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Preface

When we first hatched the idea of honouring John Sweet with a Festschrift
on hi s yoth birthday , it was heartening to see the enthusiasti c responses
from hi s friend s an d forme r student s who m w e approache d a s con -
tributors. It quickly became clear that here was a man whose nearl y four
decades of teaching the New Testament at Cambridge have endeared him
to his colleagues and students as a scholar, a Christian pastor , and (a s one
contributor put s it ) a  princ e o f teachers . H e i s someone whos e selfles s
service, putting the needs of others before his own concerns, has won him
the unreserved affection o f all who know him.

This volum e i s itsel f designe d t o expres s an d bea r witnes s t o thre e
important foc i o f his work. I t i s a book intended i n the firs t instance for
students. Second , i n keeping with John Sweet' s life-long engagement fo r
the Church , i t survey s the earlies t Christia n writers ' idea s o f wha t th e
Church shoul d b e and become . And third , it s title alludes to th e vision
which Joh n o f Patmo s ha d o f an d fo r th e Church , a  visio n creatively
expounded b y John Swee t i n hi s commentar y o n Revelation  (London :
SCM, 1979; 2nd edn., 1990) .

The remarkabl e variety o f scholarl y approache s represente d i n thi s
volume is itself an indication o f the wide range of John Sweet' s contact s
and friendships, and of the affectionate regard in which he is held in many
parts of the Church an d beyond it . Even on it s own restricted terms, our
Festschrift can  offer only incomplete evidence of this. Several others would
very much have liked to contribute , bu t wer e either prevented at the last
minute by other obligations or else did no t lear n of this venture in time .
Already beset by serious illness, Ernst Bammel repeatedly re-affirme d hi s
desire t o writ e even a  fe w pages t o honou r hi s forme r colleague; sadly,
his failin g strengt h lef t hi m unabl e to d o s o befor e h e passe d awa y o n
5 December 1996. Many others, in this country and abroad, have indicated
their desir e to join with th e contributor s i n offerin g t o John an d Mar y
Sweet heartfelt congratulations and fon d good wishes.
MARKUS BOCKMUEH L / MICHAE L B. THOMPSON
Cambridge, 7 June 1997
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Foreword

C. F . D . MOUL E

'profile' o f Prebendar y John Swee t appeare d i n Th e Church  Times
on 1 5 Octobe r 1993 , charmin g i n it s content s bu t bearin g th e

unrortunate heading , ' A theologia n wit h fait h stil l undamaged ' -  a s
though tha t wa s surprising. O f al l people, i t i s John Swee t who show s
how unsurprising and natura l it is. Looking a t evidence coolly and not ,
to us e a  phras e o f hi s own , 'blinkere d b y inherite d assumptions', 1 h e
finds that i t endorses the convictions a t the heart of the Christian faith .
So far from damagin g the faith , th e evidence undergirds it . Hi s critique
of the late Professor S. G. F. Brandon's theory that Jesus was in sympathy
with Jewis h extremist s who advocate d th e us e of violenc e agains t th e
Romans is effective precisel y because, with courtesy and moderation , h e
simply look s a t th e evidenc e an d expose s th e weaknesse s i n Brandon' s
thesis.1

It was at Oxford that h e began his academic training . Bor n in India ,
where his parents were in the Fores t Service , he went t o Eton an d the n
read Greats at New College. After nationa l service he returned to Oxford
to read theology, moved by Bishop Stephen Neill's addresses in an Oxford
University Mission. Then came training at Westcott House, Cambridge ,
a yea r a t Yal e o n a  Harknes s Fellowship , an d a  Curac y a t S t Mark's ,
Mansfield, Nottinghamshire, befor e he was appointed Chaplain a t Selwyn
College, Cambridge , and , soon afterwards , a Lecturer in the University.
He was made a non-residentiary Prebendar y of Chichester i n 1962.

His commentary on the Revelation is a model o f its sort - compact ,
lucid, perceptive, and quietly enthusiastic. Hi s comments o n the appar -
ently vindictive attitudes displaye d b y the see r reflec t hi s own patienc e
and openness. He agrees that a reader who cannot think himself into the
presuppositions behind those attitudes

cannot deny his repugnance or meekly agree to call ugly beautiful. But he
can b e aske d t o b e patient , an d t o b e willin g t o ope n himsel f t o a n
unfamiliar context and to new ways of seeing and hearing. He may not in

' Revelation  (London: SCM Press, 1979) i.
* 'The Zealot s and Jesus' , i n E . Bamme l and C . F . D . Moul e (eds.) , Jesus an d the

Politics of his Day (Cambridge: Cambridge University Press, 1984) 1-9.

ix
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the en d b e changed , bu t unles s h e i s willing  to b e change d ther e i s no
possibility of real communication and enrichment , (p . 52)

For some years before m y retirement , in days before bureaucrac y had
made suc h irregularitie s difficult , Joh n Sweet , a t m y request , use d
generously t o deliver , gratis , th e closin g lecture s i n m y cours e a t
Cambridge o n the theology and ethics of the New Testament. I t was not
just laziness on my part. I t was because I felt particularly helpless when it
came t o dealin g wit h th e theolog y an d ethic s o f th e Apocalypse , an d
because I  kne w wit h wha t skil l h e woul d deputiz e fo r m e ou t o f th e
material tha t wa s to g o into hi s commentary. I t was , of course, a  great
success. I  used myself to sit with the class, enjoying with them the pleasing
change before us on the dais .

That elegantl y writte n commentary , wit h ap t allusion s t o moder n
literature and art, shows the sort of quality we might have had in quantity,
but fo r hi s dee p loyalt y to hi s pastora l office . Th e sam e qualit y mark s
such other publication s as he has found time for. The Cambridg e studie s
on miracle s which I  edite d contai n a  perceptive essay by Sweet o n th e
theory o f miracles in the Wisdom of Solomon.3 It reflects no t only great
learning bu t a n ability to gras p th e wide r questions , philosophica l an d
religious, which are raised by the subject. His contribution to a Festschrift
for Geoffrey  Style r is a subtle piece of advocacy for the view that, i n th e
Apocalypse, th e fina l victor y o f trut h ove r illusio n lie s no t i n over -
whelming forc e bu t i n th e powe r o f sacrifice. 4 I n addition , ther e ar e
articles in journals and dictionaries and, latterly, contributions to the work
of the Liturgica l Commission . Bu t persons take precedence over books ,
and publication has never been so high on his agenda as pastoral ministry.
It has been sai d tha t peopl e - no t least the unattractive and tiresome -
would queue at his door for the counsel and help which he never failed to
provide, a t no matte r ho w much cos t o f time and energy . Such was his
charity that , t o quot e a n observer , 'person s who ar e cantankerous an d
trying in the extreme come out of his description as delightfully eccentric
characters'. Th e attitud e of domestic staff is generally a faithful mirro r of
a pastor s worth. At Selwyn, on their own initiative, they gave John Sweet
and Mar y his wife a  farewell party.

For suc h a  one , th e Lambet h Doctorate , conferre d i n 1994 , wa s a
specially fittin g accolade , combinin g i n on e th e recognitio n bot h o f
academic and of pastoral ministry, and, as was said at the time, lifting th e
large bushel under which he liked to hide his light.

3 'The Theory o f Miracle s i n th e Wisdo m o f Solomon' , i n C . F . D . Moul e (ed.) ,
Miracles: Cambridge  Studies  in their  Philosophy an d History  (London: Mowbray, 1965)
113-26.

4 'Maintaining the Testimony of Jesus: The Sufferin g of Christians in the Revelation
of John', in W. Horbury and B . McNeil (eds.) , Suffering  an d Martyrdom i n th e New
Testament (Cambridge: Cambridge University Press, 1981) 101-17.
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FOREWORD

In this collection of essays there is intended to be a note of vision, i n
the sense that the y aim not only to look at each New Testament writer' s
understanding o f th e Churc h a s i t the n was , bu t als o t o discer n th e
direction i n whic h thei r visio n fo r th e futur e migh t point . Thi s i s
eminently appropriat e to the occasion . Gettin g th e prioritie s right an d
recognizing th e paramoun t valu e o f person s mean s seein g th e trans -
cendent i n th e immanent ; an d tha t i s the substanc e of vision. The las t
words o f John Sweet' s commentary on the Apocalypse are : ' God was at
the centre at the end of John's vision (22'): at the end of the letter whose
aim is to make that vision effective th e centre is Jesus' (p . 320). Our ow n
seer John, with hi s devoted wif e Mary, shares this perspective. We hope
that they will like this little present.

XI
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Septuagintal and New Testament
Conceptions of the Church

WILLIAM HORBUR Y

IISIONS o f us  wel l a s fo r th e Churc h wer e know n a t th e tim e o f
Christian origins . The dreamer s of dreams in Israel saw the people as

a threatene d flock , an d Jerusalem a s a mourning an d rejoicin g mothe r
and bride (i Enoch 89-91, 2 Esd 9-10); and the Christians followed them
with visions of the Church an d th e holy city as a mother an d bride , a n
aged yet joyful woman and a tower (Rev 12.1-6,19.7-8, 21.2; Hernias, Vis.
1-3). These visions of sorrow and hop e i n turn contribute d t o patristi c
and late r distinction s betwee n a  visibl e an d a n invisibl e Church , pre-
senting a contrast which could be used to console or reform the empirical
congregation.

The four apocalypses just cited were of disputed value in ancient times ,
and remained on the verges of the LXX and NT book-collections . Their
visions o f th e Churc h wer e shaped , however , b y th e mor e generall y
accepted scriptures. 'No doubt a genuine vision lies behind, but the details
evoke scriptural passages ' (Swee t 1979:195) . The vision s concretize som e
of the similitudes applied to Israel and Jerusalem in the OT.

Against th e backgroun d forme d b y these apocalypse s i t seem s likely
that, when th e scripture s were read a t th e tim e o f Jesus and Paul , even
non-visionary hearer s share d conception s o f th e congregatio n whic h
arose fro m associatio n an d developmen t o f th e manifol d biblica l des-
criptions and images. The Christian s were keenly aware of their separat e
loyalty ( i Co r 16.22) , bu t thi s was owed t o th e messia h o f Israel ; the y
spoke an d though t o f themselve s a s essentia l Israel , an d applie d t o
themselves mos t o f th e relevan t biblica l vocabulary . S o i n th e biblica l
manner, without special introduction, Pau l could speak of betrothing the
Corinthian churc h a s a pur e virgi n t o Chris t ( 2 Cor 11.2) . To a  grea t
extent, therefore, NT conceptions of the Church were ready-made before
the apostles preached; and this is true not only of the imagery most readily
applicable to the pre-existent o r ideal Church, but also of descriptions of
the empirical assembly.

To what  extent , exactly , were suc h conception s ready-made ? On e
important contributio n toward s a n answe r i s offere d b y th e Gree k

i

I

V



A VISIO N FO R THE C H U R C H

translations constitutin g th e LXX , individuall y and a s a  collectio n
of books (briefl y surveyed by Schiirer and Goodman 1986:474-504) . The
LXX translations are mainl y pre-Christian, an d formativel y influence d
the Greek-speaking Christianity reflected in the Greek NT. The collection
as a whole shared somethin g of the enormou s prestige accorded t o th e
Greek Pentateuch in particular (the 'Septuagint', or work of the seventy
translators, in the strict sense), and was abidingly revered by Christians,
from th e NT perio d onwards.

Here attentio n i s concentrated o n th e tw o Songs and th e Blessin g of
Moses (Exo d 1 5 an d Deu t 32 ; Deut 33) , and th e Wisdo m o f Solomon .
These texts form n o mor e than a  particle of the LX X material fo r con-
ceptions of the congregation , bu t thei r significance i s considerable. The
Pentateuch i s the oldes t an d mos t widely familiar par t o f the LXX ; the
two Songs and the Blessing took a high place, even within this sacrosanct
corpus, a s prophecies of Moses. This i s plain from Phil o and Josephus,
and can be glimpsed from th e NT (Re v 15.3-4).' The two Songs were also
transmitted as the first two canticles in the LXX book of Odes. This book
is a Christian collectio n in its present form, and i t attests the importance
of the two Songs in Christian though t and worship; at the same time it
probably reflect s Jewish usage in its treatment of the Songs of Moses and
other OT canticle s independently of their biblical context. The Son g of
Exod 1 5 enjoyed widespread veneration among Jews (Hengel I995:n . 6)
and ha d a  specifically communal character , discussed below. Deut 3 2 is
regularly calle d 'th e Grea t Ode ' i n Phil o (Leg.  3.105 an d elsewhere) ,
perhaps partl y as 'the Greater ' Son g o f Mose s as opposed t o th e lesse r
Song i n Exo d 1 5 (Plant.  59 , cited i n n . I , above) ; and i n th e contex t o f
Maccabaean martyrdo m i t was quoted a s 'the Ode o f Open Protest ' (2
Mace 7.6 , recallin g Deu t 31.2 1 LXX ; se e Har l i n Dognie z an d Har l
1992:319-20). In the NT, similarly , the two Songs were both influential ,
and th e greater Song with its martyr-links was one of 'the early church's
favourite texts ' (Sweet 1979:240).

