays on the other side of the Galilean border (Mk 7:24-31; 8:27-30 par.); (3) journey to Jerusalem (Mk 10:1-52); (4) brief sojourn in the holy city (Mk 11—16 par.). As isolated allusions in the Synoptics also show (Mt 23:37; Lk 4:44 and elsewhere), John’s presentation, which portrays about a two to three year ministry with frequent trips between Galilee and Jerusalem (Jn 2:13; 6:4; 12:1), deserves preference historically. The Fourth Gospel’s description is also not exhaustive, however, for it seems intentionally (cf. Jn 21:25) to restrict itself to mentioning very little when it comes to the ministry in Galilee and surrounding areas. The geographic schema of the Synoptics has relative historical justification of its own, however: the concrete placenames that appear in the Gospel tradition point to a clear concentration of Jesus’ ministry in Galilee and Jerusalem.


  Three historical questions must be kept constantly in mind regarding what the geographical information says: (1) about the framework of Jesus’ ministry; (2) about the local color of the preGospel traditions and (3) about the local knowledge of the Evangelists themselves. The question of the eventual theological significance of geographic factors is associated with these prior questions.


  7.3. Jesus. For his family, as for Jesus himself (Jn 7:41-42), his birth in Bethlehem was an indication of his Davidic messianic ministry (see Son of David). The name of his later residence, Nazareth, kept the memory of the prophecy in Isaiah 11:1 alive (see 3.1 above). From the heights around Nazareth he viewed a panorama of OT salvation history. It may be no accident that Jesus drew parallels between his own fate and that of Jonah (Mt 12:39-41 par.; 16:4; see Sign of Jonah), whose grave was thought by early Jewish tradition to be the only grave of a prophet in Galilee (Gath-Hefer in the immediate vicinity of Nazareth; GBL 1.411). The choice of preaching sites like the springs of Tabgha (see 3.8 above) and the Jerusalem Temple also had practical reasons: here Jesus could reach great masses of persons, both from Jerusalem and from the Diaspora. The initial concentration of his own proclamation as well as that of the disciples he sent out to Galilee (Mt 10:5-6) remains, however, striking. Especially deserving of explanation is the emphasis placed by Jesus’ pronouncements of judgment (Mt 11:20-24 par) on Chorazin, Bethsaida and Capernaum, all lying near each other on the northwest shore of the Sea of Gali­lee. It was likely not first of all the Evangelist Matthew (Mt 4:12-16), but rather Jesus himself, who saw this concentration on the southern portion of Naphtali, bordering Zebulun, as a symbolic action in fulfillment of Isaiah 9:1-2 (MT 8:23—9:1).


  The phase in which Jesus resided in Capernaum (see 3.12 above) should probably be distinguished from a time during which withdrawal to areas outside Galilee became necessary (see 4 above) because of increasingly threatening circumstances. To this second phase belong logia that speak of Jesus’ homelessness (Mt 8:20 par.). It is hardly accidental that it was precisely in the Mount Hermon area, to which at least a few Jewish groups attached special eschatological expectations, that Jesus, on the occasion of Peter’s confession and the Transfiguration, divulged his messiahship (see 4.4, 4.5 above).


  There is another reason why Jesus evaded persecution in the north: his death in Jerusalem had deep theological significance (Mk 10:33-34 par.; Lk 13:33; Lk 13:34-35 par.). Here he would identify with Israel’s prophets, martyred in Jerusalem (cf. Lk 13:24); and offer his life as an atoning sacrifice, thus terminating the validity of the Temple and its cult. Jerusalem remained, however, even in Jesus’ proclamation the focal point of the eschatological pilgrimage of all the nations to the one true God (Mt 8:11-12 par.). When after his resurrection Jesus expressed the desire to meet his disciples in Galilee again (Mk 14:28; 16:7 par.), he was saying that their earlier mission that started there would be renewed. In the same way the resurrected Christ revealed himself at Tabgha (see 3.11 above), which had been a center of his earthly ministry. A manifestation that was decisive for revealing his mission took place on Tabor, a place rich with endtime associations (see 3.15 above). Jesus departed from his disciples on the Mount of Olives, which in both OT and Jewish expectation is specially related to the eschaton (see 6.12 above).


  7.4. Mark. Contrary to a widely held notion, the geographical knowledge of the Second Evangelist does not rule out his Palestinian origin. One can, nevertheless, detect a certain difference. While Mark does not seem to know his way around Galilee so well (see 3.8, 4.1. above), he offers a number of more specific allusions in regard to Jerusalem (see 5.5, 6.1, 6.7, 6.10 above). That agrees fully with the traditional identification of the Evangelist with John Mark of Jerusalem (Acts 12:12). Especially detailed knowledge of Galilee and the north appear in traditions which one can easily envision as Petrine in origin (see 3.4, 3.12, 3.14, 4.4 above).


  Much has been made of the theological significance of geographical information in Mark’s gospel. Already in pre-Markan tradition a connection was probably seen between the two miraculous feedings (both stress the isolated [erēmos topos] or desolate [erēmia] nature of the location) and the miraculous feeding of Israel in the wilderness (Mk 6:31; 8:4 par.). This connection was probably intended by Jesus himself (cf. allusions to manna and wilderness in Jn 6:26-59). Perhaps Mark wished to anchor the Gentile *mission in Jesus’ ministry with his especially expansive description (Mk 5:1-20) of Jesus’ first journey into *Gentile territory (see 5.1 above). The stilling of the storm (Mk 4:35-41) that precedes Mk 5:1-20 may intend to draw a parallel between Jesus ministry and the mission of the prophet Jonah (cf. Jon 1:4-17). It is likewise possible, in view of its close connection with Mark 7:1-23 (clean and unclean) and Mark 7:24-30 (healing of a Gentile woman), that the location of the second miraculous feeding (Mk 8:1-10; cf. 7:31) in the Gentile Decapolis (see 3.10, 4.3 above) looks ahead to the table fellowship between Jewish and Gentile Christians. The journey from the north to Jerusalem is a prototype for the life of the disciples as they follow Jesus. This is underscored by the repetition of the motif of the “Way” (Mk 8:27; 9:33, 34; 10:52).


  7.5. Matthew. Corresponding to the scribal characteristics that the first Gospel bears, one encounters geographical information most of all in connection with the fulfillment of OT promises: the birth of Jesus (see 1.2 above) in Bethlehem (Mt 2:1-8; cf. Mic 5:1), the flight to Egypt (Mt 2:13-15; cf. Hos 11:1), Rachel’s tomb (see 1.4 above) near Bethlehem (Mt 2:16-18; cf. Jer 31:15), life in Nazareth (Mt 2:22-23; cf. Is 11:1), concentration of the areas belonging to the tribes of Zebulun and Naphtali (Mt 4:12-16; cf. Is 9:1-2 [MT 8:23—9:1]), the procurement of the potter’s field or field of blood (Mt 27:5-10; cf. Jer 32:9). The location of Jesus’ first great (ethical) discourse on “the mountain” (Mt 5:1) awakes remembrances of the giving of the *Law through *Moses on Sinai. Gadara (see 4.1 above) forms the border of the land of Israel in the rabbinic outlook (Mt 8:28; cf. Str-B I.490). The coupling of the cities of Tyre and Sidon (Mt 15:21) is reminiscent of the OT and indicates that the Evangelist saw Jesus’ stay in this Gentile region as paradigmatic. Calling the northern Transjordan “Judea on the other side of the Jordan” (Mt 19:1) is probably due to Joshua 19:34. Even if it holds true for Matthew that the area of Jesus’ proper mission is restricted to the purely Jewish districts of Galilee and Jerusalem (Mt 10:5-6), he nevertheless emphasizes how many followers Jesus had from other areas (Mt 4:25) containing Jewish majorities (Judea) or minori­ties (Decapolis and Transjordan).


  The First Gospel’s geographical information comports with a Palestinian provenance of its traditions. It is most specific regarding Jerusalem and its surroundings (see 5.5, 6.8, 6.10 above), as well as the area of Capernaum (see 3.8, 3.9, 3.12, 3.15 above). The roles played in Matthew by Capernaum as the “city of Jesus” (cf. Mt 9:1) and the house in which Jesus sometimes lived (see 3.12 above) are striking (Mt 9:27-31; 13:1; cf. Mt 4:13) and may point to traditions handed down by Galilean followers of Jesus. In comparison to John, however, Matthew’s geographical references are fewer and less explicit than one would expect from a Gospel that tradition attributes to an eyewitness. The unique emphasis on Jesus’ preaching becoming known as far as Syria (Mt 4:24) fits with other indicators that point to the First Gospel’s final redaction in this locale.


  7.6. Luke. The Third Evangelist may well owe his sometimes interesting geographical information on Galilee and its environs entirely to tradition (see 3.1, 3.3, 3.9, 3.10, 4.1, 5.1 above). He hardly had any closer knowledge of Galilee, since he would otherwise not have referred to Nazareth (see 3.1 above) and Nain (see 3.3 above) as cities (poleis). Still more peculiar are a few references, more specific than one might expect, to local features of Jerusalem and its surroundings (see 1.1, 1.2, 1.3, 6.1, 6.4, 6.5, 6.10, 6.12 above). The precise knowledge of the distance between Jerusalem and Emmaus is unique in the Synoptics (see 6.11 above). An unforced explanation is possible by recognizing that the author of Luke’s two-part work had visited the holy city himself according to the events related in one of Acts’ “we” sections (Acts 21:15-18). The geographical references in Acts, especially concerning the area between Jerusalem and Caesarea Maritima, strengthen the view that its author was a travel companion of Paul.


  Any possible deeper significance for geographical references may lie at the level of the tradition (see 1.3, 3.3, 3.10 above). The evangelist who wrote for learned Greeks could hardly assume that his readers would have knowledge of OT prophetic geography. A precise reference such as the one concerning Emmaus betrays rather a historical interest. Nevertheless, for Luke the anchoring of Christian teaching in the reliably transmitted story of Jesus was also theologically relevant (cf. Lk 1:14).


  7.7. John. Compared to the other three Gospels, John offers by far the most references to places. Often the references are quite specific. His knowledge is sound in whatever areas he describes, whether Galilee (see 3.2, 3.4, 3.5, 3.14 above) and the north (see 2.4, 2.5 above), Samaria (see 5.2 above), or Jerusalem (see 6.1, 6.2, 6.3, 6.5, 6.7, 6.10 above) and its surroundings (see 5.3, 5.5 above). The only meaningful explanation for this is that the evangelist, or at the least the disciple who vouched for the tradition (Jn 21:24), was a native of Palestine, though not necessarily of Jerusalem.


  Just as John gave a more comprehensive picture of the temporal duration of Jesus’ appearance, he also depicts more fully its geographical scope. According to the Fourth Evangelist Jesus also ministered in areas like Batanaea (see 2.5 above) and Samaria (see 5.2 above) where Jewish fringe groups lived. Contact with them appears to have brought on him the opprobrious designation of “Samaritan” (Jn 8:48). It is striking that Jesus often ministered at sacred sites like Jacob’s well (see 5.2 above), Bethesda (see 6.2 above), Siloam (see 6.3 above) and of course the Jerusalem Temple (see 6.1 above). This was to fulfill the expectations associated with them, to surpass those expectations, and thereby to render them superfluous. In the presence of Gerizim, and in view of the Jerusalem Temple, the supersession of all Jewish sanctuaries through worship of Jesus “in spirit and truth” becomes an explicit theme (Jn 4:20-24).


  In John’s Gospel Jesus’ ministry concentrates so strongly on Jerusalem that one can raise the question whether the stereotyped talk of “the Jews” (hoi Ioudaioi) does not also strike a resounding geographical note (making “the Jews” equivalent to “Judeans”; GBL 2.736). With the name “Bethany” John linked geographically the inbreaking of salvation in the north with its fulfillment in the south (see 2.5 above). In connection with Siloam he can make christological use of Jewish interpretation of a place name’s meaning (see 6.3 above). It is hardly accidental that the most secure anchoring of Jesus’ ministry in time and space comes to the fore in the work of the Evangelist who places special emphasis on the incarnation (Jn 1:14).


  See also GALILEE; JERUSALEM; MOUNTAIN AND WILDERNESS; TEMPLE.
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  ASCENSION OF JESUS


  Jesus’ exalted status at God’s right hand is a key NT theme. It expresses the Christian conviction that Jesus now reigns over the universe, and it has wide implications especially for NT *eschatology and cosmology. This theme is present across the NT documents and is closely linked to Jesus’ *resurrection, although Luke alone provides a narrative of the ascension of Jesus as a space-time event after his resurrection.


  
    	Sources


    	Resurrection and Ascension


    	Historicity


    	Theological Significance

  


  1. Sources.


  Jesus’ exalted status and position at *God’s right hand is widely attested in the NT. Paul takes it for granted without argument or defense and builds other points on it, such as Jesus’ expected return from heaven (e.g., Rom 8:34; Phil 2:9; 1 Thess 1:10; 4:16; cf. Eph 1:20; 4:7-13; Col 3:1; 1 Tim 3:16), as does 1 Peter 3:21-22. Hebrews bases its understanding of Christ’s priestly role on his location seated “at the right hand of the Majesty on high” (Heb 1:3; cf. Heb 4:14; 7:26; 8:4; 9:24). Jesus’ reign is a key element of Revelation’s Christology (Rev 3:21; 5:6-14; 7:17). In the Synoptic Gospels, the “Son of Man” sayings present Jesus “coming with the clouds” (e.g., Mt 24:30; 26:64; Mk 14:62; Lk 21:27), which portray Jesus either “coming” to God (along the lines of Dan 7:13-14) or “coming” from heaven to earth; either way, his exalted status is clear. The Fourth Gospel includes teaching on Jesus’ “glorification” (e.g., Jn 7:39; 8:54; 12:16; 14:13; 17:5), which fits well with the Synoptic material: John portrays Jesus journeying back to the Father in heaven, from whence he came (Jn 3:13; 13:1-3; 16:5, 28), a journey that includes his cross, resurrection and exaltation. John distinguishes Jesus’ resurrection from his ascension, for Jesus says to Mary, “I have not yet ascended [anabainō] to the Father” (Jn 20:17; cf. Jn 3:13; 6:62), thus implying that his ascension is yet to come. Belief in Jesus’ exaltation thus forms part of the bedrock of apostolic faith from the earliest attested times.