The boo k o f Wisdom, b y contrast , i s relatively late , perhaps o f th e
early first century BCE , but i n thought i t shows kinship with the Pauline
writings. It is another document of martyr-theology, and i t was probably
known to first-century Christians (Horbury 1995). The LXX collection of
books, i n which Wisdom an d othe r approve d bu t non-canonica l work s
are associated with the generally accepted scriptures, probably represents

1 See Philo, Plant.  54-59 , where th e tw o Song s o f Moses ar e considered together ;
Virt. 72-77,  o n th e Deuteronomi c Song  an d Blessing ; an d Mos.  2.288-89 , o n th e
Blessing; also Josephus, Ant. 2.346 , 4.303 , on the two Songs as composed by Moses in
hexameters an d preserve d i n the temple , and 4.320, o n th e propheti c Blessing . Th e
joint influenc e on the NT o f a pair of eschatological verses from th e two Songs (Exo d
15.17 and Deut 32.35) is considered against this background i n Horbury 1996:210-11. In
Rev 15.3-4 'the song of Moses, the servant of God' is that of Exod 15, but the song sung
by the victorious martyrs echoes and parallels that of Deut 32.

2
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a widesprea d Jewis h readin g practic e which wa s continue d b y earl y
Christians.1

All thes e text s ar e poeti c compositions , presente d i n Gree k i n line s
which ech o th e stresse d metr e o r Hebre w verse . They diffe r markedl y
from Greek verse written in the quantitative classical metres, and probably
reflect by their very form a  pride in the ancestral biblical tradition .

The genera l contex t o f thi s small-scal e inquir y i s tha t explore d
especially by Dahl 194 1 - th e relation of early Christian conception s of
the Churc h t o conception s o f the natio n an d congregatio n curren t i n
ancient Judaism . Withi n th e stud y o f Septuaginta l theolog y (briefl y
surveyed with examples by Le De*aut 1984:175-85, and Schape r 1995:1-2
and n . 449) , thi s politica l o r ecclesiologica l topi c ha s gaine d sporadi c
attention (notabl y fro m Seeligman n 1948:110—21 , o n Isaiah) . Examina-
tion of the Songs and Blessin g of Moses in this connection i s facilitated
by the valuable Septuagintal commentaries of Le Boulluec and Sandevoir
1989 and Dognie z and Ha d 1992 . The us e made of Deut 3 2 in ancien t
Jewish and earl y Christian literature is surveyed by Bell 1994:200-85.

Here th e LX X is read with a n ey e not simpl y to th e importanc e o f
the Gree k Bibl e for Greek-speakers , bu t als o t o th e likelihoo d tha t i t
often reflect s interpretation s curren t in  the  homelan d as  wel l as  the
diaspora, eve n amon g Jews whose mai n languag e was not Greek . Th e
contacts betwee n Septuaginta l an d rabbini c exegesi s noted fro m tim e
to tim e belo w poin t i n thi s direction . LX X material, use d wit h du e
caution, ma y the n a t time s sugges t somethin g o f conception s curren t
among Aramaic-speakin g Christians , a s wel l a s th e Greek-speaker s
whose outlook i s more directly mirrored in many NT writings .

The passage s particularl y considered dea l wit h Israe l durin g th e
Exodus, the miraculous time of union between the people and their God
(Exod 4.22 , 19.4—6 ; Deu t 32.10-14 ; Isa 63.11-14; Jer 2.2 ; Ezek 16.8) an d
the pattern of future redemption (Deu t 30.3-5; Isa n.ii; Ezek 16.60; Mic
7.15). Conception s o f th e congregatio n ar e studie d firs t throug h fiv e
attributes which stand ou t i n the two Songs and Wisdom, an d ar e also
prominent i n th e NT, an d the n throug h som e community title s com -
mon to the Jewish and Christian material.

A T T R I B U T E S O F T H E C H U R C H
To begi n wit h th e lesse r Son g o f Moses , i t i s throug h an d throug h
congregational a s well a s prophetic. A s presented i n Exo d 1 5 i t i s com-

1 M. Hengel , by contrast, hold s tha t th e collection wa s essentially Christian, albei t
influenced initiall y b y Jewis h practic e i n Rom e (Hengel , 'Schriftensammlung' ,
discussed by Horbury I997b); but the consistent Christia n wis h to accord with Jewish
biblical usag e suggest s tha t th e collectio n wa s more representativel y Jewis h tha n h e
allows.

3
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munal rathe r tha n individual , and form s a  congregational hymn . This
is clea r i n th e Hebre w a s well a s th e LXX . The hym n wa s sung no t
only b y Moses , bu t als o b y th e childre n o f Israel . The singer s are
articulated int o a  men' s sectio n an d a  women' s section , a s befit s a
comprehensive assembly. In the LXX they still more clearly form a double
choir o f me n an d women ; Miria m th e prophetes s wa s precentor o f

the wome n (Exo d 15.20-21). 3 This metho d o f performance
recalls Gree k an d Roma n employmen t o f antiphona l mal e an d femal e
choirs, fo r instanc e i n Horace' s od e fo r Augustus' s Secula r Game s o f
17 BCE ; i t probabl y ha d reflection s in Jewis h practic e a t th e tim e o f
Christian origins , a s Philo suggest s when, echoing Exo d 15.2 1 LXX, he
says tha t th e choi r o f the Therapeutae model s itsel f on tha t forme d a t
the Re d Se a 'when th e prophe t Mose s wa s precentor o f
the men, and the prophetess Miria m precentor of the women' (Philo, V
Contempt. 85-89) . Practic e i s similarly suggested b y probabl y second -
century rabbinic debate on the performance of the song, handed down in
the name s o f R . Akiba, R . Nehemiah an d other s (Mishnah , Sotah  5.4;
Tosefta, Sotah  6.2-3).

The Son g of Exod 1 5 thus ha s a  congregational atmospher e which is
enhanced i n th e LXX . It s LX X presentation ha s a  numbe r o f feature s
which reappear in NT conception s of the Church. Fiv e at least anticipate
attributes o f th e Churc h a s encountere d an d envisage d b y Pau l i n
particular.

The first of these is a constitutional point : the congregation comprise s
both me n and women. The assignatio n o f parts to men and women in
a single assembly which has just been noted is an arrangement in principle
taken fo r granted i n i  Cor 11—14 . Thus, as is often pointe d out , i t seems
uncontroversial that women may pray or prophesy in the assembly (i Cor
11.5); these activities are close to the prophetically-led women's hymnod y
of Exod 1 5 LXX. The detail s left room for debate, a s i Corinthians ampl y
shows, bu t th e principl e of an articulate d assembl y with part s fo r men
and women is a Pentateuchal and prophetic one, made still plainer in the
LXX interpretation a t thi s point . Thi s principl e contrasts with an d t o
some exten t modifie s th e mor e frequentl y notice d teachin g o n th e
subordination of women in the Pentateuch and its ancient interpretation.
The principl e o f women' s participatio n i s furthe r reflecte d i n ancien t
Jewish practic e (discusse d i n Horbur y 19973) , fo r example , i n th e
provision of a women's court in Herod s Jerusalem temple; and elsewhere

3 "E^apxoq, the noun corresponding to the verb used in LXX here, could denote th e
song-leader i n Greek cults (E. R. Dodds [ed.], Euripides: Bacchae  [ind edn., Oxford: at
the Clarendon Press , 1960], 87, on line 141, where the chorus say that Bacchus himself
is thee^apxoq); the noun is applied by Philo to the male and female precentors of the
Therapeutae, i n a passage ending with a paraphrase of Exod 15 using the verb, quoted
in the tex t below (Philo, V. Contempt. 83, 87).

4
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in Paul , a s when (perhap s usin g a n existin g testimony-collection ) h e
quotes prophec y concernin g son s ( 2 Sam 7.8) i n th e adapte d for m 'yo u
shall be to me for sons and daughters' (2 Cor 6.18). The Church following
this principle reflected the Pentateuchal ethos of a comprehensive national
community, despite its relatively small local 'churches'.

Secondly, the hymn of the assembly in the LXX is a confession of faith.
'They believed i n God , an d i n hi s servant Moses . Then
Moses and th e children o f Israel sang this ode to God' (Exo d 14.31-15.1
DOC). Th e assembl y here is a congregation o f those who believe in Go d
and his appointed ruler . This point become s central in NT conception s
of the Church, as when oi  or                          de                                note
church member s in famou s phrase s fro m Act s 2.44 , 4.3 2 on 'believers' ;
compare th e ecclesiastica l aspec t o f 'al l wh o believe ' an d 'thos e wh o
believe' in Rom 3.22, Gal 3.22. These phrases, n o doubt in conjunctio n
with the continuing importance of the LXX for early Christians, worke d
on patristic tradition and helped to shape later definitions of the Churc h
as 'a congregation of the faithful'.4 This point is illustrated in the earliest
patristic antecedent s o f such definitions . Thus, i n Cyprian' s influentia l
treatise o n churc h unity , the Churc h i s 'the ne w peopl e o f those wh o
believe' (novus  credentium  populus),  an d th e phras e i s followe d b y a
quotation o f Acts 4.3 2 (Cyprian, D e Unitate,  5.1 9 (25)) . Compar e also ,
nearly a  centur y earlier , Justin Martyr , Dial.  63.5 : 'the wor d o f Go d
addresses a s daughter [i n P s 45(44).u LXX ] those wh o believ e i n hi m
[Christ], a s being o f one sou l an d on e gatherin g togethe r
and one
and shares his name — for we are all called Christians'. Her e a reminiscence
of Acts 4.32 on th e believer s as of one sou l i s not unlikely , for possibl e
contacts wit h Acts 4.13, 25-27 occur in Justin's First  Apology (39.3 , 40.6 ,
n). However this may be, his Dialoguehere exemplifies early continuation
of the conception o f the Church a s an                  of believers, illustrated
above from Acts and Paul, and strikingly presented in the introduction o f
the lesser song of Moses (Exod 14.31-15.1 LXX).

Moreover, tw o small correspondences betwee n thes e verses in Exodus
and expression s late r use d b y Pau l deserv e notice . I n 14.31 , th e peopl e
have faith not just in God, but in God and his servant Moses. This binary

4 For 'congregation of the faithful ' se e bishop John Hooper' s fourth articl e of 1552,
close to 'congregation of faithful men ' in the 1552 text which became the Nineteenth of
the Thirty-Nine Articles (both are quoted, wit h a further commen t by Hooper usin g
the wor d 'multitude' , a s i n Act s 4.32, b y C . Hardwick , A  History  o f th e Articles o f
Religion [Cambridge : Deighton , 1851] , 290) ; th e simila r 'blesse d compan y o f al l
faithful people ' ha d bee n use d i n th e thanksgivin g after communio n compose d fo r
the Englis h Prayer-Boo k of 1549. All are probably influenced b y Luther, whose view
of th e Churc h a s a 'communio n o f saints ' i n th e sens e o f a  congregation o f pious
believers build s on patristi c traditio n shape d b y Act s as wel l a s Pau l (se e the text ,
below).
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pattern (found also at Num 21.5 , here of disbelief)  i s comparable with the
Pauline expression of communal faith in one God, and one lord - who as
messianic leade r take s Moses' s plac e ( i Co r 8.6) . Secondly , thes e tw o
consecutive verse s in Exodus , 14.31 and 15.1 , when read together presen t
praise as the frui t o f faith. The tw o verses were indeed thus read together
in rabbini c exegesi s (so the Mekhilta , quote d below , wit h homileti c
emphasis on th e importanc e o f faith) ; bu t thi s already occurred i n th e
Persian period , a s appears fro m th e Exodu s narrativ e in P s 106 (LX X
105).12 'An d the y believe d i n [God's ] words , an d san g his praise* . Th e
progression from fait h to praise which the consecutive reading embodies
later reappear s i n Paul : 'wit h th e hear t i t i s believe d ..., with th e
mouth i t i s confessed' (Ro m 10.10) . Her e Pau l fo r a  momen t reverse s
the sequenc e 'mout h ... heart' derive d fro m hi s earlie r quotatio n o f
Deut 30.1 4 (Ro m 10.8) . A s 'confession ' i n th e Gree k
biblical tradition regularl y has the sense of hymnic 'praise', in the Psalter
and elsewher e (e.g . Tobi t 14.1 ; Si r 39.13-1 5 LXX) , i t i s no t unlikel y
that Pau l has in mind th e classica l instance of congregational fait h an d
praise a t th e Re d Sea . P s 106 wa s quoted i n Ro m i ; an d th e mouth ,
important i n Paul here, is picked out in Wisdom precisely in connectio n
with the Song at the sea: 'Wisdom opened the mouth of the dumb' (Wisd
10.21).

It i s very possible , therefore , tha t th e sequenc e Exo d 14.31—15. 1 lies
behind Rom 10.10. In any case, however, the pattern of communal fait h
leading to communal confession which is given here in Exodus will have
facilitated Christia n views of the Church a s the community of faith an d
confession. The believing assembly of men and women in the lesser Song
of Moses can be contrasted with God's 'sons and daughters' who provoked
him, accordin g t o th e greate r Song , a s 'children i n who m i s no fait h

 (Deu t 32.19-2 0 LXX). The tw o Song s together , i n thei r LXX
form, therefore enforce the conception o f the Church a s a community of
faith and confession. They belong to the biblical material which qualified
the view that the congregation i s perpetuated chiefl y by physical descent.

A third and related conception o f the Church, a s the assembly whose
confession i s divinely inspired, appears in the interpretation o f the lesser
Song a s atteste d i n th e Wisdo m o f Solomon . Th e prophetically-le d
congregational hymn of praise was taken to have been inspired, perhaps
even ecstatic . I n thi s hym n Go d opene d th e mout h o f trie dumb, an d
made the tongues of babes to speak clearly (Wisd 10.20-21, compare Isa
35.6); they roamed lik e horses and skipped like lambs as they praised th e
Lord who delivered them (Wisd 19.9 , compare Isa 63.13 and P s 114.6). In
Philo, similarly , they are 'in ecstasy' ,                   me n an d wome n
alike (Philo, V Contempl 87).

The interpretatio n share d b y Wisdom an d Phil o appear s als o i n
rabbinic tradition, for example in the Mekhilta: 'As a reward for the fait h
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with which Israe l believed in the Lord, the holy spirit rested upon them
and the y uttere d th e Song , a s i t i s written, An d the y believe d i n th e
Lord ... Then Moses and the children of Israel sang ... (Exod 14.31-15.1)'
(Mekhilta, Beshallah,  6[y], on Exod 14.31) . The formul a 'th e holy spirit
rested upon Israel and they uttered th e Song' is also found in versions of
the rabbini c debate on th e performance of the Son g which has already
been mentione d (Mekhilta , Shirata,  i, on Exo d 15.1 ; Tosefta, Sotah  6.2,
cited above) .

The ecstati c aspec t o f thi s inspire d utteranc e als o reappear s i n
rabbinic tradition, i n general agreement with Wisdom an d Philo . Thus,
sucklings and unbor n babe s in the womb joined i n th e Song , togethe r
with th e ministering angel s -  a s 'God i s my strength an d my song'
(Exod 15.2 ) suggest s when se t beside 'Out o f the mouth s o f babes and
sucklings hast thou established strength' (Ps 8.2-3). This probably second-
century exegesis is found amon g other places at Mekhilta, Shirata,  i, on
Exod 15.1. Comparably, th e beginning of the Song of Songs, 'Let him kiss
me with the kisses of his mouth', was uttered by Israel at the Red Sea, in
an exegesis ascribed t o the late third-century Caesarea n teache r Hanin a
bar Papa ; the verse so interpreted i s paraphrased i n th e midras h with a
variation o n the formula or inspiration noted above, 'le t him make the
holy spirit rest upon us, and we will utter before him many songs' (Cant.
R. i 2, i) - probabl y taken to include the Song of Songs, with its exalted
hints of mystical union, as well as the Song or Moses.

The LX X as understood i n Wisdo m an d Phil o therefor e represent s
widespread interpretativ e tradition . Paul' s assumption tha t th e congre -
gational cry of Abba is uttered by the Spiri t (Rom 8.15; Gal 4.6) i s closer
in expression to the rabbinic version or this tradition, where 'holy spirit'
regularly occurs ; bu t i t seem s nonetheles s t o b e continuou s wit h th e
Septuagintal view of the redeeme d congregatio n a s uttering a hymn by
divine inspiration.

A fourt h attribut e o f th e communit y o f th e Exodu s i s a  relatio n
between th e congregatio n an d th e angels , bot h ba d an d good . Thi s
emerges wit h specia l referenc e to th e hostil e angel s i n th e greate r
Song.

'When the Highest divided the nations, when he dispersed the children
of Adam,

he set the bounds of the nations according to the number of the angels of
God;

and the Lord's portion was his people, Jacob, the lot of his inheritance,
Israel.' (Deut 32.8-9 LXX)

As i s ofte n noted , th e translatio n 'th e angel s o f God ' her e i n vers e 8
presupposes a Hebrew text such as is known from Qumran Cave 4, to be
rendered with 'El ' rather than, as in most English versions, 'Israel'; and
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the 'son s of El' are understood a s angels, as happened with th e 'son s of
God' in Job. Some Greek copies have the rendering 'sons' (followed with
discussion b y Har l i n Dognie z an d Ha d 1992:325-26) ; bu t i t wa s no
doubt considere d t o refe r t o angels , a s in th e majorit y Gree k text . Fo r
the presen t purpos e th e translatio n proces s reconstructe d her e i s less
important tha n th e understandin g whic h govern s it , als o atteste d a t
Sir 17.1 7 an d Ju b 15.30—32 , i n lin e with Deu t 4.19-20 : eac h natio n i s
allotted to an angel (from among the sun, moon and stars, all the heavenly
host, the gods whom the heathen worship, according to Deut 4.19); but
the Lor d himself takes his own people . The peopl e o f God i s therefore
eyed jealously by the angel-deities of the nations, but protecte d b y God
(and hi s angels).

This understanding in turn leaves well-known traces in NT teaching .
Sometimes its ecclesiological aspect remains largely implicit, for example
when Pau l states that we are redeemed by Christ fro m th e power of the
'elements of the world' and 'not-eods' (Gal 4.3-5, 8-10), most plausibly
understood a s the cosmi c hos t o f the angel-deitie s o f the nations ; her e
it is membership of the redeemed people belonging to the true God which
brings protectio n fro m th e hostil e power s t o who m th e nation s ar e
allotted, but the Church i s unmentioned. The importance of the Church
in this connection emerges more clearly in Eph 3.8-12, where the manifold
wisdom o f God will be made known to the principalities and power s in
the heavens through the Church (Ep h 3.10, —  God's
own people , no w consisting, as it i s presumed that the heavenly powers
who ey e his portion ca n see, both o f Jews and Gentiles . The Churc h is
viewed here, like God's own people in Deut 32.8 , as an object of interest
to the angels of the nations.

Lastly, the congregation o f Israel is united around a ruler, Moses in the
Exodus an d anothe r t o come . Thi s ha s already emerge d throug h th e
binary faith o f the congregation in God an d i n Moses, notice d above in
connection wit h th e introductio n o f th e lesse r Son g (Exo d 14.31-15. 1
LXX). Th e importanc e o f congregationa l fait h i n Mose s i s enhanced
elsewhere in the LXX Exodus, i n its version of the narrative of the signs
given to Moses (Exod 4.1—9 LXX, where by comparison with MT 'i n you'
is added afte r 'believe ' in w. 5, 8 and 9) . The significanc e o f Moses as a
ruler an d th e patter n o f a  messia h i s evident i n Philoni c an d rabbini c
passages on Moses as king; see, for example, Philo, Mos. 1.148,158 (he was
named god and king of the whole nation); Midrash Tehillim  1.2, on Ps i.i
(like David, he was king of Israel and Judah, as shown by Deut 33.5-3
passage fro m th e Blessin g of Moses discusse d below) . This poin t gain s
NT confirmatio n not only from Acts 7.35-38, on the legation of Moses as
ruler an d redeemer , bu t als o fro m Paul' s striking statement tha t al l the
fathers 'wer e baptize d int o Moses ' ( i Co r 10.2) , a s the Christian s were
'baptized into Christ' (Rom 6.3).

8
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To retur n t o th e Pentateuch , i n hi s fina l Blessin g Moses foretells ,
according to the LXX, that 'there shall be a ruler in the Beloved, when the
rulers of the nations are gathered togethe r at one time with the tribes of
Israel' (Deut 33.5 LXX). The futur e 'ther e shall be', contrasting wit h th e
past tens e represente d i n th e Massoreti c pointing an d i n th e rabbinic
interpretation quote d above , make s thi s verse in th e LX X a messianic
oracle comparable with those of Jacob an d Balaa m (Gen 49.9—12 ; Nu m
24.7, 1 7 LXX). Deut 33. 5 LXX, however, differ s fro m thes e passages i n
envisaging the coming rule r as a monarch 'i n th e Beloved' -  th e elect
people of God - reignin g in an imperial council and forming the focus of
the unit y o f Israe l and , beyond , o f th e tributar y nation s o f th e
world. Her e th e Blessin g in it s LXX form i s not fa r from th e Stoically -
influenced Philoni c an d Paulin e conception o f the natio n a s one body ,
headed by the high priest o r Christ, respectively (Philo , Spec.  Leg.  3.319;
Rom 12.5 ; Dah l 1941:226-27 ; Moule 1977:83-85) . Hence , althoug h th e
messianic links of the congregation in these LXX texts are less prominent
than NT link s between the Church an d Christ, th e LXX presents in the
lesser Son g an d th e Blessin g of Moses th e pictur e o f a  Church le d by
Moses as ruler, or by the greater messianic ruler still to come.

Thus far , then, th e materia l studied fro m th e LX X has disclosed five
attributes of the congregation which are also prominent marks of the N T
Church. Constitutionall y and liturgically, it is a body in which men and
women each take part, an d i t is governed by a divinely-appointed ruler .
To turn to theological attributes , it can be described a s a community of
faith, the congregation o f the redeemed who believe and confess. Corres-
pondingly, in this corporate confessio n it is a community of the divinely
inspired, an d it s confessio n i s led b y prophecy. As God's own peculia r
people an d portion , i t i s watched b y th e angel-deitie s t o who m th e
heathen nations are allotted. It s faith is faith not only in God, bu t also in
the appointe d ruler , and a  grea t rule r to com e wil l b e th e focu s o f its
unity. The shape and ethos of the Pauline churches are anticipated here ;
and although the theological attribute s are not made normative in these
texts, the fac t tha t they are exhibited by the congregation of the Exodus
as described in the Pentateuch accords them authority and influence.

These attribute s giv e som e substanc e t o th e vie w o f th e Churc h
outlined i n the LXX passages considered here. The sketc h which begin s
to emerge constitutes a far-reachine anticipation of NT conceptions . Now
this outline can receive further definition fro m th e overlap between some
LXX titles used for the congregation, and NT title s for the Church .

T I T L E S O F T H E C H U R C H
Within th e two Songs, the Blessing and Wisdom the principal title of the
Exodus congregation is 'people' Th e Pentateucha l texts also have
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the correlativ e 'Jacob' , 'Israel' , an d (fo r the nationa l nam e Jeshurun)
'Beloved'. There is also occasional referenc e to 'ecclesia' and 'saints'. Here
the evidentl y national title 'people' will be treated first, followed b y the
still national but less plainly ethnocentric 'Beloved', 'ecclesia', and 'saints'.
All these terms reappear in the NT vocabular y referring t o the Church ,
but thei r fresh applicatio n is not always straightforward.

The self-definitio n o f the assembl y as the peopl e o f God jus t
encountered in the 'Great Ode' is central in the LXX material considered
here. In the lesser Song of Exod 15 the congregation, articulated into men
and women, identify themselves emphatically as the elect people of God,
'this peopl e who m yo u redeemed' , 'thi s peopl e who m yo u possessed '
(Exod 15.13 , 16) . The greate r Song , correspondingly , rememberin g th e
allotment of God's own people to himself in the presence of the angels of
the nations (Deut 32.8 LXX, discussed above), expects the day when 'the
Lord will judge his people', when the angel s shall worship him an d th e
nations shal l rejoic e 'with hi s people' , an d 'h e shal l purif y hi s people' s
land' (Deut 32.36, 43 LXX). In the Blessing, similarly, he has had pity on
his people , an d ther e i s none lik e Israel , ' a peopl e save d b y th e Lord '
(Deut 33.3, 29). Finally, in the later chapters of Wisdom th e term Kaoc,  is
even mor e clearl y a  focu s o f expression s of divin e election ; thus , i n
passages on the Exodus, Wisdom delivere d a holy people, God did goo d
to hi s peopl e an d fe d the m wit h angels ' foo d (10.15 , 16.2 , 20) ; th e
Egyptians, on th e destruction o f their first-born , confesse d 'the people'
to be Gods son (18.13); his people journeyed miraculously on when th e
Egyptians foun d a  strange death , an d i n al l things Go d magnifie d hi s
people (19.5 , 22) . The theor y o f divinely-ordere d ye t rationa l miracle
elaborated i n Wisdo m itsel f serves especially, a s these verse s show, t o
exalt God's 'people' (Sweet 1965:123-24).