  Luke alone tells a story of how Jesus entered his present position, in the twice-told ascension (Lk 24:44-53; Acts 1:4-11), and Luke uniquely specifies the forty-day period of Jesus’ resurrection appearances before his ascension (Acts 1:3). Both accounts portray Jesus’ travel into heaven as visible to his followers who were present (Lk 24:51; Acts 1:9-11). The Acts passage has four words of seeing that are not the usual “vision” or “dream” words (blepō, ophthalmos, atenizō, emblepō), and both passages use verbs of being “lifted up” or “taken up” (anapherō, epairō, analambanō). It is worth noticing that Hebrews at least hints at an ascension event in speaking of Jesus “passing through” (dierchomai) the heavens (Heb 4:14).


  2. Resurrection and Ascension.


  The question that naturally follows from Luke’s account is how the relationship of Jesus’ resurrection, exaltation and ascension should be understood. Broadly, there have been three major scholarly views (so K. L. Anderson, who adds other, minority views): (1) Jesus rose spiritually, an event that was coincident with his exaltation, and the Lukan accounts present a later stage of storytelling to explain Jesus’ exalted status (G. Lohfink calls this “concretizing” or “historicizing”); (2) Jesus rose and was exalted and ascended on Easter morning, and then he appeared from heaven for a period of forty days before a final appearance and departure (Fitzmyer; Maile; Zwiep); (3) Jesus’ death, resurrection and ascension are to be seen as an integrated progress through pain to reign; we should see these events as a complex (van Stempvoort; Parsons; Anderson; Harris). Here we look briefly at each of these three views.


  The first view is held quite widely and goes with a rejection of the physicality of Jesus’ resurrection. G. Lohfink argues that Luke’s ascension accounts are modeled on rapture accounts found elsewhere in the Jewish and Greco-Roman worlds (e.g., Elijah in 2 Kings 2:11-12). That Luke’s story is presented in a similar way to other rapture stories is undeniable, but this tells us nothing about the origins of Luke’s story; and in Elijah’s case, the prophet does not die before his rapture, whereas Jesus dies before ascending. It seems unlikely that the earliest Christians moved from thinking of the resurrection and ascension of Jesus as invisible events to thinking of them as physical events, since their (Jewish) assumptions about resurrection were highly physical (Wright). Equally, Luke also does not conflate exaltation and ascension; rather, he links exaltation with resurrection (Lk 24:26; Acts 13:33).


  The second view appears to run against the grain of Luke’s storytelling, for it means that in Luke 24:26 Jesus was criticizing the two walking to Emmaus for not realizing that he was already ascended (so Fitzmyer). This does violence to Luke’s story sequence of resurrection, appearances and then ascension. Further, the evangelistic speeches in Acts contain a similar story sequence of resurrection followed by appearances, without an ascension coming between them (Acts 10:34-43; 13:30-31; cf. Acts 2:32-35).


  A version of the third view appears the best, for this view sees the resurrection, exaltation and ascension of Jesus as comprising a whole with distinguishable “moments” within it (Anderson). Thus, there is a fluidity about Luke’s references to these moments: he can refer to Jesus’ resurrection as his enthronement (Acts 2:30-31) and to his ascension as his exaltation (Acts 2:33-34). Similarly, Jesus’ rejection can be followed by his resurrection as “author [archēgos] of life” (Acts 3:14-15) or by his exaltation to God’s right hand as “leader” (archēgos) and “savior” (Acts 5:30-31).


  3. Historicity.


  Criticism of the historical value of Luke’s ascension account has centered on two main areas: it assumes an outdated “three-tier” model of the universe (Loh­fink; Houlden), and it is a Christianized version of Jewish and Greco-Roman stories, notably the apotheosis of emperors (Houlden; Wright, 55-60).


  Although Luke probably is using a pictorial way of writing, it seems unlikely that he (or other NT writers) envisaged Jesus dwelling a few miles above earth; speaking of heaven as “above” the earth need not imply this assumption, any more than people today speaking of the sun “rising” necessarily entails the view that the earth is static and the sun moves around the earth (Moule; Wright, 653-56). More likely, Luke draws on tradition in telling this story, for the “forty days” (Acts 1:3) and the use of vocabulary of seeing (see 1 above) bespeak an event in space-time that clarifies how the apostolic band came to understand that Jesus was now exalted in heaven at the Father’s right hand. The silence of Luke 24 and John 20 on this matter does not override the voice of Acts 1 (Harris).


  Ancient stories of entering heaven can be categorized in two ways (Lohfink): those involving a journey of the soul to heaven (as frequently in intertestamental Jewish apocalyptic writings), and those involving a “rapture” tradition (such as the Elijah story or the departure of Romulus) (Lohfink; Zwiep). Luke’s accounts include more elements of the latter but nevertheless present Jesus’ ascension as unique rather than simply “modeled” on other accounts, not least because Jesus’ ascension marks the end of his sequence of postresurrection appearances to his disciples. Although there is evidence of Christian tradition centuries later telling the story of Christ’s exaltation in terms that echo the apotheosis of emperors, Luke’s stories show little such connection, since they are not about a “soul” departing to a higher plane but rather about a physical departure of a reembodied and transformed Jesus. Nonetheless, it is likely that to speak of Jesus entering heaven implicitly challenged imperial rule because it placed Jesus where deceased emperors were supposed to be.


  4. Theological Significance.


  The ascension of Jesus marks his transition from earth to heaven: “into heaven” is found three times in Acts 1:10-11 (cf. Lk 24:51) and provides the apostles with a visual demonstration of the truth of Jesus’ exalted status. It has at least seven significant implications (Donne; Farrow; Harris; Walton).


  (1) The ascension implies that Jesus now reigns alongside God in heaven, and thus it is appropriate to call him *“Lord” as well as “Messiah” (Acts 2:36). The (singular) cloud (Acts 1:9) echoes the one in Luke 21:27 on which the *Son of Man comes to God (cf. Dan 7:13), clearly placing Jesus alongside Israel’s God. Thus Jesus, still human, is to be *worshiped (Lk 24:52) alongside Yahweh, and the portrait of Israel’s God expands (Johnson). Psalm 110 (esp. Ps 110:1, 4) was a key biblical passage that was interpreted (following Jesus’ own lead [Mk 12:35-37]) concerning Jesus, who is thus to be understood as having been enthroned at God’s right hand as co­ruler (e.g., Rom 8:34; Heb 10:12-13).


  (2) The ascension presages Jesus’ return to earth from heaven (Acts 1:11; cf. Heb 9:28). That return will be the time of cosmic renewal and restoration promised in Scripture (Acts 3:20-21) and of *judgment (Acts 17:31). The cloud—a key marker of Jesus’ departure (Acts 1:9)—became an emblem of Jesus’ return in early Christian writing (e.g., 1 Thess 4:17; Rev 1:7; 14:14-16). Paul picks up Psalm 110:1 as testimony that the time will come when God will place Jesus’ enemies under his feet (1 Cor 15:25-26). The ascension is “the advance notice of the end” (Robinson, cited in Zwiep, 196).


  (3) Because of Jesus’ ascended status, the *Holy Spirit is given to believers from him (Acts 2:33). The Spirit comes from heaven at Jesus’ behest, for the exalted Jesus is now Lord of the Spirit (Acts 2:36). By the Spirit, Jesus exercises his rule and reign, empowering believers to call the whole of creation back to God; hence, the apostles are to go to “the end of the earth,” encompassing the whole of creation (Acts 1:8).


  (4) Jesus’ presence in heaven means that he welcomes believers there, for he stands there to welcome Stephen (Acts 7:55-56). The naming of Jesus as “the Son of Man” in Acts 7:55-56 implies that he has fulfilled Daniel 7:13 and now has the universal jurisdiction given to the Son of Man by the Most High. Paul similarly recognizes that when Jesus returns to the renewed heaven and earth, he will bring with him believers who have died to welcome believers who are still alive (1 Thess 4:14-17).


  (5) Because Jesus is now in heaven, he can appear and act from heaven. Luke does not have an “absentee Christology,” for Jesus can appear to Saul on the Damascus road and strike him blind (Acts 9:8); indeed, Jesus is identified with the believers whom Saul persecutes (Acts 9:5). The Jesus who reigns is also the Jesus who suffers with his people and who thus shares God’s own ability to be present in many locations at once. Further, Jesus speaks to Ananias to prepare for Saul to be welcomed by the believing community (Acts 9:10-16); Jesus is thus the stage manager of earthly events. Likewise, Jesus pours out the Spirit (Acts 2:33) and heals Aeneas (Acts 9:34), and by his name others are healed (e.g., Acts 3:6, 16; 4:7, 30). Since Jesus is engaged with events on earth from heaven, it is appropriate for believers to pray to ask him to act (Acts 9:14, 21).


  (6) Jesus’ ascension pierces the barrier between earth and heaven, and two-way traffic between them then flows. The flurry of angelic activity in the early chapters of Acts is striking (Acts 1:10-11; 5:19; 8:26; 10:3; 12:7-11, 23); this is even more true than in Luke’s Gospel (where angels are more prominent than in the other Gospels), for there angelic appearances are a feature only of the infancy narratives and the resurrection stories (it is unlikely that Lk 22:43 is part of the original text of Luke). Similarly, the repeated coming and activity of the Spirit shows heaven invading earth (e.g., Acts 2:1-4; 4:8, 31; 6:10; 7:55; 8:17; 9:17; 10:44; 11:28; 13:2, 9, 52). The early Christians’ exorcisms mark the repulsion of the occupying powers of evil and bondage (e.g., Acts 5:16; 8:7; 16:16-18; 19:12), and “signs and wonders” occur at the battlefronts (e.g., Acts 2:22, 43; 4:30; 5:12; 6:8; 14:3; 15:12). God’s word is an active agent of the mission of God (Acts 6:7; 12:24; 13:48-49; 20:32; cf. Is 55:10-11). Heaven is permanently “open for business” in a way that is unprecedented in Scripture.


  (7) Jesus’ present position in heaven means that believers may approach God with confidence through him: he is the sure source of *salvation (Heb 5:9-10; cf. Acts 4:12). He has the ear of the Father and intercedes for believers (Heb 7:25). As high priest, standing within heaven’s courts (Heb 6:19-20), Jesus can aid believers tempted to sin or apostatize (Heb 4:14-16). Christian confidence and assurance stem from Jesus’ exaltation, for through him believers are assured of God’s welcome and encouraged to trust Christ’s enabling power in transforming their lives and enabling them to live as God calls them to live.


  See also CHRISTOLOGY; GLORY; HOLY SPIRIT; RESURRECTION; SON OF MAN; TRANSFIGURATION.
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  ATONEMENT. See DEATH OF JESUS; SERVANT OF YAHWEH.


  AUTHENTICITY OF SAYINGS/ACTIONS OF JESUS. See CRITERIA OF AUTHENTICITY.


  AUTHORITY AND POWER


  In order to grasp the portrayal of Jesus’ use and understanding of authority and power in the Gospels, we must look beyond the individual. A person’s charisma, influence or role may contribute to one’s access to authority and power, but these are not the only contributing factors. Additionally, one must look to the context in which they have been acquired and are wielded. Most individuals, cultural systems, institutions, ethnicities and socioeconomic and political classes have rigid boundaries about who is included or excluded. In the Gospels we meet a Jesus who surprises. While he seems to be a charismatic individual (Mk 1:27-28), we find in his confrontations with leadership and power structures that excluded, marginalized and dehumanized (Mt 23) a use of power grounded in his authority and rich theological imagination, values, ethics, understanding of the *kingdom of God and relationship to the Father that offered a different way of being and behaving for the new community founded in his name. Surprisingly, then, discussion of these concepts has played a minor role in understanding the Gospels as a whole. One thing is true: religion fundamentally involves authority and power because it is a conversation about God—the ultimate authority with all power—and those who claim to speak for God.


  
    	Understanding Authority and Power


    	Authority and Power in the Four Gospels


    	Summary

  


  1. Understanding Authority and Power.


  The words authority and power demand careful definition, as they are often confused. Authority is a complex term that can refer to the right to do something or to act in a particular manner, like giving an order, enforcing obedience or influencing another. Authority typically is delegated in some way or comes by divine right, as many monarchs often reminded their subjects. It can also refer to expertise—that is, to one who is a source of information that is in some way authoritative. Finally, authority possesses a moral dimension. The manner by which a person, organization or government derives or exercises authority is as important as having it. Thus, an exploration of power and authority ought to include a web of values (e.g., humility, *justice, gene­rosity, kindness, grace, *mercy) and beliefs that shape how one amasses and then uses them.


  Power is fundamentally different than authority. It refers to the ability, capacity or means to do something or act in a particular way. This abstract definition obscures where and how power manifests itself. But those who are socially aware understand that power is present in most human interactions and human systems. We cannot escape it. Examples include economic and political relationships. If power is an element that is always present in human interaction, the pressing question becomes how it is employed and responded to; it is one thing to amass power and quite another to wield it once it has been accumulated.


  Some have suggested that legitimacy also needs to be considered here, since not all in authority have power (e.g., a ruler living in exile), and not all power is exercised through existing structures or appointed roles. Authority and power are inextricably bound concepts that inevitably become a part of the discussion of leadership, communal life and human interaction.