The wor d use d her e in th e LXX , and emergin g in Wisdom a s
tout court  a curren t nam e fo r Israel , i s rarel y applied directl y t o th e
Christians in Paul. Like the name Israel, it occurs with primary reference
to the Jewish people rather than as a straightforward title of the Churc h
(Dahl 1941:210). This is probably the case when Deut 32.43 LXX 'rejoice,
you nations, with his people' is quoted a t Rom 15.10 . Earlier in Romans,
however, thos e Gentile s who m Go d ha s called ar e held no w t o share ,
correspondingly, in the title of his people and his children, as prophesied
in Hosea: 'I will call the not-people (as) my people; and her that was not
beloved (as ) beloved' (Ho s 2.25 , freely quote d an d followe d by Hos 2. 1
LXX, a t Rom 9.24-25) . Here Pau l probably uses an existing testimony-
chain, th e compilatio n o f which attest s hi s ow n convictio n tha t th e
Gentile Christian s shar e th e electio n o f th e Israelit e Thu s fo r
Christians i t was their 'fathers' , wit h spiritua l privileges like thei r ow n
(i Cor 10.1-4), who sinned when 'the people sat down to eat and drink'
(i Cor 10.7 , quoting Exod 32.6) . Correspondingly, another Pentateucha l
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verse on the 'people' is used in exhortation to Christians at 2 Cor 6.16, in
a passage perhaps drawn fro m a  source, a s mentioned above . Her e th e
series of texts on the congregation as the temple of God begin s with Lev
26.11-12, quoted i n a form nea r to Ezek 37.27, 'I will dwell among them
. . . and they shall be my people'. The use of this text as the first of the
series supports the view that a Pentateuchal understanding of the assembly
as mad e u p o f me n an d wome n contribute d t o th e specificatio n o f
'daughters' at the end of the series, as noted above .

The Christians thus belong to the bu t the title is not restricted
to the Church. This is implied also in Acts, where   can be applied to
the Jewish people, a s noted below , but 'Go d mad e a  visitation t o tak e
from th e gentile s a people for his name' (Acts 15.14; cf. Deut 32.8; Rom
9.24). The same interpretation seems likely also to apply to famous texts
on Christians as (belonging to) the people of God in Hebrews (4.9; 10.30,
from Deu t 32.40 ; see M. Bockmuehl , below); i Pet (2.9—10 , fro m Exo d
19.5—6, 23.22 ; Hos 2.25 ; see R. Bauckham , below); and Revelatio n (18. 4
'come out o f her, my people', from Jer 51.45) . These books offer n o anti -
Jewish definitio n o f Xaoq , b y contrast wit h th e frequen t employment ,
from th e Epistle  o f Barnabas onwards, o f phrases such as 'the new people'
(Barn. 5.7 ; see also Cyprian , D e Unitate  5.1 9 [25] , quoted above) . Th e
other sid e of this coin i s NT continuatio n an d awarenes s of the Jewish
use of Xao< ; as a Jewish nationa l title . This was illustrated abov e fro m
Rom 15.1 0 on 'hi s people'; but i s also reflected i n Acts (as at 7.17; 26.17,
23; 28.17, ^1 m speeches by Christian Jews to non-Christian Jews) and
Jude (v. 5; see R. Bauckham, below). Phrases like 'the new people' imply a
doctrine o f supersession , bu t the y als o recogniz e an d continu e th e
centrality i n biblica l an d contemporar y Judais m o f self-definitio n a s
'people of God' — the point brought home by the prominence of 
the LX X texts considered here. ,  can therefore be reckoned only with
qualification among NT title s for the Church, but the LXX references to
an elect                   re central in NT conceptions  of the Church.

The electio n o f the Jewish nation wa s also strikingly asserte d i n th e
LXX rendering of Jeshurun, the name for Israel occurring in the greater
Song and the Blessing of Moses, b y 6 'th e beloved' (Deu t
32.15, 33.5, 26, followed in th e LX X translations o f Isaia h (44.3 ) and th e
Psalms (29[28].6 ; se e below). Thi s interpretatio n fit s th e immediat e
context o f Deu t 32.15 , a  description o f God' s particula r car e fo r Israe l
from th e time of his original choice (Deut 32.8-14) , as well as the larger
biblical contex t o f the divine love shown in the Exodus (compare you r
sons who m yo u loved' , Wisd 16.26) . 'Beloved ' appear s a s a  messianic
title in the NT (Ep h 1.6) and in continuing Christian usag e (e.g. Barn.
3.6); in both these instances

also occurs in this sense, as in the Greek text of the Ascension
of Isaiah (3.17).

ii

i s  u s e d ,  b u t  t h e  s i m m i l a r

i n



A VISIO N FO R TH E C H U R C H

'Beloved', whic h coul d i n principl e b e represente d b y eithe r Gree k
word, wa s probably alread y applied b y pre-Christian Jew s no t onl y t o
Israel, but also to the messiah; thus in the Psalms the former sense seems
to appear a t Ps 29(28).6 LXX 
tion o f P s 45(44) LXX 'for th e beloved ' Schape r
1995:78—79, takin g Ps 29(28].6 LXX also as messianic, by contras t wit h
the above).

The thematicall y related ter m 'son ' ha s a similar dual applicatio n t o
Israel and the messiah (Exod 4.22; Ps 2.7). The stres s on election i n LXX
application o f the titl e 'beloved ' t o th e congregatio n ma y be compare d
with the stress on Israel's sonship in Hebrew prayer known from Qumran:
'thou has t mad e us sons t o the e befor e th e eye s of all nations, fo r tho u
didst call Israel "My son, my first-born"' (4(^504 iii.i-2, lines 3-5, quoting
Exod 4.22).

In the NT th e singular 'beloved' as a title is restricted to the messiah
(Eph 1.6, already cited, bu t no t i n the epistles generally acknowledged as
Pauline; for the title compare Mark i.n, 9.7, an d parallels , for the sense
Col 1.1 3 'son of his love'). The plura l 'beloved of God', however, is a title
of the Christian s collectively , as at Ro m 1. 7 i  Thess 1.4 ; 2
Thess 2.13; Col 3.1 2 !  cf . Rom 11.2 8 o f Israel .
The link between the applications to Christ and to the Church appears in
the immediate context o f Eph 1.6, a blessing on God who 'picked us out
through hi m [Christ ] .. . to b e hol y an d blameles s befor e hi m i n lov e
having foreordaine d u s ... ' (Ep h 1.4—5) . Agains t th e LX X and N T
background just noted, 'in love' her e probably refers to God's
love fo r hi s peopl e i n electio n (s o Origen), no t their s fo r one another .
This passag e coul d the n ran k wit h Ep h 5. 1 '[God's ] belove d children '

cf. Wisd 16.26) as attesting the sense of the church title
'beloved' in slightly different language .

This usage directly continues, andapplies to the Church i n each place,
the assertio n o f communal electio n mad e by the renderin g 'beloved' in
the greate r Son g and Blessin g of Moses. It s continuity with th e LX X is
emphasized b y the importance of'beloved of God' (Rom 1.7; i Thess 1.4;
cf. Eph 1.4-5, 5- I)> despite the concurrence of the integrally related concept
that the Church wa s loved by Christ; th e two are fused a t Rom 8.39.

The most famous and influential of all church titles, occur s
in the introduction of the 'Great Ode': 'Moses spoke to the end the words
of this ode in the ears of all the ecclesia of Israel' (Deu t 32. 1 LXX). This
title was quickly adopted by Christians (i Thess i.i, etc.), by contrast with
their qualified us e o f  Pau l often use s it i n th e for m 'e          of
God' ( i Co r 1.2 , etc.) , thereb y underlinin g th e Christia n shar e i n th e
special relationshi p to God bestowed o n the Althoug h
recalled th e Israelit e 'ecclesia in the wilderness ' (Act s 7.38), for which i t
was regularly used i n LX X Deuteronomy, i t was no t restricte d t o thi s
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sense. Factor s which free d i t fro m th e strongl y national association s o f
will have included its absence from LXX Genesis to Numbers, where

is used for the Israelite congregation. Anothe r such factor will
have been the broa d usag e of both an d ,  and th e
Hebrew qahal  and 'edah  and Aramaic q'hala and k'nisha,  to which they
often respectivel y correspond, fo r other assemblie s as well as that o f all
Israel. Thus an application of Aramaic q'hala to a pious group is found at
Babylonian Talmud , Ber.  9b, o n th e praye r practice o f 'the hol y con -
gregation' i n Jerusalem . (Th e us e o f thi s Aramai c phras e her e an d
elsewhere i s discussed i n connectio n wit h N T vocabular y b y Jeremias
1969:247-49.) Hence coul d be used for the separate Christian
'churches of the saints ' ( i Cor 14.33 ; c£ P S 89[88].6 LXX 'the ecclesia of
the saints') ; bu t i t als o presente d th e churche s a s continuous wit h th e
congregation of Israel described i n the LXX Pentateuch.

Finally, 'the saints' appea r as Israel corporately i n the lesser Song and
the Blessing of Moses. Go d i s 'glorified amon g the saints (Exo d
15.11 LXX), and 'al l th e sanctifie d ar e unde r hi s hands '
(Deut 33. 3 LXX). The firs t o f these passages could hav e been taken a s a
reference t o angels , bu t wa s perhap s mor e readil y applicabl e t o th e
congregation, th e saints who are glorifying God b y the hymn of Exod 1 5
which they are singing. The second passag e is applied t o the martyrs in 4
Mace 17.19 . I n th e boo k o f Wisdom , comparably , th e marty r 'wa s
numbered among the sons of God, an d his lot is among the saints' (5.5) ;
the theme of Israel's sonship (Exod 4.22) with which 'the saints' of Israel
are here connected wa s noted abov e in Qumran prayer and elsewhere in
Wisdom (16.26;  cf . 18.13) . Again i n Wisdom , a t th e firs t Passove r th e
Israelites covenanted 'tha t the saint s          should shar e alike in goo d
things and in dangers' (Wisd 18.9).

This Jewish designatio n o f Israe l as 'saints' i s reflected in Acts when
Gentile Christian s receiv e ' a lo t amon g th e sanctified ' (Act s 26.18 ; cf .
20.32, and th e us e of fo r the Jewish people note d abov e in Acts).
Phrases speaking of the 'inheritance' or 'lot' or the saints recur , with the
same emphasis on sharin g the privilege s of Israel , at Eph 1.18 ; Co l i.n
(cf. th e stres s on th e Churc h a s beloved, note d abov e in Ep h 1.4-5 , 5- 1;
Col 3.12) . This grou p o f phrase s o n th e saints ' inheritanc e fro m Acts ,
Ephesians an d Colossian s correspondingl y recall s th e 'Grea t Ode ' no t
only on 'th e sanctified' , bu t als o o n th e electio n o f Israe l as falling t o
God's own 'inheritance' (Deut 32.8 LXX, discussed above).

The Christians , sharin g thi s inheritance , ar e i n th e sam e wa y
collectively entitled 'sanctified' (i Cor 1.2) or, more usually, 'saints' (e.g. in
i Cor 14.33 , quoted above , and i n epistolary addresses such as Rom 1.7 ;
Phil i.i). This title can readily accompany the titl e 'beloved', as at Rom
1.7, Col 3.12 , both cited above . I n th e cas e of 'saints' a  Pentateuchally -
rooted titl e has been taken up, once again, in the Jewish community, as
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the LXX Pentateuch and Wisdom attest; and the Christians continue its
application to Israel, but also apply it specially to their own churches.

The fou r titles now considered present the congregation of the Exodus
as th e redeeme d peopl e o f God , God' s beloved , an d a s the ecclesia  o f
Israel made up of the 'sanctified' or 'saints'. When these titles are viewed
together with the attribute s noted above , the congregation a s presented
in thi s LX X material is more full y characterized . Constitutionally , i t i s
both national and ecclesiastical, a national assembly for divine service, in
which me n and women take an appointed part . Theologically, i t i s not
only a  peopl e descende d fro m th e Hebre w ancestors , bu t als o a  con -
gregation of the saints who have faith i n God and his servant Moses, and
confess thei r divin e Lord . Thei r corporat e hym n o f fait h i s divinely
inspired, and collectively they are God's own Beloved, led and unifie d b y
God's appointed ruler , a people on whom the hostile gaze of the angel -
deities is bent in vain.

To return to the opening question, just how far does this picture antici-
pate Christian conceptions of the Church? The view of the congregation
of th e Exodu s offere d i n thi s LX X materia l would no t b e wholl y
inadequate a s a sketch o f the Churc h i n th e NT . Thus th e Corinthia n
emphasis on spiritual gifts, and Paul' s call in reply for decency and order ,
could bot h invok e th e exampl e of th e Pentateucha l congregatio n a s
presented her e i n th e LXX . The constitutiv e natur e o f fait h fo r th e
Church, as met in Acts and Paul , is as much a feature of the Septuagintal
portrait as is the importance of Jewish descent. The congregation appears
in the LXX under designations characteristically used by Christians, 'the
Church' and 'the saints', and the Pauline phrase 'ecclesia of God' (as at i
Cor 1.2 ) recall s the Septuaginta l view of th e peopl e a s the Lord' s ow n
portion.