  The Gospels are unified in their basic presentation of Jesus as possessing a unique endowment of authority and power. He walks the earth with an authority that derives from his relationship to the Father and his role in the kingdom of God (Mk 1:9-11), and he exercises a power that also finds its source in *God. The locus of Jesus’ authority and power does not reside in his unique charisma or special giftedness, though he does possess those traits. Rather, his power and authority are located in the arrival of the kingdom of God and made visible in the lives of the people whom Jesus encounters. We see in Jesus a redefinition of power and authority intrinsic to God’s reign.


  There have been two main approaches to understanding Jesus’ power and authority within the Gospel traditions: the narrowly linguistic and the social/political. Some have focused on the words (especially exousia, usually translated as “authority”; and dynamis, usually translated as “power”) and their historical uses, confining the explication to the linguistic occurrences and context. However, this gene­rally limits the scope of study to the *miraculous (exorcisms and healings) while excluding broader social issues. More recently, sociological and political theory have been employed in studies of Jesus and the Gospels (e.g., Bryan; Carter; Horsley), and Jesus’ use of authority and power in his everyday interactions becomes prominent with these models (e.g., the Canaanite woman [Mt 15:22-28]; the woman with the ointment [Mt 26:6-13 // Mk 14:3-9 // Lk 7:36-50]) (see Social-Scientific Criticisms). Understanding Jesus’ life within his historical and cultural context requires the use of such methods. His many encounters with people and systemic issues become case studies in how his beliefs and values challenge existing attitudes and practices concerning socioeconomic status, gender, ethnicity and political affiliations. For example, a simple story of Jesus’ pronouncement that those who enter the kingdom of God must do so like those *children who gathered around him at his invitation contains within it a profound statement about the use of power. Likewise, Jesus’ conversation with a *Samaritan woman at a well (Jn 4:1-29) and the story of a Samaritan man assisting a person left for dead along the roadside (Lk 10:25-37) demonstrate unexpected uses of authority and power. To limit ourselves, then, simply to the occurrence of the terms authority and power would be to miss how Jesus embodied these in his encounters with people, culture, political and religious systems, and so forth.


  The Gospels were composed after Jesus’ death and resurrection, allowing many years for reflection, exegesis and theological exploration by followers who tried to account for the events that surrounded Jesus and their experience of him. With this in mind, we can turn to four narrative elements that present us with a view of power and authority and the nature and character of God: the *incarnation (Matthew, Luke, John), the cross (see Death of Jesus), the *resurrection/ascension and the kingdom of God. The incarnation, the understanding that the Son took on human form, and the manner in which it occurred (Mt 1:18-25; Lk 1:26-38; cf. Phil 2:1-11) are a study on the use of authority, power and humility. Similarly, the crucifixion and resurrection narratives demonstrate the notion that the power of God is manifest in weakness and suffering. That Jesus brings with him the arrival of the kingdom of God, when read politically and socially, presents us with the beginnings of an alternative society populated by those dedicated to Jesus’ leadership and to the values and norms of heaven and its ruler, God. Jesus’ life, behaviors, teachings, attitudes and values reveal how power and authority are to be understood within the kingdom of God, demonstrating a radical departure from the social games played within human kingdoms.


  2. Authority and Power in the Four Gospels.


  2.1. Mark. A cosmic focus in Mark forms the basis for the Synoptic portrait of Jesus. With the arrival of Jesus and the kingdom of God, a conflict ensues between the primal forces of good and evil, the kingdom of God versus Satan. Jesus’ authority is located in God and his role in salvation history. The baptism and temptation narratives play a particularly important role here. With the bestowal of the Spirit on Jesus and his successful resistance against Satan’s advances, Satan and his control of the world are dealt a significant defeat, marking the beginning of the end of his power. The crowds rightly perceive a unique authority in Jesus’ teachings on life and on the kingdom of God and its practices, and in his *forgiveness of sins (Mk 2:10) and casting out *demons (Mk 1:27; 11:26, 28, 33). The implications and source of this authority are spelled out more clearly in Mark 11:27-33 in the dialogue between Jesus and the chief *priests, *scribes and *elders who question the source of Jesus’ authority that allows him to exorcise demons. This echoes the earlier query about whether God or Beelzebul is at work (Mk 3:22). Jesus’ response compels the inquisitors to consider the origins of John’s *baptismal authority: is it heavenly or human? This frames well the notion of authority for the Gospels and Jesus: legitimate authority derives from alignment with the Father and the kingdom of God. It is not so much an issue of personal charisma, as M. Weber argues; rather, Jesus views himself as aligned with God and the rule of God in heaven, now coming to earth.


  Power is the means by which the inbreaking of the kingdom of God is demonstrated in the lives of the people whom Jesus encounters. It validates Jesus’ message and provides a window into his identity. One may make many claims, but proof lies in results. The conflict crystallizes: how can the religious leaders disagree with Jesus’ understanding of the new thing that God is doing through him and explain his deeds of power? In this way, structural, systemic, religious, economic, political and social issues are exposed. People who follow Jesus tangibly experience the powerful shift of the kingdoms moving from chaos to cosmos, a foreshadowing of the health, healing and wholeness that will accompany the denouement of the kingdom of God.


  2.2. Matthew. Matthew’s first explicit reference to authority does not occur until Matthew 7:28-29, at the close of the *Sermon on the Mount, the first of five major blocks of teaching material. The crowds “were amazed at his teachings, as one with authority [exousia], not like the scribes.” Authority comes into play first in his teachings themselves; many find Jesus’ expertise and interpretation of the *law compelling. Second, the crowds perceive the authority of Jesus’ instruction vis-à-vis that of the religious establishment. This is actually Matthew’s point in the narrative. Jesus’ relationship to God the Father in Matthew is more developed and central to his understanding of authority (Mt 11:25-30). The uses of authority in Matthew 21:23-27 are similar in their appeal to a delegated authority; likewise, the authority in Matthew 10:1 is delegated as Jesus commissions and gives his *disciples authority over unclean spirits and to cure disease. Jesus receives his authority from the Father and in turn delegates authority to the disciples.


  The passage that primarily shapes our understanding of authority in Matthew’s Gospel is Matthew 28:16-20, which many consider to be the summary and thus the key to the interpretation of this Gospel as a whole. Jesus states, “All authority [exousia] in heaven and earth has been give to me” (Mt 28:18). This delegated authority culminates the story and also provides the narrative framework for a reading of the story. Jesus, the leader of their movement, emerges in the end as the sole legitimate authority in the universe. With this, Jesus’ identity, so long obscured throughout the Matthean narrative, is revealed. As he does with other aspects of his identity, he shapes his use of power and authority by the values of the kingdom of God throughout the book.


  In Matthew’s Gospel power relates primarily to Jesus’ miracles, his deeds of power (dynamis [see Mt 7:22; 11:20-21, 23; 13:54, 58; 22:29; 24:30]). Power here refers to the resources necessary to accomplish the task. In this case, it is the Spirit of God who accomplishes these deeds in alignment with the purposes of God (see Holy Spirit). As in Mark, emphasis is not on Jesus’ personal charisma but rather on the effects and point of the deeds of power: the revelation of the inbreaking kingdom of God evidenced in restoration, healing and emancipation (Mt 11:4-6) on behalf of those seeking new life in the kingdom. The values that shape the use of power are humility, grace, kindness, *love and *freedom. The oppression of demonic possession or physical illness is met with Jesus’ power and authority. Matthew’s inclusion of conflict between Jesus and Jewish leadership, climaxing in Matthew 23, is fundamentally about power and authority. The use of power and authority is meant to bring *peace, freedom and a restoration to a quality of life that is a hallmark of the kingdom of God. This renewal reveals Jesus’ role as the long-awaited Davidic king.


  2.3. Luke. Luke’s narrative interest in the arrival of the kingdom of God and the *salvation God made universally available to all humankind, Jew and *Gentile alike, shapes his notions of authority and power. Although we find similarities to Mark, a usage of authority unique to Luke appears in Luke 4:6, when the devil offers Jesus the authority (exousia) over the kingdoms of the world. Here authority is again tied to government and rule. It is similarly expressed in Luke 7:8 in the dialogue with the centurion, who understands he functions within a system that links his own authority to the hierarchy of the Roman army (cf. Mt 8:9). A command from above passes through the line of command (see Rome). Thus, he anticipates that Jesus has a similar authority within the kingdom of God. Proper use of that authority requires that Jesus be aligned with God’s wishes. When Jesus sends his disciples out, the nuance is similar. Jesus, who has authority because of his identity and function within the kingdom of God, gives his disciples power and authority so that through them also the deeds of the kingdom—exorcisms, healings and the like—will be accomplished (Lk 9:1-2).


  The role of the Holy Spirit within Jesus’ life and ministry and that of the community of followers is an important motif in Luke-Acts. The Spirit provides the power to accomplish the deeds of the kingdom. Again, salvation broadly defined is available to all. One should not understate that the goal of power is a people set free, healed and restored, foreshadowing the full establishment of the kingdom of God (e.g., Lk 4:16-21). Neither power nor authority is used in political or organizational contexts with which we tend to associate them today. But the use of power in the realm of human systems is nevertheless implicitly present in the narratives. Jesus’ relationship with *women (Lk 8:1-3), for example, is more explicit in Luke. Jesus is more inclusive of women within his inner circle than one might expect given the traditional culture. Similarly, his relationship to the poor, disenfranchised and outcast evinces an understanding and use of power that has as its goal inclusion, restoration and salvation. Jesus’ behaviors, beliefs and values challenge the status quo and subvert the socioeconomic, gender and ethnicity barriers created by culture, human bias and institutions. His radical inclusion is a model for the new community.


  2.4. John. Power and authority are more explicit in John, but not in the manner of the Synoptics. Given the prologue (Jn 1:1-18) and John’s *Christology, one might expect the Jesus of John to exude authority and power. However, these terms rarely occur, and when they do, they have a different reference. There are no exorcisms and few healings, and Jesus is the one who will execute *judgment (Jn 5:27). John’s references to Jesus’ authority draw on his relationship to the Father and his place within the hierarchy of the rule of God. The boundaries between the world and the followers of Jesus and the Father are more delineated in John, creating the notion of a people separate from broader society and marked by a set of beliefs and values that shape their behaviors. As such, authority is tied to Jesus’ identity, location and standing within his Father’s realm and rule and this new community. John’s message of salvation is an invitation to enter into the society of disciples. Although unseen, the authority of God trumps the human authority of governments, rulers and societal norms. To use Weber’s language, Jesus’ authority is legitimated by his relationship to the Father and place within the Father’s kingdom.


  John’s understanding of power is similar. Power exists within a theological worldview. Followers are granted power to become children of God (Jn 1:12). Jesus has the power to give up his own life (Jn 10:18). Even *Pontius Pilate has no real power over Jesus (Jn 19:11), except that which the Father has given to him. Here we witness the human misunderstanding of power. Real power is elusive, and it is not always clear in whose hands the power lies.


  3. Summary.


  Jesus is often considered one of the great charismatic figures of world history. As such, it is assumed that his popularity and charisma afforded him social power and authority. If one limits the investigation to exploring the dynamic between Jesus and the people and his seeming innate authority and power, the Gospels reveal limited information: Jesus was a charismatic individual who was endowed by the Holy Spirit and taught powerfully; he was an exorcist and healer who ran afoul of the Jewish leaders and Romans. If we consider a broader understanding of power and authority, however, Jesus’ unique relationship to the Father as Son, empowerment by the Holy Spirit and role in bringing the kingdom of God take on a profound richness. He subverts the typical human notions of authority when he states explicitly, “You know that among the Gentiles those whom they recognize as their rulers lord it over them, and their great ones are tyrants over them” (Mt 20:25 // Mk 10:42 // Lk 22:25). The values and behaviors of those within the kingdom of God are different. In Jesus’ teachings, demonstrations of power and engagements with people we find one who uses power and authority to bring about wholeness, restoration and healing. In his confrontations with leadership we see his understanding of systems and the role that power plays in enforcing boundaries that exclude, marginalize and dehumanize. The converse is also true. Jesus provides a model for the positive use of authority and power grounded in his rich theological imagination, values, *ethics, understanding of the kingdom of God and relationship to the Father.


  See also COMMANDMENT; DEATH OF JESUS; DEMON, DEVIL, SATAN; ETHICS OF JESUS; GOD; HOLY SPIRIT; JUDGMENT; KINGDOM OF GOD/HEAVEN; LAW; MIRACLES AND MIRACLE STORIES; RESURRECTION; WOMEN.
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  BANQUETING. See TABLE FELLOWSHIP.


  BAPTISM


  Baptism was the central rite for entrance into the church in apostolic and later times. The basis for this importance was the experience of Jesus and the texts of the Gospels. This article discusses the terminology of baptism, possible antecedents to Christian baptism, the practice of John the Baptist, the baptism of Jesus, a metaphorical use of the language of baptism, and two texts from the Gospels important for the future.
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  1. Terminology.


  The common Greek word used to describe dipping in water for the purpose of purification, baptismos, occurs in the Gospels only in Mark 7:4 (cf. Heb 6:2; 9:10). In distinction from these repeated washings, the baptism of John and Christian baptism are represented by baptisma (e.g., Mk 1:4; 11:30; cf. Acts 1:22; Rom 6:4; Eph 4:5). The verb baptō (“to dip”) occurs in Luke 16:24; John 13:26 (cf. cognate embaptō in Mt 26:23 // Mk 14:20). Since its principal use in secular Greek was in the secondary sense “to dye” (from the practice of dipping an object in its coloring agent [cf. Rev 19:13, where Jesus’ robe is “dipped” in blood]), the intensive form baptizō came into general use. Two of its common uses were to describe the drowning of a person and the sinking of a ship (e.g., Josephus, B.J. 1.437; 3.423). There is no indication that the NT departs from the meaning “to dip, plunge” (Mk 1:5, 9; Mt 3:6, 16; cf. Acts 8:38).


  2. Possible Antecedents to Christian Baptism.


  2.1. Pagan Washings. The use of water—immersion, pouring, sprinkling—was common in Greco-Roman paganism. These applications of water were for ceremonial cleansing before entering a sacred precinct. In the mystery religions they were preliminary purifications and noninitiatory.


  2.2. Jewish Practices. The law required bathing in water to remove various impurities (Lev 11:24, 32; 14:6-16; 15:5-27; Num 19:17-20). By the time of Jesus, the Pharisees understood many of the purifications to require an immersion (Lk 11:38), and the Mishnah (ca. A.D. 200), in its tractate Miqwaʾot, codified the regulations, including the size of immersion pools to permit submerging the whole body. The discovery of scores of miqwaʾot in Israel of pre-A.D. 70 date, including many adjoining the Temple Mount, confirm that these later regulations were observed in Jesus’ time.


  The Qumran community observed a daily bath for purification. The DSS stressed a righteous life to accompany the physical cleansing by water. It may be that the first bath of a new member had a special meaning, but it cannot be proved that this had an initiatory significance. The Damascus Document, similar to the Mishnah later, requires that “No person shall bathe in dirty water or in an amount too shallow to cover a person” (CD-A X, 10-14), The stepped pools at Qumran likely served for ritual bathing, and the stepless cisterns stored water and had other uses (see Dead Sea Scrolls; Essenes).


  Later sources speak of several baptizing groups among the Jews, but all appear to have originated post-A.D. 70.


  Nor can proselyte baptism be confirmed before A.D. 70. Sources that speak of conversion to Judaism prior to this date make no mention of it. The later rabbinic formulation of the conversion ceremony required circumcision, immersion and sacrifice at the temple. The central rite was circumcision of males; this circumstance meant that the subsequent immersion acquired a special significance for female converts. This immersion probably was rooted in the earlier ceremonial cleansings, but when it became an initiatory act, it was given a moral meaning as a symbol of new life.


  3. Practice of John the Baptist.


  Early Christians saw the immediate antecedent to their practice of baptism in the activity of *John the Baptist. He is identified in the Gospels as John “the baptizer” (ho baptizōn, “the one who immerses” [Mk 6:14, 24]) or more commonly John “the baptist” (ho baptistēs [Mt 3:1; Mk 6:25; Lk 7:20]). This was a distinguishing title because unlike the Jewish washings, which were self-immersions, John administered baptism to others.


  Mark’s account of John the Baptist is the briefest in the Gospels, but he gives the important information that John preached a “repentance baptism for the forgiveness of sins” (Mk 1:4), the people “were baptized by him in the river Jordan, confessing their sins” (Mk 1:5), and he declared, “I baptized you in water,” but that the one who coming after him “will baptize you in the Holy Spirit” (Mk 1:8).


  Matthew adds to these points the necessity of repentance in view of the near approach of the *kingdom of heaven (Mt 3:2) and the coming wrath (Mt 3:7), and that the stronger one coming after John would baptize “in the Holy Spirit and fire” (Mt 3:11). This last phrase has been subject to a variety of interpretations. The context (Mt 3:10, 12 // Lk 3:9, 17) suggests that the fire refers to *judgment and punishment. Luke identifies the baptism in the Holy Spirit with the overwhelming power of the Holy Spirit resulting from his coming at Pentecost (Acts 1:5; 2:1-4) and to the household of Cornelius (Acts 10:44-48; 11:15-17). Since grammatically the two elements are linked, perhaps we can think of a baptism inaugurated in the Spirit and consummated in fire.


  Luke’s account of John’s preaching is the fullest of the Synoptic Gospels, but he does not add to the description of his baptism (Lk 3:1-20). He does later add a strong endorsement of the divine authority behind John’s baptism: “And all the people and the tax collectors who heard this acknowledged the righteousness of God by being baptized with John’s baptism; but the Pharisees and the lawyers rejected God’s will for them by not being baptized by him” (Lk 7:29-30; cf. Lk 20:4).


  The Fourth Gospel elaborates on John’s testimony to Jesus (Jn 1:19-37; cf. Jn 1:6-8; 3:27-30). Although it locates John’s baptizing on the east bank of the Jordan (Jn 1:28; 3:26; 10:40), it identifies another place: “John was also baptizing at Aenon near Salim because there were abundant waters there” (Jn 3:23). The Fourth Gospel alone informs us that Jesus and his disciples also engaged in a baptizing ministry alongside John’s (Jn 3:22, 26; 4:1-2). The discussion between the disciples of John and a Jew (or Jews) concerning purification (Jn 3:25) suggests that the purpose of John’s baptism was a different kind of purification from that practiced by Jews.


  Josephus’s account of John the Baptist complements the NT texts in most respects, but on one point he contradicts them: “[John, called the Baptist] was a good man and exhorted the Jews to lead righteous lives, practice righteousness toward one another and piety toward God, and so to come together for baptism [baptismos]. In his view this was a necessary preliminary if baptism [baptisis, ‘dipping’] was to be acceptable to God. They must not use it to gain pardon for whatever sins they committed, but for the purity of the body, since the soul was already thoroughly cleansed by right behavior” (Jospehus, Ant. 18.116-17).


  Josephus’s words imply that he knew the explanation given in the Gospels of the purpose of John’s baptism. He rather interprets John’s practice by what he knew of Jewish, and especially Essene, views of purity. The accounts in the Synoptic Gospels are to be preferred as earlier sources and as derived from those with firsthand contact with John’s ministry. Against the argument that their wording was conformed to Christian teaching, it may be replied that since there was competition between the disciples of John and the disciples of Jesus, the latter would more likely have exaggerated the differences than made them agree.


  John’s baptism had in common with Jewish washings the practice of immersion, the motif of cleansing, and the application to Jews. It differed in being an administered immersion, a one-time act (like proselyte baptism except not for non-Jews), requiring repentance and offering forgiveness of sins, and providing eschatological rather than ceremonial cleansing. John’s baptism was like Christian baptism in these points, but it differed in being accompanied by a confession of sins rather than a confession of faith (he taught believing in one to come rather than in one who has come), not being done in the name of Jesus, and not offering the Holy Spirit (Acts 19:2-5).


  4. Jesus’ Baptism.


  The historicity of Jesus’ baptism by John is undeniable. The identification of the one proclaimed *Son of God with the movement led by a lesser figure would not have been invented, and the submission by one claimed to be sinless to a rite associated with *forgiveness of sins could only be an embarrassment.


  Mark’s account is brief, conveying only the essential facts: “Jesus came from Nazareth of Galilee and was baptized into the Jordan by John. And immediately as he was coming up out of the water he saw the heavens split open and the Spirit descending as a dove into him. And a voice came out of heaven, ‘You are my beloved son, in you I am well pleased’” (Mk 1:9-11). The descent of the Spirit may recall creation (Gen 1:2) or the return of the dove to Noah’s ark (Gen 8:8-11). The words from heaven echo Genesis 22:2; Psalm 2:7; Isaiah 42:1.


  Luke is even briefer on Jesus’ baptism (Lk 3:21-22), but he adds three details: Jesus praying at his baptism, the addition of “Holy” to “Spirit,” and the Spirit’s coming “in bodily form.” For Luke, the coming of the Holy Spirit was Jesus’ anointing as the Messiah (Lk 4:16-21; Acts 10:38) (see Christ).


  Matthew has the fullest account of the baptism of Jesus (Mt 3:13-17). His distinctive concern is the problem posed by Jesus coming for baptism by John, who protests that he needs to be baptized by Jesus, to which Jesus replies, “It is fitting for us to fulfill all righteousness.” With these words, Jesus accepted his mission to bring the *righteousness of God by submitting in obedience to the divine will. Hence, later patristic interpreters saw the baptism as Jesus’ identification with sinful humanity (also reflected in early Christian art by showing Jesus as a smaller figure than John, in reverse of their respective importance) and his offering himself as an example of obedience.


  The Gospel of John only alludes to the baptism of Jesus and indicates that the baptism was to reveal Jesus to *Israel (Jn 1:29-34). The declaration that Jesus “takes away the sin of the world” and will baptize “in the Holy Spirit” brings together two basic characteristics of the Christian age.


  The indications are that the baptism of Jesus was by immersion. This accords with the meaning of the words, the contemporary Jewish practice, and the circumstantial details in the narratives. The Synoptic accounts bring together the voice of God, the descent of the Spirit, and the sonship of Jesus (a trinitarian dimension represented in early Christian art by the hand of God in the sky, the dove of the Holy Spirit, and Jesus in the water). That Jesus himself was baptized and that he and his disciples practiced baptism readily accounts for the disciples in the post­resurrection period administering baptism to converts to Jesus.


  5. Metaphorical Use of the Language of Baptism.


  Words from the bapt- root had several metaphorical uses in reference to being overwhelmed by something. Jesus makes an important metaphorical use of baptism in reference to his death: “Jesus said to them [James and John], . . . ‘Are you able to drink the cup which I drink or to be baptized with the baptism with which I am baptized?’ They said to him, ‘We are able.’ And Jesus said to them, ‘The cup which I drink you will drink, and the baptism with which I am baptized you will be baptized’” (Mk 10:38-39 [cf. Lk 12:50]). He was referring to being overwhelmed, submerged in suffering. This saying was the basis for later Christian writers referring to martyrdom as a baptism.


  6. Two Texts Important for the Future.


  Jesus, in explaining the begetting “from above” (or “anew”) to Nicodemus (Jn 3:3), a ruler of the Jews, said, “Unless begotten of water and Spirit, a person is unable to enter the kingdom of God” (Jn 3:5). Many evangelical scholars deny that water here refers to water baptism, but the early church thought otherwise. Indeed, John 3:5 was the most frequently quoted baptismal text in the second century A.D., not to minimize the place of the Spirit, but rather understanding the Spirit to work in connection with the water of baptism.


  The Great Commission, in Matthew 28:18-20, was the foundation text for early Christian baptismal practice: “All authority was given me in heaven and upon the earth. Go, therefore, and instruct all the nations, baptizing them into the name of the Father and the Son and the Holy Spirit, teaching them to observe everything I commanded you” (cf. Mk 16:15-16, in the longer ending of that Gospel). Since the trinitarian words are absent from most (but not all) of the quotations of the passage in Eusebius of Caesarea, some have argued that it was a later addition to the Gospel. Its presence in all other witnesses to the text of Matthew make it likely that Eusebius abbreviated his quotation when his concern was with the universality of the gospel or the necessity of obedience to Jesus’ teaching but included the words when explicitly concerned with the Trinity. “Into the name of” in Greek usage carried the idea of “into the ownership or possession” of someone, but the equivalent Hebrew phrase meant “with reference to,” defining the purpose of the act. The phrase may have been descriptive of the nature of Christian baptism, but it soon became the framework of the candidate’s baptismal confession of faith and/or a formula pronounced by the administrator of baptism.


  See also JOHN THE BAPTIST.
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  BELOVED DISCIPLE


  “Beloved Disciple” is the commonly used title for the *disciple referred to by the Johannine narrator as “the disciple [mathētēs] whom Jesus loved [agapaō/phileō]” (Jn 13:23; 19:26; 20:2; 21:7, 20).
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  1. The Appropriateness of the Title.


  Although convenient, the title obscures the connection to people described as loved by Jesus: “him [Lazarus] whom you [Jesus] love [phileis]” (Jn 11:3); “see how he [Jesus] loved [ephilei] him [Lazarus]” (Jn 11:36); “Jesus loved [ēgapa] Martha, her sister, and Lazarus” (Jn 11:5). The overlap in these references suggests that phileō and agapaō are used without distinction. This is important for the assessment of the reference to “the disciple whom Jesus loved” in John 20:2, where phileō is used. As in other contexts in John, these two verbs are used interchangeably of the Beloved Disciple. What distinguishes the Beloved Disciple from others said to be loved by Jesus is that this disciple is not named, while those said to be loved by Jesus are named but not called disciples. The narrator’s reference to Jesus “having loved [agapēsas] his own who were in the world, he loved [ēgapēsen] them to the end” (Jn 13:2) further complicates the issue. The use of mathētēs in John includes, but probably is not restricted to, the Twelve (see Jn 4:1; 6:60-61, 66). In John 13:2 Jesus’ love for “his own” appears to be a reference to the wider group of disciples. One specific disciple is identified as “the disciple whom Jesus loved.” Does this disciple belong to the narrow group or to the wider group? Is “disciple” a reference to those who leave all to follow Jesus, like the Twelve, but a slightly broader group? Are the “two other disciples,” not identified in John 21:2, numbered with the Twelve? Probably not, since otherwise they would have been identified. If the observation concerning disciples as “followers” is valid, it excludes those named, and said to be loved by Jesus, because they are not described as disciples but rather are portrayed as supporters whom Jesus visits. Because the Beloved Disciple cannot be Peter, he must be one of the other six disciples mentioned in John 21:2.


  2. The “Other Disciple.”


  In John 20:2 Mary Magdalene, finding the empty tomb, “runs and comes to Simon Peter and to the other disciple whom Jesus loved [pros ton allon mathētēn hon ephilei ho Iēsous].” The interchangeability of hon ephilei in John 20:2 and hon ēgapa in John 13:23 is confirmed by a broader study of John’s Gospel (cf., e.g., Jn 3:35 [agapā] with Jn 5:20 [philei]). With this variation, John 20:2 also introduces ton allon mathētēn, “the other disciple.” The definite article is made necessary because he is not just “another” disciple, but rather “the other disciple whom Jesus loved.” The reference marks a pairing of Peter and this other disciple.