On th e other hand, i t has become clear that the transition from thi s
portrayal to Christian conceptions and doctrines of the Church was not
wholly straightforward. The conviction that Israel corporately were God's
chosen an d beloved , a s LXX interpretation so strongly emphasizes, did
not disappear. In this point the Paul of Romans was at one with the Paul
of Acts (Rom 11.28, 15.10; Acts 26.23, 28.17, cited above) . Hence, despite
expectation tha t Israe l in the end would be saved through Chris t (Ro m
11.25-27), and despite thorough Christian participation in the concept of
the people of God, 'people ' was not readily adopted as a church title until
Christian claims to be the new elect people took root.

A second poin t in which the Christian development seems distinctive
without bein g discontinuous i s the lin k regularly made i n N T source s
between the congregation an d the messiah. So in Paul the Church i s 'the
ecclesia o f God', bu t i t belong s primaril y to God' s messiah , an d then ,
thereby, to God: 'you are Christ's, and Christ is God's' (i Cor 3.23). This is
a messianic expansion of the affirmation tha t the congregation belongs to
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God note d abov e at Deu t 32.8 . Similarly, Paul betroths th e Corinthia n
Church lik e a  virgin t o Chris t ( 2 Cor 11.2) , no t directl y t o God ; th e
Church i s beloved by Christ a s well as God, a s noted already ; and th e
Christians for m on e bod y i n (her e probably i n th e sens e 'becaus e of )
Christ (Rom 12.5), or the body of (belonging to) Christ ( i Cor 12.27) (for
these interpretation s o f the phrases , se e Moule 1977:71-72) . The com -
munal fait h i s 'the faith o f Jesus Christ' (Ro m 3.22; Gal 3.22) ; althoug h
for many exegetes this faith is the faith exhibited by Christ, in the present
writer s view the phrase more probably implies both faith that Jesus is the
Christ of God, th e bringer of God's redemption, an d also faith in Christ
like Israel's faith i n Moses (the ecclesiastical aspect of 'believing' in these
two Pauline passages was noted above) .

Here, however , as this comparison recalls , the LX X has presented an
antecedent notice d above , the binar y faith o f Israel in Go d an d Mose s
(Exod 14.31; cf. Num 21.5) . Similarly, the conception o f the Church as the
congregation belongin g to and unifie d b y the messiah (Ro m 12.5 ; I Co r
12.27) ls anticipated in the lesser Song and the Blessing of Moses (Deut
33.5). Here the NT developmen t ca n be called no t a n adaptation, as in
the case of ,  but a n intensification, occasioned b y the ardent realized
messianism of the Christians .

It ca n the n b e said , i n conclusion , tha t th e messiani c elemen t i n
Christian faith, and the concurrent Christian modification of the concept
of the peopl e o f God, ar e foc i o f what ca n b e called ne w i n N T con -
ceptions of the Church. Fa r more, however, is inherited fro m Judaism as
represented b y th e LX X tradition, includin g wha t migh t b e though t
characteristically Christia n association s o f th e Churc h wit h faith ,
confession, inspiration and the messiah.5

P O S T S C R I P T
John Swee t has cogently assesse d the theor y of miracles in Wisdo m a s
exemplary for its hold on the doctrine of creation, but as undermined by
the author's instinct for propaganda (Sweet 1965:125-26). Can the poems
from th e sam e LX X tradition studie d here , imbue d a s they ar e wit h
instinctive exaltation o f Israel , then offe r an y vision fo r the Churc h t o
salute the honorand o n his birthday? Perhaps at least two features of the
poems might be picked ou t a s exemplary. First, as it comes befor e u s in
these poems, from the Greek Pentateuch to Wisdom, the congregation of
the Exodu s is graced by a seemingly effortless conjunctio n o f order an d
TcappTjoia ('fre e speech'). It has all the dignity of the solemn assembly of
Israel, but in its antiphons it tastes the glorious liberty of the children of
God. Secondly, the poems themselves in their Greek dress faithfully recall

51 am most grateful t o Dr M. Bockmuehl for comments and suggestions.
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by their stressed verse the strang e and archai c scriptural sources, bu t i n
their wording the y are full o f colour an d vitality . These conjunctions o f
order an d liberty , fidelity and vitality, perhaps still have some exemplary
force fo r the Churc h i n it s services and it s biblical interpretation . This
Septuagintal moralizing must abide John Swee t s verdict; but meanwhil e
it can introduc e a  warm birthday greeting — offered wit h admiratio n fo r
his creativ e biblica l work, an d gratitud e fo r hi s unfailin g kindnes s an d
encouragement.
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Matthews Vision for the Church

MICHAEL GOULDE R

N one sense Matthew had a  short-term visio n for the Church. He was,
we may suppose, writing in the late r yos (with Mark a  familiar text) ,

and he thought Jesus' generation woul d no t have passed awa y before th e
Son of Man came (24.34; 16.28), that is , we may say, before 90. But there
are those today who expect to see the Lord's return, but are not lacking in
controversial policie s fo r th e Church ; an d Matthe w wa s like tha t too .
What makes his vision so attractive, an d s o effective, i s his combinatio n
of spiritual idealism with practical moderation , rathe r a rare coupling in
Church history. 1

LOYALTY A N D O P E N N E S S
The yo s wer e a  critica l tim e fo r th e Church . I n th e 40 5 i t ha d ha d a
proper centra l organization a t Jerusalem. The ol d triumvirate, Peter and
the tw o sons o f Zebedee, had bee n broke n u p b y Herod's execution o f
James (Act s I2.if); bu t i t had bee n strengthened i n fac t i n the advance -
ment of his namesake, James, Jesus' brother, a man of principle and forc e
of character, who rapidl y became chairman o f the Jerusalem three (Gal
2.9, 12 ; Act s 12.17 , 15.13-21 , 21.18) . Pau l fel t tha t h e ha d t o squar e hi s
preaching with the Jerusalem leadership (Gal 2.1-10), and James saw to it
that their rulings were enforced (Gal 2.11—14), with the constant despatc h
of emissaries to Antioch, Galati a an d late r Corinth . Pau l accepted thi s
structure of authority, while maintaining his own position a s apostle, and
his 'gospel' as the true doctrine; but afte r his death, his followers resiste d
the imposition of Jerusalem rulings, and with the siege of the city and its
destruction in 68-70, such resistance became increasingly practicable. We
may see the pressure s on th e tw o side s by observing details i n Mark , a
radical Pauline, and Matthew, a  middle-of-the-road conservative .

Jesus' famil y ha d bee n leadin g th e Jerusalem churc h fo r thirt y years,
first in th e perso n o f James his brother , and the n o f his cousin Simeo n

1 It i s an honour to have been asked to contribute to John Sweet's Festschrift. I  have
enjoyed an  unclouded friendship wit h him sinc e we were thirteen; and he  represents
the Matthaea n idea l in modern for m -  wis e conservatism, pastoral realism and un-
bounded aspiration.

19

I



A V I S I O N FO R THE C H U R C H

(Hegesippus, the second-century historian, quoted in Eusebius, Hist. EccL
3.22); so naturally the primar y issue was loyalty, or otherwise,  t o them .
Mark i s noticeably unfriendly t o them: 'And when his relations

I hear d [o f Jesus' success ] the y went ou t t o la y hands on him , fo r
they said , He i s out o f his mind ' (Mar k 3.21) . Matthew leave s out very
few verse s in Mark , bu t h e leaves this one out . Mar k goes on : 'An d hi s
mother an d hi s brothers came , an d standin g outside the y sent t o him ,
summoning him.' The message is brought that they are outside, but Jesus
looks abou t on those seated around and says , 'Whoever does the wil l of
God, h e i s my brothe r an d siste r an d mother ' (Mar k 3.31-35) . What
matters is to be in that circle, listening to Jesus and doing God's will: such
people ar e Jesus' rea l famil y -  hi s famil y accordin g t o th e flesh were
outside. Matthew includes the story, but he takes the sting out of it (Matt
12.46—50). Jesus' famil y came , an d the y waited politel y outside because
they 'wante d t o spea k to him' ; the y neve r though t o f 'laying hands o n
him', or doubting his sanity; Jesus' spiritual family includes all his disciples
as well as his physical family. It is the same with Jesus' unhappy preaching
at Nazareth. Mark has him say , 'A prophet i s not without honour save in
his home-country, an d among his relations, and in his house' (Mark 6.4):
Matthew has , ' . .  . save in his home-country, an d in his house' (13.57) .
Matthew does not want to speak ill of his relations: they are running the
Church.

It i s th e sam e wit h th e ol d triumvirate . Mark ha s som e traditiona l
stories to the credit of Peter, James and John —  their call, their presence at
the raising of Jairus' daughter, or the Transfiguration, or Gethsemane, bu t
he also has a lot of hostile material. He calls James and John th e Sons of
Thunder, presumabl y a n indicatio n o f thei r impetuou s an d angr y
temperament (Luk e 9-540; and Matthew leaves this out (10.2). Mark tells
how Jesus told John off for trying to stop exorcism s in his name (Mark
9.37-40); and Matthew leave s this out too . Mar k describes the brothers '
humiliation when they ask Jesus for the seats at his side in heaven (Mark
10.35-45); this time Matthew tells the story, but cleverly shifts the odium
on to their ambitious mother (20.20-28) .

Mark has similarly quite a lot of unsympathetic matter about Peter . It
is Peter who declares that Jesus is the Christ, but he gets no credit for it in
Mark (8.29), whereas in Matthew he receives the highest praise - 'Blesse d
are you , Simo n bar-Jonah ! Fo r fles h an d bloo d ha s no t reveale d thi s
to you , but m y Father .  . .' (16.17-19) . In Mark , Pete r take s Jesus aside
and ha s th e effronter y t o rebuk e hi m (Mar k 8.32) ; in Matthe w thi s is
softened b y adding 'God forbid it , Lord! This shall never happen to you',
quite a mild 'rebuke' (16.22). In Mark Jesus then speaks the terrible words
to Peter , 'Ge t behin d me , Satan! ' (8.33) , agai n softene d b y Matthew' s
addition, 'You are [not just a rock but] a stumbling block to me' (16.23).
There are many instances of Mark's rough treatment of Peter in the Last
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Supper, Gethsemane and Denial stories in Mark 14; Matthew leaves most
of these untouched , becaus e Pete r wins our sympath y in hi s weakness ,
but he makes things a bit easier - fo r example, Mark 14.72, '[Peter] began
to weep', Matt 26.75 , '[Peter] wept bitterly'.1

It would be possible to extend such comparisons much more widely by
including the two evangelists ' treatmen t of the disciples a s a whole; bu t
this muc h mus t suffice . Ther e is evidence o f a steady tendenc y i n both
writers. Mark gives a picture of the disciples generally, as of the Three in
particular, as insensitive, ambitious, cowardly, self-regarding and generally
unworthy: and this is best explained i f he was a companion of Paul (Co l
4.10, Phlm 24) , who is resisting Jerusalem missionaries who claimed th e
authority of Peter for their doctrines ('o f Cephas', I  Cor 1.12) . Matthe w
will not allo w this. He i s loyal to the Jerusalem leadership , Jesus' famil y
(who ar e stil l there), th e disciples , an d especiall y Peter, who i s so ofte n
their spokesman in his Gospel .

A CHURC H WIT H A STRUCTUR E
AND A  D I S C I P L I N E

With hi s Jewish background , Matthe w sa w the Churc h organize d a s a
part o f Judaism. Judais m ha d loca l court s wit h thre e judge s t o settl e
ordinary matters , an d ther e was the Sanhedri n wit h seventy-on e judge s
for capita l and other serious cases (Mishnah, Sank. i). So Matthew writes
as a Jew, 'I say to you, that anyone who is angry with his brother shal l be
liable to judgement [i n his local church]; and whoever says to his brother,
Raka [Yo u idiot!], shal l be liable to th e Sanhedri n [th e Jewish suprem e
court, still sitting in the neighbourhood o f Jerusalem]; and whoever says,
Moreh [Yo u godless rebel!] , shall be liable to hell-fire ' (5.22) . Christians
have t o b e carefu l ho w the y spea k t o on e another . Ange r itsel f will
land them in front o f the local court; for insult they will face the highest
court o n earth ; an d fo r serious insul t i t wil l b e God' s judgement , an d
condemnation t o hell.

This i s perhaps a  rhetorica l flourish , bu t Matthe w i s serious abou t
discipline in the Church . In 18.10-17 'the disciples ' ar e to b e pastors of

1 Peter was a problem for the Paulines. Some Christians at Corinth said they were 'of
Cephas', so seeing him as leader of the opposition t o the Pauline movement; but the n
historically he had been Jesus' senior apostle, and no Christian could be against him.
Hence Mark' s ambivalence towards him - som e friendly traditions , some hostility -
whereas Mark has no good word for Jesus' family . The tensio n is even worse in John.
But in time, when Peter had been a good while dead, he was co-opted int o the Pauline
movement, i Peter, written perhaps around 90, is a thoroughly Pauline document, and
can send greetings fro m 'Mark my son' in 'Babylon' (i.e. Rome); and so to Papias, and
the tale of Mark s transcribing Peter's sermons . The first and mos t effectiv e co-opte r
was Matthew.
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'these littl e ones' , thei r church members , on pai n of being reported t o
God by the latter s guardian angels; if one of them 'is lost', that is commits
a serious sin, they are to go after him, and i f they 'find' him, there will be
joy in heaven that he does not 'perish' . The evangelis t explains what thi s
means: i f your brothe r [fellow-Christian ] sins , you [singular , the loca l
church pastor] are to speak to him privately ; if he will not listen , you are
to take one or two witnesses, as provided in Deut 19.15 ; if he is obdurate,
you are to bring him before the local church; and the last resort will be to
treat him as the Gentile and the publican - tha t is, excommunicate him.
It is the same procedure which we find in Paul , who promises to invoke
the witnesses of Deut 19.15 in 2 Cor 13.1 , and requires 'separation from th e
unclean' in 2  Cor 6.14-7.1 , and th e handing over of sinners to Satan for
the destruction o f the flesh in i Cor 5.3-5 . These shepherds of the flock
mean business.

Matthew als o take s ove r th e Jewis h ide a o f a  continuou s chai n o f
authoritative interpreters : 'The scribes and Pharisee s sit on Moses's seat:
so whatever they tel l you, observe and do ' (23.2,f) - I n th e Mishna h th e
idea i s that God' s rulings were given to Moses , som e o f which h e pro -
claimed in the Torah and some not; and through the succession of inter-
preters, throug h Ezr a and th e Grea t Synagogue , the righ t o f legislation
has passed to the present Sanhedrin, who 'sit on Moses's seat' (Mishnah ,
Aboth i.i) —  their ruling s are valid fo r Christian s too , wh o ar e stil l (i n
intention) a  par t o f Judaism. Bu t i t shoul d als o b e sai d tha t th e tru e
successors of Moses are seen not a s 'their scribes' (7.29), but a s Christian
scribes (8.19), those who have been made disciples to the kingdom (13.52) ;
in fac t Jesu s sen t ou t no t onl y scribe s (lik e Matthe w himself) , bu t
Christian prophets and sages (23.34, tne highest echelons of Jewish
religion, the predecessors of the rabbis).

There was however a  second an d greate r source o f divin e law since
Jesus came, an d h e had no t onl y laid down man y prescriptions for th e
Church himself , but ha d also set up a  kind o f Christian Sanhedrin , th e
Apostolic College, to interpret his rulings. Jesus had called Simon Cephas ,
the Rock; and Matthew took this to mean that he was like a foundation
stone t o the Churc h a s a building, t o which , i n anothe r metaphor , h e
held th e keys . Matthew i s a marvellous teacher, who firs t use s brilliant
images lik e these, an d the n explain s them. Thi s mean t tha t 'Whateve r
you bind o n earth shall be bound i n heaven, and whatever you loose on
earth shall be loosed in heaven' (16.19). Binding and loosing were regular
Jewish terms for the authority of Sages to enforce rules or make exceptions
(Mishnah, Ter.  5.4, Mishnah , Pes.  4.5; Josephus, Bell.  Jud. 11.5.2) , an d
Peter is being given this same authority in the Church. Any enforcements
or exceptions he makes, Jesus will ratify. Exactly the same words are used
in the plural to the Twelve at 18.18, so Matthew sees the Apostolic College
as a Christian equivalen t to the Sanhedrin. Caiaphas was the chairman at
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Jesus' trial in Matt 26, and Peter is similarly thought of as chairman of the
Apostles. We may think the Church o f England close to its origins here:
the Jewish paralle l makes Pete r mor e a  primus inter  pares than a  Pope ,
though hi s first-centur y successor s behave d wit h mor e resolutio n tha n
most Archbishops of Canterbury.

It i s just at thi s poin t tha t Matthe w i s in tw o mind s a s to wher e he
sees th e Churc h going . A s a conservative, h e want s th e Churc h t o b e
part o f Judaism, under th e ultimat e authority of the Sanhedrin , paying
the templ e ta x les t th e Jew s b e mad e t o stumbl e (17.27) , keepin g th e
rulings of those on Moses's seat. But at the same time he loathed what he
saw as Pharisaic ambition an d show - bein g called Rabb i and Teacher
(23.5-10), public piety (6.1-18), and the trivializing of religion (23.16-28)
- an d he could se e that th e mission t o the Jews had failed (23.37-39) .
Against his instincts he senses that the future is with a different, apostolic
structure.

KEEPING TH E LA W AND INCLUDIN G
THE GENTILE S

The tension between Mark and Matthew had its origins in the success of
Paul's mission to the Gentiles . The Jerusalem leaders had put thei r foot
down abou t keeping Jewish food-laws in Paul' s church a t Antioch (Gal
2.11-14), an<i Paul (and Mark) knew that if this was insisted on all the way,
that woul d b e th e en d o f th e Gentil e mission. 3 Henc e Mark' s critica l
attitude t o thes e 'pillars' : Jesus too k Paul' s side , h e say s (Mar k 7.1—23 ,
2.23—28), an d wa s ofte n critica l o f them . Bu t Matthe w i s loya l t o
Jerusalem, while often sympathizin g with th e Pauline position; an d i t is
this which makes him such an interesting and winning person.

It ha s sometimes bee n doubte d whethe r Matthew had muc h feelin g
for th e Gentil e mission, fo r in his Mission Discourse (ch . 10) Jesus says,
'Go nowhere among the Gentiles, and enter no town of the Samaritans,
but g o rather to the los t sheep of the house of Israel' (10.51") ; and again,

3 It i s possible to rea d Gal 2  in othe r ways. Perhaps the Jerusalem leaders allowed
that Gentile s coul d b e save d withou t circumcision , provide d the y kep t basi c
('Noachide') laws , as in Acts 15; but they might object to Jewish Christians eating with
Gentiles at Antioch, which would look as ifkeeping the ful l Torah di d not matter : cf.
M. Bockmuehl , 'The Noachide Commandments and New Testament Ethics' , Revue
Biblique 102 (1995) 72-101. Such an understanding would involve seeing the Galatian
'trouble-makers' a s unauthorize d by th e Jerusale m leadership , an d Ga l 2.15-2 1 as
unconnected with 2.11—14. But a more serious problem is Mark's (and John's) hostility
to Jesus ' family : wh y shoul d thes e tw o evangelist s attack suc h moderat e Jewish
Christians, doing their best for the Gentile converts? Note especially John 7.5, 'For not
even his brothers believed in him' - an d faith, believing , is the condition for salvation
in John.
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'you will not have gone through the towns of Israel before the Son of Man
comes' (10.23). But i t is important to notice tha t thes e words are spoken
to th e Twelve , an d thi s i s said thre e time s (10.1 , 5 ; n.i). The Twelv e
understood thei r mission to be to 'the circumcision' (Gal z./f). and they
agreed tha t Pau l should hav e responsibility for the Gentil e mission (Ga l
2.9). So Matthew sees the Twelve as running the Palestine churches, an d
as being the final authority for any 'binding and loosing'; but the mission
to Samaria, and to the Gentile world at large, was to be in other hands.4

There is not th e least doubt tha t Matthew accepted th e Gentile mission
with enthusiasm. He has Gentile astrologers at Jesus' cradle (2.1-12), and
Jesus' final commission (t o the Eleve n and 'others' ) i s 'Go therefore and
make disciples of all nations' (28.17—19) . The highes t praise is reserved for
the Gentil e Centurion , ' I hav e not foun d such faith , no , no t i n Israel '
(8.10), an d i n 24.1 4 'thi s gospe l o f th e kingdo m wil l b e proclaime d
throughout th e world' . I t i s true that th e evangelis t can speak depreci -
atingly of'Gentiles and tax-collectors ' (18.17; c^- 5-47 > 6.7); but the n even
Paul, th e apostl e t o th e Gentiles , can speak of 'sinner s of the Gentiles '
(Gal 2.15). In those days facing facts seemed more important than political
correctness.

Matthew's visio n o f th e Churc h i s made (marginally ) clearer i n hi s
Tares parable, with its interpretation (13.24-30, 36-43). We are told in the
latter tha t th e fiel d i s the world , an d th e goo d see d i s 'the sons o f th e
kingdom', that is , Christians in good standing; so we have the impression
that Matthew sees the kingdom as the world. In one sense, of course, this
is so: God i s king of the whole universe , and th e reapin g stands fo r th e
judgement o f al l mankind. Bu t the n ofte n i n Matthe w th e kingdo m i s
the Church : it has been subject to violence since the days of the Baptist
(11.12), fo r example , an d Pete r ha s it s key s (16.19) . S o too , her e a t th e
completion o f th e ag e th e angel s 'wil l gathe r ou t o f hi s kingdo m al l
scandals an d thos e who d o lawlessness' , an d i t looks a s if the Kingdo m
and the Church are now the same - a s at the Marriage Feast, or with the
Bridesmaids, wher e th e unworth y ar e excluded . Matthe w ha s a  clearer
head tha n mos t N T authors , bu t h e can be inconsistent like the res t of
us: the sons of the Kingdom are the Jews at 8.12 , the good Christian s a t
13.38; the Pharisees ' teachin g i s leaven to b e wary of a t 16.12 , bu t t o b e
observed a t 23.3 ; Herod i s tetrarch at 14. 1 and kin g at 14.9. The messag e
of th e Tare s i s tha t th e gospe l see d wa s sow n no t onl y i n Israe l bu t
among th e Gentiles , bu t judgemen t i s coming fo r all , an d baptis m i s
not enough : a  prope r standar d o f ethic s i s require d to o —  converts
guilty of avoH-i d wil l be burne d as tares. Matthew i s forever reassuring

4 At 28.17-20 Jesus commissions th e Church to preach to all nations, but the Church
comprises not only the Eleven, who worship hi m in faith, but also others (oi 6e) who
doubted. Cf. also 25.31—46, where th e missionarie s t o the nations are spoken of as 'the
least of these my brethren' - cf . the 'little ones' of 10.42.

24



MATTHEWS V I S I O N FO R TH E C H U R C H

his Jewish-Christia n congregatio n tha t observanc e o f th e La w i s still
important.

The Gentile mission was fine then - wha t Christian could fai l to accept
it in view of its amazing success? But this did no t resolv e the question o f
the Law : how muc h o r i t was incumbent o n Gentil e converts ? For th e
Jerusalem leadershi p the Torah was the ordinance o f God, an d tha t was
the en d o f th e matter. 5 Fo r Pau l thing s wer e no t quit e s o easy . I f hi s
Gentile churchmen ha d to keep sabbath, for example, they were likely to
lose thei r jobs , an d starve ; an d thi s would b e a  discouragement t o th e
Gentile mission, which was also the ordinance o f God, an d laid on him
in particular . Pau l trie s a  numbe r o f differen t approache s t o th e
problem. At first he took the line, 'Not beyond what is written', the Bible
and th e Bibl e onl y ( i Co r 4.6) -  n o 'interpretations ' b y Jewish Sages ,
which are merely 'taught words of human wisdom' (i Cor 2.13) ; later he
took a  harder position , th e La w was itself the ol d covenan t an d a  dea d
letter ( 2 Cor 3). *

Matthew wa s a moderate , an d h e sa w the Churc h a s bound b y th e
Law, like James. His Jesus says, 'Think not that I came to destroy the Law
or the Prophets : I  came no t t o destroy bu t t o fulfi l [i.e . t o prescribe no t
just the actions bu t th e attitudes which lea d to them]. For truly I say to
you, til l heave n an d eart h pas s away , no t on e iot a o r on e letter-crow n
shall pas s away, till all come t o pas s [i.e . ever y detail i s valid til l Judge-
ment Day] . So whoever loose s one of the leas t of these commandment s
and teache s me n s o [S t Mark, fo r example , whos e Gospe l Matthe w i s
rewriting because it contains a number of lamentable errors of this kind],7
shall be called least in the kingdom of heaven [though he will get in, just]'
(5.17—19). Matthew sees the Church as sailing between the Scylla of Law-

5 Cf. n . 3 . I t ma y b e though t tha t afte r th e compromis e o f Acts 1 5 th e Jerusalem
leadership was merely concerned tha t Paul might not be teaching Jews to keep the law;
this i s said i n Acts 21.17—21 . Bu t righ t at th e en d o f Paul' s lif e th e apostl e ha s still t o
resist pressure to circumcise his Gentile converts (Phi l 3.1-4.1); it is difficult t o believe
that so persevering a movement coul d continu e without officia l backing , an d James
enjoyed a  high reputatio n with th e Pharisee s (Josephus , Ant.  20.9.1 ; Hegesippus , i n
Eusebius, Hist. EccL 2.23.4-16). There is also the problem of the antipathy of Mark and
John to the Jerusalem leadership, mentioned above .