  Already in John 13:23 the Beloved Disciple is portrayed in dialogue with Peter. John 20:2 portrays a second appearance with Peter. The connection between the two is found also in John 21:7, 20. Peter is absent only from John 19:26, where the Beloved Disciple is paired with the mother of Jesus beside the cross. From the cross Jesus says to his mother, “Woman, behold your son,” and to the Beloved Disciple, “Behold your mother.” One might have supposed that in this reference the oldest son handed responsibility of care for his mother to Jacob (James), probably the oldest of his siblings (see Tabor), and there is some support for identifying Judah, another sibling. In each incident the Beloved Disciple appears as a foil for another character in the narrative.


  Because the Beloved Disciple is called “the other disciple” in relation to Peter in John 20:2, it has been suggested that he is the unnamed disciple alongside Andrew (Jn 1:35-42). Although there he is not called “the other disciple,” John 1:41 indicates that Andrew “first” (prōton) found his brother (Simon Peter), which might imply that the unnamed disciple then found his brother, making a comparable scene to the call of the two sets of brothers in the Synoptics (Mk 1:16-20 par.). While possible, the case is weak because the Beloved Disciple makes his first explicit appearance only in John 13:23.


  Similarly, in John 18:15-16 Peter and “another disciple” (allon mathētēn) follow Jesus to the house of the high priest, and because “the other disciple” (ho mathētēs ho allos) was known to the high priest, they gain access. Two aspects of the narrative favor identification with the Beloved Disciple. First, there is the appearance alongside Peter. Second, there is an explicit reference to “the other disciple.” Against the identification is the absence of reference to the Beloved Disciple and the initial reference to “another disciple” who is subsequently called “the other disciple” to distinguish him from Peter, not to identify the Beloved Disciple. In John 18:15 the reader has not been alerted to the relationship of this language to the reference to the Beloved Disciple in John 20:2. But at least here the reference occurs after the appearance of the Beloved Disciple and in a contexts where his continuing presence would not be surprising.


  3. The Johannine Contexts of Use.


  The Beloved Disciple first appears in John 13:23. Consequently, the role of the Beloved Disciple during the ministry of Jesus is restricted to *Jerusalem and the last week. This observation fits within the Judaean/Jerusalem orientation of this Gospel in contrast to the Synoptics. The perspective is strengthened if the Beloved Disciple is identified with the other disciple with Peter in John 18:15-16. This disciple seems to have been favorably known to the high priest, implying a Jerusalem base.


  The Beloved Disciple is present in a privileged position at the meal (Jn 13:23), reclining in the same relation to Jesus as monogenēs theos to the Father (in Jn 1:18). In the next Beloved Disciple episode he is present with the mother of Jesus (not named in John) and, with her, is addressed by Jesus from the cross (Jn 19:26-27). Although not made explicit, it can only be the Beloved Disciple in John 19:35 who sees the spear thrust into the side of the already dead Jesus and the effusion of water and blood. This he has seen and borne witness to, “and his witness is true, and he knows that he speaks truth, that you [pl.] also may believe” (see the authorial conclusion at Jn 20:31, which shares the final words, hina hymeis pisteu[s]ēte, including the same textual variant on the tense of the verb). This might imply already that the Beloved Disciple has an authorial role in this Gospel.


  The final reference to the Beloved Disciple before the epilogue (Jn 21) is in John 20:2-10. It is to Peter and the other disciple whom Jesus loved that Mary Magdalene runs upon finding the stone rolled away and the body of Jesus gone from the tomb (see Resurrection). Although the Beloved Disciple outruns Peter, he does not enter until Peter first goes in. Only then does “the other disciple” go in. He apparently sees what Peter saw, but it is said only of him that “he saw and believed.” It is not said what he believed. It might be implied that he believed what Mary told them, “They have taken the body.” But this meaning fits neither the singling out of the Beloved Disciple as one who believed nor the Johannine use of “believed” in this context. But the next verse notes that “they did not yet know the scripture that he must rise from the dead,” which seems to rule out belief that Jesus was risen. However, it might mean that the event created belief that led to the finding of the scriptural foreshadowing/prediction. Some such meaning seems to be demanded by the contrast of the Beloved Disciple with Peter.


  4. The Significance of the Apparent Ending at John 20:30-31.


  If John’s Gospel ended with John 20, readers probably would consider John 20:30-31 to be an appropriate conclusion. It expresses the message and purpose of John’s Gospel in a memorable and compelling way. Nevertheless, there is no textual evidence that the book ever circulated without John 21. It is possible that John’s Gospel was published/circulated only after the death of the Beloved Disciple. This may be implied by John 21:23 in conjunction with John 21:24-25. First, the death of the Beloved Disciple made it necessary to clarify that Jesus had not said that the Beloved Disciple would survive until he returned. Then, the concluding words of those who eventually published John’s Gospel attest the faithful witness of the Beloved Disciple embodied in it. It seems clear that these words are meant to identify the Beloved Disciple as the substantive author. If this is true, it may be that these “editors” added the reference to the Beloved Disciple to the body of this Gospel because, although not impossible, it seems unlikely an author would refer to himself in these terms. The overlap of John 19:35 with the wording of John 20:31 may imply that the Beloved Disciple is the author, and this becomes more or less explicit in John 21.


  5. The Role of the Beloved Disciple in the Epilogue.


  Inexplicably, after the two overwhelming appearances of the risen Jesus to the gathered disciples, John 21 returns to *Galilee and a fishing expedition with seven of the disciples on the Sea of Galilee. Three are named (Simon Peter, Thomas, Nathanael), two are identified as the sons of Zebedee, and another two are not identified. One of these, who cannot be Peter, is identified as the Beloved Disciple, who is the first to recognize Jesus on the seashore and announce it to the others in the boat (John 21:7). Later, the Beloved Disciple becomes the subject of discussion between Jesus and Peter (Jn 21:20-23) in a way that clarifies a misunderstanding. If the Beloved Disciple was the author of John 1—20, that would account for the attestation of the reliability of his witness in John 21:23-24. But this is paradoxical in that anonymous witnesses attest the reliability of the Beloved Disciple, who is implicitly an authoritative witness, and may suggest that this authoritative figure within the Johannine narrative was as anonymous to its first readers as it is to readers today.


  6. Identifying the Beloved Disciple.


  John 21 implies that the Beloved Disciple is one of seven disciples. Peter is excluded, and of the other four who are known, only James the brother of John has not been proposed as Beloved Disciple. Because there were also two unidentified disciples, the list has been expanded to include other members of the Twelve and beyond. Among the Twelve are John, Philip, Nathanael, Andrew, Thomas and Matthias, who replaced Judas. Beyond the Twelve are, for example, Lazarus, Paul, John Mark, and John the Elder. H. Waetjen thinks that the Beloved Disciple was *Lazarus in John 1—20, but John in John 21. The case for none of these can be considered strong, and it is made more complex by the uncertain status of John 21. Is it an integral part of John’s Gospel, or is it an epilogue added by other hands to send it on its way after the death of the author? The latter seems probable because it is unlikely that the author would refer to himself as the “Beloved Disciple.” That designation may have been added to the body of this Gospel at the same time as the epilogue, which explicitly identifies him as the author, though this may be implied by John 19:35; 20:31. Even this leaves the Beloved Disciple and the authorship of this Gospel anonymous.


  This Gospel was published under the name of John (kata Iōannēn), though the date of the titles of the Gospels is uncertain. It is unclear whether the identification of the Beloved Disciple as John was influenced by the title, or whether the title is a consequence of the identification. John the son of Zebedee was one of the seven disciples of John 21. There might have been another John, one of the two unnamed disciples. Irenaeus was of the view that John the son of Zebedee was the Beloved Disciple and author of this Gospel (Haer. 3.1.1). This part of Irenaeus’s view was not questioned, by Eusebius, but he used his reading of Papias (Eusebius, Hist. eccl. 3.39) to argue that a second John, John the Elder, wrote the book of Revelation. Some recent scholars reverse that judgment to argue that John the Elder wrote this Gospel, a view that has no ancient support. The anonymity of the Beloved Disciple has led to the treatment of this figure as an ideal or symbol (Bauckham, 73-92), but this case is weakened by the way the Beloved Disciple is a foil for Peter and the mother of Jesus. It is difficult to know what to make of this intentional anonymity.


  See also APOSTLE; DISCIPLES AND DISCIPLESHIP; JOHN, GOSPEL OF.
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  BENEDICTUS. See SONGS AND HYMNS.


  BENEFACTION, BENEFACTOR. See ECONOMICS.


  BETHANY. See ARCHEOLOGY AND GEOGRAPHY.


  BETHANY BEYOND THE JORDAN. See ARCHEOLOGY AND GEOGRAPHY.


  BETHESDA. See ARCHEOLOGY AND GEOGRAPHY.


  BETHLEHEM. See ARCHEOLOGY AND GEOGRAPHY.


  BETHPHAGE. See ARCHEOLOGY AND GEOGRAPHY.


  BETHSAIDA. See ARCHEOLOGY AND GEOGRAPHY.


  BIOGRAPHY, ANCIENT. See GOSPEL: GENRE.


  BIRTH AND INFANCY GOSPELS. See GOSPELS: APOCRYPHAL.


  BIRTH OF JESUS


  The NT contains two narratives of the birth and early childhood of Jesus, in Matthew 1:18—2:23 and Luke 1:5—2:40. Beginning in the late second century, writers sought to supplement the limited information in Matthew and Luke by composing “infancy gospels” such as the Protevangelium of James, the Infancy Story of Thomas, and, derived largely from the latter, the Arabic Infancy Gospel (Clivaz et al., 418-587; Cullmann; Elliott 1993, 46-122) (see Gospels: Apocryphal). These writings present Jesus the infant prodigy and (often vindictive) miracle worker, Mary the perpetual virgin and Joseph the widower who was father to other sons, among other things. As for their historical value, O. Cullmann writes, “The further away we move in time from the beginnings, the more unrestrained becomes the application to Jesus of what is recounted about the birth and infancy of sons of gods and children of supernatural origin” (Cullmann, 416-17).


  The retelling of the canonical birth stories in celebration of Christmas has tended to obscure the uniqueness of the story as presented in each Gospel, resulting in the loss of some of the richness of their contribution to each Gospel’s overall message. The differences between the two birth narratives should not be overemphasized, as they essentially tell the same story; P. MacDonald has compiled a list of twenty-three features common to both stories (McDonald; see also Brown 1993, 34-35; Fitzmyer 1989, 35-36). Yet each birth story also contains many unique elements, which serve to communicate a distinct message. Matthew’s account focuses on Joseph, while Luke’s focuses on Mary. Matthew alone mentions the star, the magi, Herod plotting against Jesus, the slaughter of the children in Bethlehem and the family’s flight to Egypt; Luke alone reports the stories of Elizabeth and Zechariah, *John the Baptist’s birth, the census that brings Joseph and Mary to Bethlehem, the visit of the shepherds, Jesus’ presentation in the temple and the hymns: the Benedictus, the Magnificat and the Nunc Dimittis.


  These differences suggest that Luke and Matthew are based on different sources, and more importantly they highlight that each evangelist chose what material to include in his narrative, and how to edit and arrange it, in keeping with his own unique purposes. As the introductions to their respective Gospels, the birth stories provide the reader with privileged information for understanding the purpose of each narrative, including the seeds of the most important themes that they will develop and the key to understanding these themes (Hooker; Fitzmyer 1989, 29-30; Kahl, 88).


  
    	Matthew’s Birth Narrative


    	Luke’s Birth Narrative


    	The Date of Jesus’ Birth: Reconciling Luke 1 and Luke 2


    	The Virginal Conception

  


  1. Matthew’s Birth Narrative.


  1.1. Matthew and the Scriptures of Israel.


  1.1.1. Formula Quotations. Matthew’s birth narrative seeks to tie Jesus’ story to the story of the OT, and a distinctive way that it does so is through the use of five formula quotations. Each quotation draws attention to the OT connection by a phrase such as “all this took place in order to fulfill.” The location of these quotations in Matthew, and the OT text to which they refer, are set out in Table 1.


  Table 1. Old Testament Quotations in Matthew 1—2


  
    
      
      
      
    

    
      
        	Event

        	
          Matthew

        

        	
          OT Scripture

        
      


      
        	
          Jesus’ conception and naming

        

        	
          1:22-23

        

        	
          Isaiah 7:14

        
      


      
        	
          Jesus’ birth in Bethlehem

        

        	
          2:5b-6

        

        	
          Micah 5:2; 2 Samuel 5:2

        
      


      
        	
          Flight to Egypt

        

        	
          2:15

        

        	
          Hosea 11:1

        
      


      
        	
          Slaughter of the innocents

        

        	
          2:17-18

        

        	
          Jeremiah 31:15

        
      


      
        	
          Return to Nazareth

        

        	
          2:23

        

        	
          Isaiah 11:1 (?)

        
      

    
  


  By tying details of Jesus’ birth and early childhood to the OT in this way, Matthew shows the unity of God’s plan (Mayordomo, 279). Although the formula quotations may have also served a polemical function (i.e., to aid Jesus followers of Jewish descent to defend their faith before those who had remained in the synagogue), their primary function was didactic. Each communicates a distinct aspect of Jesus’ identity in relation to God’s promises found in the OT.


  1.1.1.1. Jesus’ Conception and Naming (Mt 1:22-23) and Isaiah 7:14. The MT of Isaiah 7:14 promises that a “young woman” (Heb. ‘almâ) will conceive and bear a child named “Emmanuel,” as a sign to King Ahaz of Judah that God would deliver him from his enemies. Reading the LXX translation of this text typologically, Matthew shows that Jesus’ conception and birth follow the pattern of the events in Isaiah but give them a fuller expression (Hamilton, 241): (1) the Greek parthenos cited from the LXX points to Mary’s being not just a young woman but a virgin, so that Jesus’ conception implies God’s miraculous intervention; (2) the child’s name, “Jesus,” means “savior,” who will save his people not from a military threat but “from their sins” (Mt 1:21); (3) although his name is not “Emmanuel,” meaning “God with us,” Jesus is indeed God with us, so that what in Isai­ah functioned as a sign in Matthew becomes reality. “God with us” is a central theme of Matthew’s narrative (Viviano 2011a, 393), and its use here invites the reader to become a part of those who “call” Jesus “Emmanuel” (Mayordomo, 273).


  1.1.1.2. Jesus’ Birth in Bethlehem (Mt 2:5b-6) and Micah 5:2. Matthew has made some changes in citing his OT source. Bethlehem is no longer “of Ephratha” but “in the land of Judah,” and it is no longer “one of the little clans” but the opposite: “by no means least among the rulers.” Rather than simply “ruling” in Israel, the citation in Matthew speaks of the coming ruler “shepherding” Israel. This may allude to other texts in which God speaks of David as the shepherd of his people (2 Sam 5:2; 1 Chron 11:3) in order to reinforce Matthew’s presentation of Jesus as Davidic king (Muñoz Iglesias 1990b, 255-58).


  1.1.1.3. Flight to Egypt (Mt 2:15) and Hosea 11:1. Matthew takes advantage of an opportunity to make a christological statement. His narrative has just placed Jesus in Egypt (Mt 2:13-15a) so that God could call him from there (Mt 2:19-21), and he is God’s *Son in a more unique way than were the people of Israel in Hosea 11:1 (Muñoz Iglesias 1990b, 31-32, 282-87). This comparison between Jesus and *Israel begins a theme that will continue in Matthew’s Gospel (e.g., Mt 4:1-11) (Mayordomo, 276). The quotation from Hosea also serves Matthew’s aim of presenting Jesus as the new *Moses; the author expects the reader to set the story of Moses and the exodus next to the story of Jesus that he is narrating and work to find in what ways they are similar (Allison 1993, 140-41) (see further under 1.1.2 below).


  1.1.1.4. Slaughter of the Innocents (Mt 2:17-18) and Jeremiah 31:15. The quotation in Matthew is related to Herod’s having the male infants in and around Bethlehem put to death. The text in Jeremiah has to do with the absence of the exiles from Israel, who have marched off to Babylon (France, 245). Matthew’s reader is probably meant to consider the wider cotext of Jeremiah 31:15, which has to do with hope and joy, promises of restoration from *exile and new covenant (Jer 31:1-40). Jeremiah 31:15 functions within Jeremiah 31 primarily as a contrasting prelude to the next lines: “Thus says the LORD: Keep your voice from weeping, and your eyes from tears; for there is a reward for your work, says the LORD: they shall come back from the land of the enemy; there is hope for your future, says the LORD: your children shall come back to their own country” (Jer 31:16-17 NRSV). In reading Matthew 2:18, perhaps one is meant to recognize the emphasis on comfort and joy, restoration and new covenant in the wider cotext of Jeremiah 31:15, and apply this to the story of the arrival of Jesus (France, 246). If so, this fulfillment quotation would serve a christological function: Jesus is the one through whom God is bringing about the fulfillment of his promises of comfort and joy, restoration and new covenant (Erickson).


  1.1.1.5. Return to Nazareth (Mt 2:23) and Isaiah 11:1. The citation formula speaks of “prophets,” in the plural rather than singular, and this may indicate that Matthew does not cite any specific prophet, or that he refers to the general witness of more than one (Brown 1993, 208). Which OT text is alluded to here is much debated, as is the meaning of “Nazorean” applied to Jesus (see Nazarene). The most likely options are that “Nazorean” (1) is derived from the name “Nazareth”; (2) refers to one consecrated as a Nazirite; (3) signifies the promised messianic nēṣer (“branch”) from Isaiah 11:1 (Brown 1993, 209-13). Possibly all of these meanings are to be combined in one’s reading of Mathew 2:23: Jesus dwelt in Nazareth prior to beginning his public mini­stry (Mt 4:15), he was consecrated to God from the womb (Mt 1:21; cf. Judg 13:3b, 5b), and he is “Emmanuel” (Mt 1:23), the very branch (nēṣer) that, according to Isaiah 7:14, was to bloom from the root of Jesse in Isaiah 11:1 (Brown 1993, 212, 223-25). Matthew 2:23 is not just about the provenance of the Messiah (Stendahl), but about who the Messiah is (see Christ): Matthew appears to be playing on words to underline the central christological point that Jesus, as the rightful heir of David (the main point of Mt 1:1-17), is “God with us” (“Emmanuel”) (see Son of David).


  1.1.2. Moses Typology. Matthew’s interest in tying his narrative to Israel’s Scriptures is also clear from its extensive use of Moses *typology (Allison 1993). For Matthew, God guides history for his redemptive ends, as evidenced in a pattern of type (Moses) followed by antitype (Jesus). This pattern comes to the fore in the birth story, which is “permeated by Mosaic motifs” (Allison 1993, 140): (1) The explicit citation in Matthew 2:15, “Out of Egypt have I called my son,” prepares the reader to interpret Matthew 1—2 in light of the story of Moses and Israel’s exodus from Egypt. (2) The circumstances surrounding the birth story of Jesus in Matthew 2 are strikingly similar to those of Moses’ birth story in Exodus 1; 4 and its interpretations in Jewish tradition (Josephus, Philo, and rabbinic literature), are strikingly similar: a king gives the order to kill all male children in the area where the child is born because he has learned of the birth of Israel’s liberator from chief priests, scribes and magi/scribes or chief magicians, as foretold by magi. Both kings are troubled at the announcement of the birth of a savior; both infants are providentially delivered from the rulers who seek to kill them; both are forced to leave their homeland. After the death of the rulers the Lord commands Moses and Joseph to return to their homeland, given that those seeking the death of Moses/Jesus have died, after which they return with their families. (3) Other considerations add to the pattern of type and antitype in the stories of Moses and Jesus: Matthew 1—2 and Exodus 2; 4 share several key words and phrases; Matthew follows the basic narrative pattern of the Moses story common in Jewish sources such as Josephus and later rabbinic literature; the history of interpretation of Matthew 1—2 has used the parallelism between Jesus’ story and that of Moses and the exodus; and Matthew has arranged and edited the tradition behind Matthew 1—2 so as to enhance the parallel features (Allison 1993, 140-65).


  By this use of Moses typology, Matthew provides his community with an identity rooted in the history of Israel and in the consistency of God’s work. By presenting Jesus as the new Moses, he shows that Jesus is in fundamental continuity with the Jewish tradition, so that “the new” found in Jesus is guided by “the old” found in Moses; “the old vindicates the new,” even while the new represents the completion of the old (Allison 1993, 272-74).


  1.2. Anticipating Themes in the Remainder of the Gospel.


  1.2.1. Jesus as Davidic King. Matthew’s birth narrative not only looks back to the OT to root the Gospel in God’s past work, but also introduces themes that will be important in the remainder of the Gospel. For example, a major theme in Matthew 2 that carries over into the remainder of the Gospel is Jesus as Davidic King (Mt 2:2, 6; also Mt 2:11 in light of Ps 45:7-9; 71:15) (see Chae). This theme is informed by two contrasts: between King *Herod and Jesus the king, and between Herod and the magi in their response to Jesus the king (Bauer; Chae, 187-88). Herod is portrayed as deceitful (Mt 2:8) and horribly violent (Mt 2:16) in asserting his power and yet powerless to thwart God’s purposes. In contrast, Jesus is both the legitimate heir to David’s throne, born to be king (Mt 2:2), and Son of God conceived by the Holy Spirit (Mt 1:18-25; 2:15). He is thus able to save his people not just from national enemies but from their sins, so that God establishes his kingship through Jesus. Unlike the violent Herod, Jesus will “shepherd [God’s] people Israel” (Mt 2:6), and unlike the arrogant Herod, Jesus is a humble king, referred to exclusively as “the child” (Mt 2:8, 9, 11, 13 [2x], 14, 20 [2x], 21) (Bauer, 309-11; Chae, 179, 244). The contrast between King Herod and the child Jesus serves to redefine the very nature of kingship: “Apparent weakness is demonstrated to be real power and demonstrable power demoted to real weakness” (Weaver, 381). The second contrast is set up between the Gentile magi, who know that one has been born “king of the Jews” (Mt 2:2), and a series of other characters: Herod and “all Jerusalem with him,” who are initially ignorant of the Messiah’s birth, and “terrified” when they hear of it, and the “chief priests and scribes of the people,” who become complicit in Herod’s violent plans by informing him of where the Messiah was to be born (Mt 2:3-6) (Bauer, 319; Weaver, 381-82). In seeking to destroy Jesus, Herod ultimately sets himself against God’s kingship, thus becoming a representative of the Jewish religious leadership that will oppose Jesus in the remainder of the Gospel, climaxing with the crucifixion (Bauer, 314-18). In seeking to *worship Jesus (Mt 2:2, 8), the magi point to the inclusion of the *Gentiles in God’s people and become paradigmatic for how Matthew’s readers are to respond to his message (Bauer, 323).


  1.2.2. The Magi. The history of popular interpretation on the identity of the magi in Matthew 2:1-12 could be described as a history of imagination: they have been given names and portrayed as wise kings, their number specified as three, their races as diverse and their origin as the three continents of Asia, Africa and Europe. In reality, however, Matthew’s text provides none of this information (Fuller, 132). Against the idea of the magi as wise kings, M. Powell has argued that the Gospel’s implied readers would be expected to view the magi as lacking both royalty and wisdom, given Matthew’s implicit hostility toward both of these forms of power. What is more, reading these forms of power into the story amounts to making the magi worthy of God’s favor, which goes against the nature of the gospel itself (Powell, 136-56, 175). To this should be added that the star followed by the magi likely was neither a natural phenomenon such as a comet or a meteor (which could not “stop” over the house where Jesus was [Mt 2:9-10]) nor a celestial sign accessible to them because of their knowledge of astrology. Given that stars in antiquity were viewed as living beings, and associated closely with angels in many Jewish writings, it may be best to view the star in Matthew 2:9-10 as an angel (Allison 2005). The magi in Matthew thus represent the Gentiles with no knowledge of the Messiah who yet are drawn to him by a divine messenger, foreshadowing the important Matthean theme of the Gentile inclusion in the people of God. That they worship Jesus is also important, given the centrality of this theme to Matthew’s narrative. Found for the first time here (Mt 2:11; see also Mt 2:2, 8), worship of Jesus is also found at the conclusion of the Gospel (Mt 28:17; see also Mt 14:33; 28:9), forming an inclusio together with the identification of Jesus as “Emmanuel”/“God with us” (Mt 1:23; 28:20) that sets an example for the reader of the appropriate response to Jesus (Kim, 229-30).


  2. Luke’s Birth Narrative.


  2.1. Continuity with God’s Plan. Luke’s technique for bringing the OT to bear on his narrative is quite different from Matthew’s, in that it includes few explicit quotations. Instead, Luke uses an array of OT type stories, implicit allusions, echoes and motifs; even the very language of Luke 1:5—2:40 is reminiscent of Septuagintal Greek (on this last point, see Fitzmyer 1981, 114-16; Jung 2004). The three hymns—the Magnificat, the Benedictus and the Nunc Dimittis—are replete with OT allusions (Brown 1993, 358-60, 386-89, 458) (see Songs and Hymns). By these means Luke presents God personally orchestrating events to continue the one story that God has been writing, with a plot that leads through covenant promises and acts on behalf of Israel as narrated in the OT, to their culmination in the achievement of God’s purpose in the coming of the Savior Jesus (Luke) and the formation of a universal Christian movement (Acts) (Green 1994, 62-67, 82-83; Hays, 116).


  2.1.1. Abraham in Luke. Luke shows great interest in how the story of Abraham sheds light on the events in his Gospel. Luke mentions *Abraham explicitly only in Mary’s Magnificat (Lk 1:55) and Zechariah’s Benedictus (Lk 1:79). As J. Green has shown, however, these two explicit mentions of the patriarch barely tap into the wealth of the use of Abraham’s story in Luke 1:5—2:52, which shows up implicitly in references to things such as Elizabeth’s barrenness (Lk 1:7 // Gen 11:30); the great age of the parents-to-be when receiving angelic visitation (Lk 1:7, 11 // Gen 17:1); the promise of a son, to be given a certain name and assigned a future role (Lk 1:13, 31 // Gen 17:16, 19); Mary’s presentation of herself as a “servant” (Lk 1:38, 48 // Gen 18:3-5); Zechariah’s questioning of the possibility of the angel’s message (Lk 1:18 // Gen 17:17; 18:11-12); the mention that nothing is impossible for God (Lk 1:37 // Gen 18:14); and the removal of Elizabeth’s disgrace together with the expression of the joy of her neighbors (Lk 1:25, 58 // Gen 21:6). In light of this multifaceted correspondence (given only partially here), and a series of linguistic overlaps between the Greek of Luke and the LXX of Genesis, one may detect an even wider series of correspondences between Luke 1—2 and Genesis 11—21 that reflects Luke’s interest in Abraham’s story (Green 1994, 67-76). “Luke has thus inscribed himself in a tradition, showing his debt to this previous story and inviting his auditors to hear in this story the reverberations and continuation of that story as he attempts to give significance to the present one. . . . As with Abraham, so now, God is working graciously and mightily to bring his purpose to fruition” (Green 1994, 77, 85).