6 See my Toilet in i Corinthians', New Testament  Studies 37 (1991) 516-34. The first
problem ove r the La w was with th e mea t eate n a t eucharisti c suppers (Ga l 2.11-14),
since Jews might be law-breakers if it was not kosher ; and Pau l hoped t o resolv e this
by arguing that kosher butchers and cooking rules do not come in Leviticus but i n the
rulings ofthe Sages ('the words of the Wise). But when the issue broadened to work-
ing o n Saturday s (Ro m 14) , Pau l wa s plainl y defying th e Bible , indee d th e Te n
Commandments; s o he i s driven to a  more radica l line. I n Galatian s he trie s several
other implausible defences.

7 Matthew is often though t t o be opposing people who said 'We have faith bu t no t
works', as in James 2.14. But we can actually watch Matthew correcting various points
in Mark where the earlier evangelist goes against biblical food and sabbath laws. There
is no evidence that Matthew had a version of Mark different fro m ours .
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lessness, represented by the ultra-Paulines, and the Charybdis of legalism,
the loveless , joyless , oppressive , hypocritica l 'righteousnes s o f th e
[unconverted] scribe s and Pharisees ' (5.20) , currently leading the refor m
of Judaism at Yavneh.

Matthew could not accept Paul' s distinction between the Law, 'what is
written', and th e halakha , it s practical exposition, th e 'taugh t words o f
human wisdom'; in rea l life one has to know how to apply the Bible . So
he says , 'The scribes and Pharisee s sit on Moses ' seat : al l therefore that
they tell you, observe and do' (23.20; as in matters like tithing mint, anise
and cummin , even though the y miss judgement, mercy and faith , 'thes e
[last] things  yo u shoul d hav e done , an d no t leav e the othe r [tithing ]
undone' (23.23). Matthean Christian s keep the ful l Jewish 'way'.

The practica l applicatio n o f thes e principle s ma y agai n b e see n b y
comparing Mark' s tex t wit h Matthew's . Paul' s wealthiest convert s wer e
often Gentiles , so the church would meet in their houses, and they would
provide the Saturday night church supper; so the meat might be bought
in the market, and might not be kosher. This meant that Jewish Christians
would have either to 'eat with the Gentiles', stifling their consciences (Gal
2.nf), or they would have to stick to a vegetarian diet and resent it (Rom
14). Mark wants to make it clear that Jesus took the liberal, Pauline line:
'There i s nothing from outsid e a  man goin g into him whic h ca n defil e
him; bu t i t i s the thing s which com e ou t o f a man which defil e a  man'
(7.15). Non-kosher foo d canno t mak e you unclean ; it is thoughts o f lust
and gree d an d envy which mak e you unclean -  i n fact , Jesu s said thi s
'pronouncing all food clean' (7.19). Bacon, lettuce and tomato sandwiches
are quite al l right.

Now Matthe w know s tha t Jesu s sai d nothin g o f th e kind 8 —  well,
perhaps something of the kind, but Mark has got the emphasis wrong. So
he leaves out th e damaging phrase, 'pronouncing all food clean' , and h e
makes the whole discussion a question o f whether one should wash one's
hands befor e eatin g (15.2) . So 15.11 , 'I t i s not wha t goe s into th e mout h
which defile s a  man, but what comes out of the mouth .  . .', means 'It is
[evil talk] which defiles a man, but eating with unwashed hands does no t
defile a  man' (15.20) . Matthew i s very good a t thi s kind o f adjustment:
the quickness of the pen deceives the ear. In Mark it was quite clear that
Jesus abrogate d th e sabbath : th e Pharisee s criticize d th e disciple s fo r
plucking and 'grinding' corn on the sabbath, but Jesus said, 'The sabbath
was made for man, an d no t ma n fo r the sabbath ' (Mar k 2.27) . Her e is
another vers e which Matthe w drops ; an d h e opens th e story by saying,
'His disciples were hungry (12.1 ) - poo r chaps, they had been fasting for
a fortnight.

8 If Jesus had sai d al l these libera l thing s about th e food-laws , how come s i t tha t
Peter took th e conservativ e stance against the libera l positio n maintaine d by Paul at
Antioch?
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So Matthe w i s mor e conservativ e tha n Mark : h e i s loya l t o th e
Jerusalem leadership, and thinks the Church wil l be ruined if it does no t
stick to the Word of God. This raises the awkward question of what line
he would tak e on circumcision , since this was the issu e that had nearly
wrecked th e Paulin e mission in the 50 5 (Galatians; Romans; Phi l 3). Of
course, Jesus does not speak on such a  matter i n the Gospel, and we are
left wondering . On th e one hand, Matthew often speak s approvingly of
the Gentile mission; but on the other hand, the Bible prescribes circum-
cision a s the sacramen t fo r joinin g the peopl e o f Go d (Ge n 17 ; Exo d
12.49), anc^ on every other issue Matthew follow s th e Jerusalem leaders,
and back s the Torah. I f we are in tw o minds, ho w much more will the
evangelist have been! He probably adopted the prudent policy of keeping
his fingers crossed and hopin g the proble m would g o away. His Gospe l
gives u s the impressio n tha t hi s church member s were almost al l Jews.
Normal synagogue policy was to accept uncircumcised Gentiles as 'God-
fearers', an d expec t them t o go the whole hog (s o to speak) in time . So
here is a second matter in which Matthew had a  vision for the Church: a
Church mainl y of Gentiles, al l of whose men had been circumcised. But
this was, as he knew, a vision for many days.

I D E A L I S M A N D E T H I C S
So far , it migh t appea r tha t Matthe w wa s not jus t a  conservativ e bu t
a diehard, a  fully paid-up , card-carryin g Cephasite. But i f he had been ,
his Gospel would neve r have made the grade into the Canon, since the
NT book s were selected b y the Pauline  churches, and consis t largel y of
letters b y Paul , o r supposedl y b y Paul , an d book s b y his friend s Mar k
and Luke , an d hi s incarnationalis t followe r John . Matthe w i s i n fac t
an admire r o f Pau l also , an d hi s Gospe l achieve d prid e o f place , bot h
in canonica l orde r an d i n use , becaus e i t combine d Paulin e insight s
with Jerusalem traditionalism. Matthew aspired to make a bridge between
the two wings of the Church; t o accept Mark's Gospel as the base for his
own work , combinin g a s i t di d ol d pro-Pete r materia l wit h Paulin e
theology.

Mark's reade r i s surprised ho w littl e mentio n ther e i s o f love ; i t i s
confined t o the little piece on the Great Commandment. Lov e had been
the centrepiece o f Paul's view of Christian living , and tha t i s where it is
for Matthew also. Paul had said, 'He who loves has fulfilled th e rest of the
Law. For , Thou shalt not commit adultery, Thou shalt not murder, Thou
shalt no t steal , Thou shal t no t covet , an d an y other commandment , i s
summed up in this word, Thou shalt love thy neighbour as thyself (Ro m
13.8f). I n chapte r 5  Matthew wishes to contras t th e Christia n wa y with
the righteousnes s o f th e scribe s an d Pharisees , an d h e doe s i t firs t b y
setting ou t something lik e thes e commandment s -  murder , adultery ,
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divorce, fals e oaths, an eye for an eye, loving one's neighbour and hatin g
one's enemy —  as the basi s o f Judaism. I n eac h cas e tha t wa s what wa s
given at Sinai, but Jesus requires something more. That something is  the
inclination of the heart, no t just the action; and Paul' s condemnation o f
anger, lust , divorce , returnin g evi l fo r evil , an d hatre d show s th e way .
'Bless those who persecute you ; bles s and curse not . . . returning to no
one evil for evil. . . if your enemy is hungry, feed him . .. be not overcome
by evil, but overcome evil with good' (Rom 12.14-21): here is the substance
of Matthews 'Bu t I  say unto yo u .  . .' i n th e sublim e eloquence o f the
Sermon o n the Mount.

Paul wa s mad e uneas y b y Jerusale m Christian s wh o claime d t o b e
'perfect' (Phi l 3.12-16; i Cor 2.6) ; here again Matthew wante d t o bridge
the gap . Hi s vision of the Churc h include s saints, an d he i s at his mos t
moving whe n h e demand s th e highest : 'Yo u shal l b e therefor e perfect ,
even as your Father in heaven is perfect' (5.48). But these words are spoken
to th e Apostles , an d th e wis e pasto r know s tha t no t ever y believer can
aspire to perfection. So the Matthean Jesu s says to the rich man, 'I f you
wish to be perfect, go sell your possessions .  . .' (19.21): perhaps there are
those in the evangelist's pews who would lik e to enter the kingdom, bu t
do no t min d no t bein g perfect. Pau l had spoken o f his own continenc e
over sexua l relations , bu t other s wer e no t s o gifted , an d i f s o i t wa s
better to marry than to burn (i Cor 7.9). Matthew makes the same point.
With the Church to run (Mat t 18) , and no release once marriage is under-
taken (19.1-9) , the Apostles say , 'If that i s so, it is not sensibl e to marry '
(19.10). Jesus replies, 'This rule is not for everyone, but for those to whom
it i s given'; som e peopl e voluntaril y accep t celibac y fo r th e sak e of th e
kingdom —  let thos e who ca n manag e i t manag e i t (i9.nf) . I n thi s way
Matthew show s himsel f i n fac t ver y Pauline : th e tw o o f the m ar e th e
partnership which has sponsored the two-tier ethi c which has dominated
the Church ever since - perfectio n for the 'religious', realism for the rest.
Only Pau l i s nervou s o f th e arrogan t overton e o f perfection , whil e
Matthew welcome s it s challenge.9

Paul found a persistent problem with his Jewish-Christian (Cephasite )
counter-mission i n thei r charismatic excesse s ( i Co r 12-14 ; 2 Cor 11.16 -
12.13). It was not Just 'tongues' consuming the precious time of church
worship, bu t visions which purported t o carry angelic instructions and to
give 'knowledge ' ( 2 Cor 12.1-4 ; Co l 2.16-18) , healing s and othe r suc h
signs (12.12) . Pau l fel t h e could hol d hi s own whe n i t cam e t o tongue s

9 Religious movement s with hig h aspiration s are boun d t o mee t thi s tension ; th e
higher th e aspirations , th e fewe r th e aspirants . Somethin g simila r i s foun d i n th e
Qumran communit y where the word tamim  was used for the fully committed; and the
'goodmen' among the Cathars in fourteenth-century Franc e were called far/aits. Th e
word doe s no t unfortunatel y imply moral perfection : Be*libaste , fo r example , was a
par/aitbut als o a scamp (E. Le Roy Ladurie, Montaillou [ET London: Penguin, 1980]).
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(i Cor 14.18), but he had never had a vision carrying him to heaven (2 Cor
12.1-5), a°d his 'signs' had been his endurance of hardship (12.12).I0
However wha t distressed him was that love, th e frui t o f the Spirit , was
being overlooked i n the zeal for these gifts of the Spirit .

Matthew i s with him al l the way. The roa d to salvation was that lai d
down in the Law and the Prophets (5.17) , but observed fro m th e heart in
the spirit of love (5.21-48); and he closes the Sermon o n the same note,
'All then tha t you wish men to do to you, so do you too to them; for this
is th e La w and th e Prophets ' (7.12) . Bu t thi s i s a narro w gat e an d a n
overgrown way which few find. There are false prophets to lead us astray,
whose lives display no fruit s [o f love]; they say 'Lord, Lord', but d o no t
do the Father' s will; they 'prophesy' , and cas t ou t demons , an d perform
many miracles in Jesus' name, but in the end the Lord will say to them, 'I
never kne w you ' (7.15-23) . These fals e prophet s ar e th e epigoni  o f th e
anti-Pauline charismatics o f the Corinthia n letters . Their religio n is all
froth and  no  fruit , and  thei r end  is  perdition to  Paul , hel l to Matthew .
The evangelis t is pretty discouraging about claims to have been ravished
to heaven, too, fo r a vision of God or of Christ: 'No one knows the Son
except the Father, nor does anyone know the Father except the Son, and
him t o who m th e So n wishe s t o revea l him ' (11.27) . I t i s th e sam e
anti-visionary emphasis which we find so regularly in the Fourth Gospel :
'He tha t hat h see n m e hath see n th e Father ' (Joh n 14.9) . The humbl e
Christian, th e vr(7tio<; , ca n com e t o Jesu s an d kno w al l tha t h e need s
about God .

Paul give s tw o list s o f th e gift s o f th e Spiri t i n i  Co r 12 , firs t th e
Corinthians' lis t i n verse s 8—10 , an d the n hi s ow n list , wit h suitabl e
changes o f substanc e an d order , i n verse s 27f : bu t bot h list s specif y
miracles and gifts of healing, and Matthew is with him here, too. Howeve r
he thoughtfully implies a restriction of these powers to the Twelve, for it
is in the Mission discourse , addresse d t o them, tha t Jesus says, 'Heal the
sick, rais e th e dead , cleans e th e lepers , cas t ou t demons ' (10.8) . I t i s
difficult t o think that othe r church leader s of the second generatio n did
not hav e the sam e difficult y a s Paul in performin g impressive healings.
No doub t suc h marvel s wer e experience d i n th e head y charismati c
excitement o f the 305 , bu t th e evangelist , lik e the apostle , seem s t o b e
making terms with a soberer reality.