  2.1.2. Isaiah in Luke. As with Abraham, so also with Isaiah; while explicit quotations from Isaiah in Luke-Acts are few, they are placed at key moments in the narrative: at the appearances of John the Baptist, Jesus, and Stephen, and in the final scene in Acts, in which Paul quotes from Isaiah (Koet, 80). More important than the explicit quotations, however, is the way Luke interweaves Isaianic motifs throughout his two-part work (Mallen; Mittmann-Richert). This shows up in the birth story in relation to the dominating literary feature of Luke 1:5—2:52, which is the multipointed parallelism between John and Jesus (Green 1995, 51-55) (see Table 2).


  Table 2. Multipointed Parallelism Between John and Jesus


  
    
      
      
      
    

    
      
        	
          John

        

        	

        	
          Jesus

        
      


      
        	
          1:5-7

        

        	
          Introduction of parents

        

        	
          1:26-27

        
      


      
        	
          1:8-23

        

        	
          Annunciation

        

        	
          1:28-38

        
      


      
        	
          1:24-25

        

        	
          Mother’s response

        

        	
          1:39-56

        
      


      
        	
          1:57-58

        

        	
          Birth

        

        	
          2:1-20

        
      


      
        	
          1:59-66

        

        	
          Circumcision and naming

        

        	
          2:21-24

        
      


      
        	
          1:67-79

        

        	
          Prophetic response

        

        	
          2:25-39

        
      


      
        	
          1:80

        

        	
          Child’s growth

        

        	
          2:40-52

        
      

    
  


  This parallelism could be broken down further, as exemplified by the common literary structure of the annunciations to Zechariah and to Mary (Muñoz Iglesias 1986, 6-7) (see Table 3).


  Table 3. Parallel Literary Structure Between Annunciations


  
    
      
      
      
    

    
      
        	
          John

        

        	

        	
          Jesus

        
      


      
        	
          1:5-7

        

        	
          Presentation of characters

        

        	
          1:26-27

        
      


      
        	
          1:8-12

        

        	
          Appearance of archangel Gabriel

        

        	
          1:28

        
      


      
        	
          1:13

        

        	
          Character’s emotional response

        

        	
          1:29

        
      


      
        	
          1:13

        

        	
          Angel’s reassuring words

        

        	
          1:30

        
      


      
        	
          1:13

        

        	
          Angel announces conception and name of child

        

        	
          1:31

        
      


      
        	
          1:14-17

        

        	
          Description of child’s future role

        

        	
          1:32-33

        
      


      
        	
          1:18

        

        	
          Objections by character

        

        	
          1:34

        
      


      
        	
          1:19

        

        	
          Angel’s confirming response

        

        	
          1:35

        
      


      
        	
          1:20

        

        	
          Angel offers miraculous proof

        

        	
          1:36-37

        
      

    
  


  These points of parallelism invite the reader to consider how closely the stories of these two children and their parents are intertwined, guided by the principle “The greater the first [John], the greater still the second [Jesus]” (Verheyden, 160). The narrative makes clear that Jesus is primary by such devices as devoting twice as much space to Jesus as to John, the two prophetic responses to Jesus versus one to John, and the focus of attention on Mary when the two stories converge in Luke 1:39-56 (Green 1997, 51). The purpose of the parallelism, however, is not primarily to highlight Jesus’ superiority over John, but rather to show how the two figures together serve to fulfill the divine plan. The interweaving of their stories specifically serves to highlight John as Isaiah’s promised messenger who prepares the way, and Jesus as the one through whom God’s promise of *salvation is actualized, as shown later by the explicit quotations from Isaiah 40:3-5 in Luke 3:4-6 regarding John, and from Isaiah 61:1-2; 58:6 in Luke 4:18-19 regarding Jesus (Mallen, 69-78; cf. Kuhn). The Isaianic language of Simeon’s description of Jesus (Lk 2:32; see Is 42:6; 49:6) further underscores that Jesus is the one who fulfills God’s promises through Isaiah (Koet, 81-86). In this way, Luke shows that the missions of both John and Jesus are to be understood against the backdrop of salvation history found in the Scriptures and derive their significance from the ongoing story of God’s work of redemption (Green 1995, 25).


  2.2. Anticipating Themes in the Remainder of the Gospel. Luke’s birth story contains most of the theological themes that will be important in the remainder of the Gospel, as well as some themes that anticipate aspects of the narrative that the reader will not encounter fully until Acts (Devillers; Turner, 140; Tyson, 109-16). For example, in Luke 2:25-35 Simeon declares that the salvation Jesus brings will be “a light of revelation for the Gentiles” (Lk 2:32), a theme fully actualized in the narrative only with the mission to the Gentiles in Acts. The birth story is no mere afterthought, however, added on in form of introduction (contra Conzelmann); rather, it is “full gospel,” showing that God’s story of salvation is taking concrete form in the here and now (Janssen and Lamb, 650; Richter Reimer, 33).


  2.2.1. God’s Aim as Criterion for Division. God’s aim, and how it becomes actualized in history through the birth and ministry of Jesus, is one of the key themes that drives Luke’s narrative (Green 1995, 22-49). Given that God’s aim is accomplished through Jesus as his supreme agent, those who ally themselves with Jesus are on God’s side, while any who oppose him are against God. Seen in this light, the mention of representatives of Roman imperial power in Luke 1:5; 2:1 is not an innocuous chronological device, but rather introduces them implicitly as Jesus’ opponents. That the Lord will give Jesus “the throne of his ancestor David” to “reign over the house of Jacob forever” (Lk 1:32-33) places Jesus in opposition to “Herod king of Judea” (Lk 1:5), a client-king of *Rome hated by the Jewish population for his arrogance, brutality and heavy taxation policies (see Herodian Dynasty). Likewise, that the birth of Jesus the “savior” will bring *peace (Lk 2:11-14) puts Jesus in opposition to Caesar Augustus (Lk 2:1), hailed as “savior” by his subjects due to his institution of the Pax Romana. Caesar achieved the Pax Romana, however, though conquest, terror and subjection, and he maintained it on the basis of systemic subordination and taxation; peace and war were two sides of the same coin (Horsley, 25-33, 40-49). Luke’s critique of the Roman Empire, implicit already in contrasting Jesus with these figures, is aimed not at the empire’s pretensions to power over the land of Israel, but rather at its “oppressive politics, its arbitrary wielding of power, its ignorance of justice for the poor, for women, for the marginalized” (Míguez, 51).


  2.2.2. Salvation. As presented paradigmatically in Luke 4:14-30 and worked out in the remainder of the Gospel, God’s aim through Jesus is to bring about full salvation, especially for the “poor” (see Rich and Poor). The poor in Luke are a distinct category of people characterized by their dishonorable status, their position outside circles of power and prestige, those whom the social system has turned into outsiders (Green 1995, 79-84). The theme of *justice for the poor and freedom from oppression runs through the three hymns incorporated into Luke’s birth account. For example, in the Magnificat *Mary proclaims that God “has scattered the arrogant” (Lk 1:51), “he has pulled down the powerful from their thrones and lifted up the lowly” (Lk 1:52), “those who hunger he has filled with good things, and those who prosper he has sent away empty” (Lk 1:53).


  Luke is not, however, concerned with salvation only for the poor. A unifying theme of the entire narrative of Luke-Acts is “God’s purpose to bring salvation in all of its fullness to all people” (Green 1997, 9). Luke’s birth story looks forward to the fulfillment of this purpose, as when Simeon speaks of the meaning that Jesus will have for both Jews and Gentiles (Lk 2:29-32) (Tannehill, 108). This purpose is not fully realized until Acts, however, where God leads the early Christian movement to form “an egalitarian community composed of Jews, Samaritans, and Gentiles” (Green 1997, 9). Luke’s narrative as a whole, with this theme of salvation at its center, extends an invitation to the reader to embrace an alternative worldview in which this age has already been revolutionized by God’s reign. Salvation for Luke “is neither ethereal nor merely future, but embraces life in the present, restoring the integrity of human life, revitalizing human communities, setting the cosmos in order, and commissioning the community of God’s people to put God’s grace into practice among themselves and toward ever-widening circles of others. . . . Salvation embraces the totality of embodied life, including its social, economic, and political concerns” (Green 1997, 24-25).


  2.2.3. Joy. Closely related to the theme of salvation in Luke is that of *joy in response to God’s salvation. The idea of joy appears numerous times in Luke 1—2: John’s birth is to bring joy (Lk 1:14); the child John leaps for joy in his mother’s womb in response to Mary’s voice (Lk 1:44); Mary is filled with joy/rejoices in God her Savior (Lk 1:47); Elizabeth’s neighbors and relatives rejoice with her (Lk 1:58); and the angel announces news of great joy to the *shepherds (Lk 2:1-11) (Muñoz Iglesias 1990a, 123; 1987, 125). This theme of joy and rejoicing in God’s salvation continues on in the remainder of the Gospel and into the book of Acts (Cullen).


  2.2.4. Women. Luke’s interest in “the poor,” understood as those outside circles of power and prestige, extends to his treatment of *women. The traditional view of Luke as a champion of women and their causes has been called into question in studies that focus on how he remains bound by certain patriarchal and androcentric biases of his culture (e.g., Schaberg and Ringe). However, although Luke does remain bound in certain respects to his culture, the extent to which he presents women in ways that positively redefine and reverse their status by subverting cultural norms is remarkable (Seim 1994; 2001).


  Elizabeth appears initially as a passive character, while the action focuses on her husband Zechariah (Lk 1:8-23), but Zechariah soon becomes mute, after which Elizabeth gains her voice (Lk 1:21-25). Indeed, filled with the Spirit, Elizabeth speaks with a “loud voice” (Lk 1:41-45), and becomes the spokesperson, against cultural expectations, of what the angel Gabriel had told her husband (Lk 1:13, 59-64). During the nine months of Elizabeth’s pregnancy, Luke’s narrative subverts the patriarchal status quo of her household by silencing the man and giving initiative to speak and act exclusively to the two women, Elizabeth and Mary, and the unborn John (Lk 1:39-56) (Kahl, 79-80). Luke also subverts the cultural understanding that Elizabeth’s sterility was due to God’s curse on her blameworthy life, as she is portrayed (with Zechariah) as “righteous in God’s sight, observing all the commandments and regulations of the Lord blamelessly” (Lk 1:6) (Green 1995, 3-4; Janssen and Lamb, 650-51; Richter Reimer, 36-43). While Zechariah’s unbelief renders him mute (Lk 1:20), Elizabeth’s faith is indicated by her recognition that her pregnancy is a sign of the Lord’s favor, to remove her disgrace (Lk 1:25). Her stature rises further in the narrative when, inspired by the *Holy Spirit, she recognizes without a word from Mary that she too had conceived, that Mary’s child was her Lord, and that Mary had responded in faith to God (Lk 1:41-45). Finally, the important Lukan emphasis on the social aspects of salvation begins already with Elizabeth, when following John’s birth “her neighbors and relatives heard that the Lord had shown her great mercy, and they rejoiced with her” (Lk 1:58). Elizabeth’s story communicates a recurring Lukan theme: “God stands with women and will liberate the people from oppression and humiliation” (Janssen and Lamb, 650).


  Mary in Luke 1—2 is portrayed not as God’s passive instrument, but rather as one who in saying yes to God becomes an active agent in God’s incarnation. As the central figure in Luke’s birth narrative, she is portrayed as meditating on the significance not only of the *mission of her son (Lk 2:19), but also of her own key role in the history of God’s work: “From now on all generations will consider me blessed, because the Mighty One has done great things for me” (Lk 1:48-49). By combining personal, active agency in cooperating with God’s work and by meditating upon the significance of God’s revolutionary actions, Mary “begins to become a theological agent in her own right” (Ruether, 32-34). While Jesus’ reading from and interpretation of Isaiah in Luke 4:16-30 is commonly recognized as programmatic for the whole Gospel, Mary’s Magnificat anticipates its themes of good news to the poor and social justice (Lk 1:51b-53). The placement of the Magnificat and its wider cotext of Luke 1:24-58 at the head of Luke’s two-part work makes it a “key” for reading the whole work in a manner that does justice to women and the poor (Kahl, 87-88).


  What Luke says about Anna is brief but significant (Lk 2:36-38). Her old age implies matriarchal authority, her marriage of seven years may portray her as the ideal wife (seven viewed as the number of perfection), and she is a model of prophetic persistence, given that for many decades she “never left the temple, where she worshiped with fasting and prayer night and day” (Lk 2:37). Anna’s role as a prophet implies religious and political activity, and it is significant that she carries out this role in the *temple, the Jewish center not only of social, political and religious life, but also of eschatological expectations. It is in this light that one is to read that she “began to praise God and to speak about the child to all who were expecting the redemption of Jerusalem” (Lk 2:38). As the only person explicitly identified as a prophet in the birth story (Lk 2:36), Anna represents a model for prophetic activity in the remainder of Luke’s two-part narrative (Reid, 43-44; Janssen and Lamb, 653-54).


  2.2.5. God’s Faithfulness. That God fulfills his promises is an important theme within Luke 1—2, discernible in the manner in which Luke has built hymns of praise into his narrative. Although certain influential studies have posited that the hymns fit awkwardly into their cotext (e.g., Brown 1993, 347), S. Farris has shown that they fit smoothly into the narrative as three interrelated stories that move from promise, to evidence of fulfillment, to praise response (Farris 1985, 101; cf. Dillon) (see table 4).


  Table 4. Hymns as Praise Responses in Luke 1—2


  
    
      
      
      
      
    

    
      
        	

        	
          Promise

        

        	
          Evidence of Fulfillment

        

        	
          Praise Response

        
      


      
        	
          Zechariah

        

        	
          His wife will bear a son

        

        	
          John’s birth

        

        	
          Benedictus

        
      


      
        	
          Mary

        

        	
          She will conceive a special son

        

        	
          The unborn John bears witness to Jesus, and Elizabeth blesses Mary

        

        	
          Magnificat

        
      


      
        	
          Simeon

        

        	
          He will see the Messiah

        

        	
          He sees Jesus

        

        	
          Nunc Dimittis

        
      

    
  


  Taken together, these hymns praise God for the evidence of his decisive intervention on behalf of his people in fulfillment of his promises. What is more, the hymns as expressions of “eschatological praise” are themselves part of the fulfillment of God’s promises (De Long, 152-78).


  The Magnificat (Lk 1:46-55) speaks of the actions of God using a series of ten aorist verbs: “he has looked with favor” (Lk 1:48); “the Mighty One has done great things for me” (Lk 1:49); “he has shown might with his arm” (Lk 1:51); “he has scattered the arrogant” (Lk 1:51); “he has pulled down the powerful from their thrones and lifted up the lowly” (Lk 1:52); “those who hunger he has filled with good things, and those who prosper he has sent away empty” (Lk 1:53); and “he has helped Israel his child, remembering mercy” (Lk 1:54). It is possible to interpret these statements as reflecting prophetic confidence regarding what God will do in the eschatological future (Talbert, 27-28), but it is better to view Mary as praising God for things that have already become a reality, given that they have begun to take place with the presence of the Messiah in her womb (Farris 2001, 102; Muñoz Iglesias 1990a, 161-62). The Magnificat’s first-person address to God invites the reader who also recognizes the greatness of what God has done to join with Mary in her words of thanksgiving and praise (Becker, 70-73).


  That God fulfills his promises is also woven into Luke’s birth narrative in other ways. For example, the details of John’s birth and infancy in Luke 1:57-80 fulfill the promises contained in the annunciation by Gabriel (Lk 1:5-25) (Muñoz Iglesias 1987, 9). As promised, Elizabeth bears Zechariah a son (Lk 1:13, 57); that many would rejoice at his birth is fulfilled when Elizabeth’s neighbors and relatives rejoice with her (Lk 1:14, 58); the fulfillment of the announcement that the name of the boy would be “John” is described in detail (Lk 1:13, 59-63); that Zechariah would be mute until the things that he foretold took place is fulfilled, and he is then able to speak (Lk 1:20, 64); even the promise that these things would be “fulfilled in their time” finds echo in the statement “the time came for Elizabeth to give birth” (Lk 1:20, 57); John’s predicted role as precursor is taken up in Zechariah’s song about the newborn’s future (Lk 1:17, 76-77), the narrative having already witnessed to the fulfillment of the promise that John would be full of the Spirit even before his birth via John’s reaction to Mary’s voice while still within Elizabeth’s womb (Lk 1:15, 41).


  2.2.6. The Holy Spirit. It would be difficult to overestimate the importance of the *Holy Spirit as the driving force behind the events of Luke’s birth narrative. Many reliable spokespersons speak on God’s behalf under the power of the Spirit of prophecy (Lk 1:41, 67; 2:25-27; implied also in Lk 2:36-38 [“a prophet”] and in Lk 1:46-55 in light of Lk 1:35) (Turner, 143-44; Menzies, 44). The Spirit empowers *John the Baptist for his prophetic role even from before birth (Lk 1:15, 17, 80; cf. Lk 1:44). The virginal conception of Jesus results from the Spirit’s coming upon Mary, so that Jesus would be called “holy” and “Son of God” (Lk 1:35). The Spirit, then, is involved at many levels within Luke’s birth narrative, empowering prophetic speech about what God is doing through his Messiah, preparing the Messiah’s forerunner in a unique way from before his birth, and enabling the very conception of the Messiah in a virgin so that he is uniquely God’s Son (and in the texts that follow, filling him to empower him for his unique mission [Lk 3:21-22; 4:1, 14, 16-21; see also Lk 3:16]). This is not only the Spirit of prophecy, but also the Spirit of mighty works of deliverance for the redemption of Israel (Turner, 147-65, 188-266).


  3. The Date of Jesus’ Birth: Reconciling Luke 1 and Luke 2.


  Both Matthew and Luke contain chronological markers for the year of Jesus’ birth (see Chronology): Luke 1 dates the annunciation of John the Baptist’s birth during “the days of Herod King of Judea” (Lk 1:5). Jesus would have been born fifteen to sixteen months after this, since Mary’s pregnancy began about six months after Elizabeth’s (Lk 1:36). Given that Herod died in March or April of 4 B.C., the date of Jesus’ birth, according to Luke 1, would have been no later than 3 B.C. This date matches the information in Matthew 2:1, 15-16, where Jesus’ birth is also dated during Herod’s reign, and in Luke 3:1, 23, according to which Jesus was about thirty in the fifteenth year of Tiberius, A.D. 27–28. These time markers are not problematic on their own, but problems do arise when one takes into account Luke 2:1-7, which ties Jesus’ birth to the time of Caesar Augustus’s decree that the whole world should be registered and “the first census under Quirinius as governor of Syria” (Lk 2:2). Quirinius became governor of Syria in A.D. 6 and conducted a census of Judea in A.D. 6–7, so Luke 2:1-7 would date Jesus’ birth to A.D. 6–7 (Brown 1993, 547-48). There is a discrepancy of about ten years, then, between the information in Luke 2 and that in Luke 1; 3 and Matthew 2. Solutions to this problem have followed three basic approaches.


  3.1. Reinterpretations of Luke 1. Some seek to reinterpret the information in Luke 1 to match that in Luke 2 (A.D. 6–7). The end of Herod the Great’s reign is too securely set in history at 4 B.C. to shift it to A.D. 6–7. One theory, however, is that the Herod of Luke 1 is not Herod the Great but rather Archelaus, sometimes referred to as “Herod” (“Herod the Eth­narch” was inscribed on his coins), who reigned until A.D. 5–6 (see Herodian Dynasty). This would date Jesus’ birth to A.D. 6 or later (Derrett 1975, 82-85). Archelaus is never called “Herod” either by *Josephus or in the NT, however, and there are other difficulties involved in Luke’s description of the census (Brown 1993, 548-54). Another theory is that Luke united the births of John and Jesus in Luke 1—2 for theological purposes, while in reality John was born in 4–3 B.C. during the time of Herod the Great (Lk 1:5), and Jesus in A.D. 6 during the time of Quirinius’s census (Lk 2:2) (Sherwin-White, 167). Both of these attempted solutions solve one problem to raise another: positing that Luke 1 supports A.D. 6 as the year of Jesus’ birth brings Luke 1 into conflict with Luke 3 and Matthew 2. Given that Matthew and Luke derived their birth narratives from separate sources, one should value the independent witness of Luke 1 and Matthew 2 to Jesus’ birth during the time of Herod the Great (Brown 1993, 548n3).


  3.2. Reinterpretations of Luke 2. Another solution to the problem is to reinterpret the evidence of Luke 2 to match the information in Luke 1; 3 (and Mt 2:1). Quirinius’s legateship in Syria in A.D. 6–7 is well enough attested to withstand any effort to move it to 3–4 B.C. (Fitzmyer 1981, 402-3). Some hold, however, that the word prōtē in Luke 2:2 should be read not in the sense of “first” but rather in the sense of “before.” Luke 2, then, would refer to a census that took place before Quirinius was governor of Syria—for example, perhaps under Herod in 7 B.C. as part of his vow of fealty to Augustus (Muñoz Iglesias 1987, 46-62). Although this meaning of the word prōtē is attested elsewhere, the grammar of the Greek of Luke 2:2 does not allow for this interpretation, and it also causes one to wonder why Luke would even mention Quirinius (Fitzmyer 1981, 401; Brown 1993, 552).


  3.3. Appeals to Ancient Standards of Historiography. A third solution, and to be preferred, allows for the vagueness with which two important events in the history of Palestinian Jews would have been remembered: Herod’s death in 4 B.C. and Rome’s annexation of Judea in A.D. 6. This annexation followed the deposition of Archelaus and brought Quirinius to Judea “in order to make an assessment of the property of the Jews and to liquidate the estate of Archelaus” (Josephus, Ant. 18.1.2). In a time not as accustomed to exact documentation as our own, both events would serve as approximate dating for the events described in Luke. Another example of this is found in Acts 5:37, where Gamaliel speaks of “the days of the census,” referring to the well-known census under Quirinius (Syme, 600). This solution is to be preferred over the first two above because it does not impose today’s standards of historiography on a first-century A.D. writer, and it avoids a forced harmonization of Luke’s chronology (Syme is followed on this by Fitzmyer 1981, 404-5; Brown 1993, 554-55).


  4. The Virginal Conception.


  The expression “virginal conception” more accurately represents our subject matter in relation to the canonical Gospels than does “virgin birth.” Later veneration of Mary led to the idea of her perpetual virginity, as reflected in documents such as the Protevangelium of James (after A.D. 150), in which Mary remained a virgin through the birth process (i.e., Jesus’ birth did not rupture the hymen) (Cullmann, 423-25, 433-34). The fourth-century triad virginitas ante partum, in partu, et post partum (“virginity before, in, and after birth”) in reference to Mary’s virginity also reflects this shift in focus from *Christology to Mariology (Brown 1993, 518). This idea of “virgin birth” has no scriptural basis, but one does find in the canonical Gospels the idea of Jesus’ “virginal conception” (Fitzmyer 1998, 41-42). Matthew and Luke’s birth stories communicate that Jesus was conceived not via sexual union between a man and Mary, but rather by the power of the Holy Spirit.


  4.1. The Gospel of Matthew. Matthew prepares the reader by means of Jesus’ *genealogy (Mt 1:2-16) for what his birth narrative will say regarding Jesus’ virginal conception (Mt 1:18—2:23). He does so by breaking up the pattern of the genealogy in two ways at Matthew 1:16: (1) following the overarching pattern, one would expect to read, “and Jacob the father of Joseph, and Joseph the father of Jesus”; (2) following the pattern of other women’s inclusion in the genealogy (Tamar, Rahab, Ruth and the wife of Uriah [Mt 1:3, 5-6]), at Mary’s inclusion one would expect to read, “Joseph the father of Jesus by Mary.” One finds neither of these readings, however, but instead, “Joseph the husband of Mary, of whom Jesus was born” (Mt 1:16). That is, Matthew does not present Joseph as Jesus’ biological parent, but Mary as such, and Joseph as her husband. The genealogy in Matthew 1:2-16 seeks to establish that Jesus is the legitimate heir of David by tracing his line through the Davidic Joseph, and what follows in Matthew 1:18-25 seeks to explain how this is so even though Jesus is not biologically descended from Joseph (Kingsbury, 163-64).


  The explanation Matthew offers is this: “When his [Jesus’] mother Mary had been engaged [mnēs­teuomai] to Joseph, but before they lived together, she was found to be pregnant from the Holy Spirit” (Mt 1:18). Engagement in the Palestine of Matthew’s day entailed a period of time in which the woman was legally bound to the man (a bill of divorce was required to dissolve the relationship) and yet continued to live in her father’s home, not engaging in sexual relations with her future husband (Luz, 93). Although “before they lived together” is a legitimate translation of the Greek prin ē synelthein autous, given the context, the equally legitimate “before they had sexual relations” is also implied. What the reader is told already in Matthew 1:18, Joseph will learn from an angel only in Matthew 1:20: the child conceived in Mary is “from the Holy Spirit.” Matthew then adds a citation from Isaiah 7:14: “All this happened in order to fulfill what had been spoken by the Lord through the prophet: ‘Look! The virgin will become pregnant and give birth to a son, and they will name him Emmanuel,’ which translated means, ‘God is with us’” (Mt 1:22-23). As noted above, while the MT’s ‘almâ is best understood as referring to a “young woman,” the LXX’s parthenos, cited by Matthew, is most commonly used in the sense of “virgin,” one who has never had sexual intercourse. Matthew has read the LXX of this verse typologically and found its fuller expression in God’s miraculous intervention to bring about the conception of Jesus in a virgin—that is, without the participation of a male. Joseph’s nonparticipation in Jesus’ miraculous conception is further underscored in Matthew’s conclusion to this section: Joseph, in obedience to the angel, “took [Mary] as his wife, but had no sexual relations with her until she had given birth to a son; and he named him Jesus” (Mt 1:24-25). This serves to answer the question left open by the genealogy in Matthew 1:2-16: how is Jesus the legitimate heir of David if he is not his biological descendant? The answer is that Jesus, though conceived by the power of the Spirit in a virgin not descended from David, is Son of David by adoption, given that the Davidic Joseph fulfilled what the law required for this by taking Jesus’ mother as his wife and by naming her child (Brown 1993, 138-39).


  4.2. The Gospel of Luke. Luke’s birth narrative emphasizes the virginal conception even more than Matthew’s, as can be seen already when it twice mentions that Mary is a virgin (parthenos) before giving her name (Lk 1:27). Like Matthew, Luke notes that Mary was engaged (mnēsteuomai) to Joseph (Lk 1:27), implying that they are legally bound to one another, but not yet living together or having sexual relations. Unlike Matthew (Mt 1:18), Luke does not begin with Jesus’ conception as a past event, but instead has the angel Gabriel announce it to Mary as coming in the near future, “Look! You will conceive [syllēmpsē] in your womb and bear a son” (Lk 1:31). There is no place in Luke, then, for Joseph’s initial uncertainty over Mary’s pregnancy (Mt 1:18-20, which seems to imply that he suspected her of adultery). Mary’s response to the angel again stresses her virginity: “How will this be possible, since I do not have sexual relations with a man [epei andra ou ginōskō]?” (Lk 1:34). The angel’s explanation is that God will bring it about: “The Holy Spirit will come upon you, and the power of the Most High will overshadow you. Therefore the one to be born will be called holy, God’s Son” (Lk 1:35). Jesus will be conceived within Mary without the normal participation of a male (Turner, 153-62).
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