The sam e limitatio n ma y apply t o th e so-calle d 'itineran t radicals' .
Matt 1 0 follow s Mar k 6  i n givin g instruction s t o th e Twelv e t o g o

10 In 2 Cor 10-12 Paul is answering Jewish Christian allegations that he has no spiritual
power - a s a person, as a speaker, as a visionary, as a healer. These accusations were
largely tru e (or they would no t need answerin g - 'boasting' , 'a s a  fool') . Paul , with
some fast footwork, takes the higher ground: his 'signs and wonders and miracles' had
been hi s 'endurance' -  o f hardships, a s in 2 Cor 6. 4 and 11.23-33 . Standar d inter -
pretations, that Paul had i n fac t don e many [healing] miracles at Corinth, ignor e the
force of'in al l endurance'.
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preaching withou t provisio n o f food , clothe s o r money ; t o cas t them -
selves entirely on the charity of those who hear them; and to get no gold,
silver or brass into their purses. Paul used to earn his living by his trade so
as not to impose on his converts, but the Jerusalem pillars sent out envoys
who did expect the local church to support them , and who furthermore
said tha t Pau l wa s not a  prope r apostl e a s he di d no t clai m thi s righ t
(i Co r 9 ; 2  Cor 11.7-15) . Howeve r Matthe w i s clearly no t supportin g
Jerusalem against Paul here, for he limits the instruction to the Palestinian
mission, 'th e citie s o f Israel ' (10.23 ; cf . 5f) . The ide a tha t ordinar y
Christian converts were expected to go off in pairs and conduct thei r own
private mission is a chimera, at least in the 705 . No doub t gifte d leader s
(prophets and saints, 10.41) spread the word in Judaea and Galilee in the
same wa y that Stephen , o r Pau l and Barnaba s (prophet s an d teachers ,
Acts 13.1) did in Samaria and Galatia; and no doubt they took an assistant
along with them ( a little one, Matt 10.42; John Mark , Acts 13). But there
is n o evidenc e o f widesprea d privat e missions . Th e suspicion s o f th e
Didachist a  century late r begi n with doubt s ove r the visiting preacher s
[Pauline] orthodoxy (Did.  n.i), and the passage should be understood as
an instruction to Pauline pastors to resist Jerusalem emissaries. The same
context i s likely for the 'false prophets who have gone out into the world'
[from th e Jerusalem leadership] , and who 'd o not confes s [giv e worship
to] Jesus', separating him fro m th e divine Christ ( i John 4.1—3) .

Something similar is probably true over the thorny question of posses-
sions. Jesus' own mission was supported b y a common purs e (Luke 8.3),
and th e primitiv e Jerusalem churc h ha d everythin g i n commo n (Act s
2.42-45); bu t i n tim e thi s le d t o financia l problem s (Ga l 2.10) . Pau l
encouraged open-handed generosity , but he was insistent that Christians
should kee p working, and b e responsible for their own familie s ( i Thess
4.9-12; 2 Thess 3). This involved a departure from th e radica l Jerusalem
policy - indee d the suppression of it in 2 Thess 3.

In th e Sermo n Matthe w seem s t o tak e th e Jerusale m side . Th e
Christian's lovin g heart, so finely evoked in 5.21-48, is to express itself in
its attitud e t o possessions : 'Do no t treasur e for yourselves treasures on
earth ... but i n heaven ...' . This i s nothing bu t a  generalized form o f
Jesus' word t o the ric h ruler . We are to have the generous 
no one can serve two masters, both God and Mammon. So we are not t o
worry about foo d and clothing, bu t t o seek God's kingdom first, and all
these thing s wil l b e adde d t o us . Perhap s i t i s even suggeste d tha t w e
should not work, like the birds and the lilies - an d Paul's difficult converts
in 2  Thessalonians! They sow not no r gathe r int o barns , the y toi l no t
neither do they spin: your heavenly Father knows that you have need of
these things before you ask.

We may wonder, however , which side Matthew is really on. In the last
resort he is committed t o a black and white theology of judgement. The
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ultimate issue is simple: either we shall enter the joy of our Lor d or we
shall be weeping and gnashing our teeth - i t will be either the Messianic
banquet or outer darkness. Matthew is clear that an invisible line divides
the Church betwee n those being saved and those moving to damnation .
Faith i s necessary (8.9, 9.28f) > bu t i t i s not enough . The King s servants
bring i n t o hi s marriag e feast al l whom the y find , both ba d an d goo d
(22.10); an d th e 'bad ' i s then reveale d b y hi s no t wearin g a  weddin g
garment (22.11 ; cf . 'th e righteou s act s o f th e saints' , Re v 19.8) . Ten
bridesmaids were awaiting the heavenly groom, bu t five were not ready,
and wer e shut ou t (25.1-13) . S o Matthew i s committed t o a  believable
standard of righteousness. He does say that few will find the narrow gate,
but the y will indeed be few if St Francis's Lady. Poverty is so absolutely to
be the rule . Also, thos e who ar e familiar wit h suc h communitie s kno w
that sanctit y an d lov e are not th e invariabl e consequences o f selling all
that one has and giving to the poor.

It is best then to see Matthew once more as forming a bridge between
the conservatis m of Jerusalem and th e liberalis m of Paul . H e ha s Jesus
address his disciples (again) in th e Sermo n (5.if) > i n term s recalling the
purity of the early Jerusalem church. Then Christians shared all they had,
and truste d God , an d they had enough. Bu t the crowds are listening to
the Sermon too (7-280 ; so what was the vocation o f the Apostles might
be thei r vocatio n also . Lik e othe r wis e preachers , Matthe w leave s th e
conclusion to his audience. A Pauline believer may hear a call to generous
giving, to detachment fro m money , to fait h i n the divine providence. A
Petrine o r Jacobit e Christia n ma y catc h th e resonanc e o f treasure s in
heaven, and the challenge to give up toil and anxiety, and trust that where
God guide s He provides -  t o giv e all he has to suppor t th e Church' s
poor, and live from the common purse." But the evangelist does not want
to tel l the loyal Pauline that he is consigned to outer darkness unless he
takes the Petrine interpretation. It is he who has inserted the condition at
19.21, 'If you wish to be perfect...'. Two-tier Christianity is a Matthean
invention. S o onc e mor e pastora l realis m i s i n tensio n wit h selfles s
aspiration. Matthew s vision is of a Church ful l o f saints, perfect, giving
all to the Lord, devoting themselves to the mission alone; but he can see
the Son of Man just about to descend on his cloud, and his care is for the
little ones who believe, lest they perish.

" The sharin g of possessions is evidenced in the 'pillars" request to Pau l for money
for the Jerusalem church's poor (c. 48), and in the Thessalonian church whose members

f ive u p wor k (c . 50). The successor s of th e Jerusale m Christians calle d themselves
bionites ('Poor'), and told Epiphanius that this derived from thei r fathers' practice in

Acts 2  (Pan.  30.15.4). Th e Epistl e o f James (cf . also Bauckha m below ) seems t o b e
written fo r a  community in acut e poverty, perhaps arising fro m th e sam e cause; its
unfortunate recipe is more faith ana prayer.
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3
Marks Vision for the Church

MORNA D . HOOKE R

:
>i invitation to write about Mark's vision for the Churc h seemed akin,

at firs t sight , t o a  reques t t o mak e brick s withou t straw . Mark' s
attention i s focuse d throughou t hi s stor y o n th e figur e o f Jesus ; h e
makes no reference to the Church. On e does not naturally associate this
breathless story-teller with any kind of Vision' for the future. Doe s Mark
deserve his place, then, in this collection o f essays?

Yet Mark was clearly writing with a purpose: hi s book is not a  simple
record of what took place in the past, but a  challenge t o those living in
the present . Though Mark' s attentio n i s focused on Jesus, Jesus is seen
as th e nucleus of a community -  a  community tha t consist s o f those
who ar e 'abou t him ' (3.34 ; 4.10), wh o belon g t o hi s company. 1 Th e
Gospel appear s t o hav e bee n addresse d t o thos e wh o wer e alread y
Christians rather than to outsiders, and thus to be a challenge to deeper
commitment. Suc h a  challenge implie s tha t th e autho r ha s a  vision o f
what might be, if only men and women respond .

What Mark hoped (an d feared) fo r in the Church at large would have
grown ou t o f his experienc e o f a  particula r Christia n communit y (o r
communities). His Gospel was probably written in the first place for one
such community , and wit h th e need s an d shortcoming s o f tha t com -
munity i n mind . Tha t doe s no t mean , o f course , tha t hi s Vision '
for wha t w e cal l th e 'Church ' woul d no t hav e include d al l Christia n
believers; it means simply that th e Christian gospe l i s always formulated
in terms that relate it to the evangelist's own experience, and addressed t o
some particula r situation . Bu t wher e an d wha t wa s this particula r
community? And what were its problems? There is little agreement among
scholars -  excep t i n the belie f tha t i t was predominantly Gentil e i n
composition.1 Whether i t was located i n Rome or Syria or elsewhere we

'According to H . C . Kee , the question of its own identity was in fac t th e primary
issue for the Markan community, and questions about messianic titles were secondary
to this (1977:107).

1 See, e.g., the explanation about what 'the Pharisees and all the Jews' d o in Mark
7-3f, which suggests a Gentile readership. The interpretation of Jesus' teaching in 7.14^
given t o th e disciple s i n privat e in 17-19, draw s out th e implication s fo r a  Gentile
Christian community . Similarly , i n 10.10-12, i n a  footnote to Jesus' teachin g about
divorce, referenc e i s made t o a  wife divorcin g her husband -  somethin g tha t was
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do no t know . No r d o w e know wha t it s problem s were: th e frequen t
references to suffering, fo r example, have often been seen as an indication
that th e communit y wa s being persecuted fo r it s beliefs, an d hav e been
understood a s encouragement to endure; but thes e references are equally
appropriate if Marks church was, like that in Corinth, under the illusion
that commitment to the Christian gospel was an invitation to an easy life.

But w e may be reasonably certain tha t whereve r i t was situated, an d
whatever it s particula r problems, Mark' s churc h was , lik e al l Christian
communities, a  mixture of eager response and dire failure, of enthusiasm
and cowardice , o f joy and fear , o f insight and incomprehension . I t was,
in othe r words , a  community tha t woul d se e itself reflected in Mark' s
portrait o f th e disciples . I f w e wan t t o discove r Mark' s visio n fo r th e
Church, it is no good looking at the disciples! Yet the suggestion that they
are mean t t o represen t 'opponents ' o f th e gospe l o r 'fals e teachers' 3 i s a
gross exaggeration . Wha t th e disciple s represen t i s the typica l huma n
response to the gospel - enthusias m for the good news, yet an inability to
comprehend th e way s of God; jo y at what i s offered, bu t reluctanc e t o
pay the price. Behind their inadequate response, we glimpse the Christian
community of Mark's own day — and o f every day, for the disciples behave
very muc h a s Christians alway s behave. I f we want t o discove r Mark' s
vision for what the Church migh t be, we need to look first of all at what
he tells us about Jesus himself, since the communit y is centred o n him ;
and secondly at what Jesus demands of his disciples, but which they fail t o
give: a  radical commitmen t t o hi s gospel, eve n to th e exten t of literally
taking up the cross. This is the demand tha t is addressed t o everyone who
would follo w Jesus, an d thi s i s Mark's Vision ' fo r th e communit y tha t
consists of all who respond to Jesus' call.

C H R I S T O L O G Y
Mark's attention i s focused on Jesus. The materia l he offers u s is primarily
christological. Yet all the 'titles ' he use s of Jesus imply the existenc e of a
community. This is hardly surprising, since titles express relationships. If
Jesus i s th e Messiah , th e So n o f Davi d an d th e Kin g o f Israel , th e
community concerne d i s clearly Israel . So , too , wit h th e titl e 'So n o f
God', which i n its Jewish context i s appropriate either to the king or to
Israel herself. That Jesus is all these things is clear, though th e manner of

impossible under Jewish law. On bot h occasions, this teaching is said to have followed
the public teaching, and to have been given to the disciples 'in a house': both passages
reflect th e application of Jesus' teaching in later situations.

3 As argued, e.g. , b y T. J . Weeden , Mark  -  Traditions  i n Conflict  (Philadelphia :
Fortress, 1971) .
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revealing the m i s somewha t unexpected . I t i s no t unti l Jesu s near s
Jerusalem tha t h e i s referre d t o openl y b y an y o f thes e titles . A s h e
approaches the cit y he is hailed by blind Bartimaeu s a s 'Son of David',
and h e enter s Jerusale m a s king, t o th e plaudit s o f th e crowd , wh o
(unwittingly) welcome him as David's successor; the last event before the
Last Supper i s another meal , at which Jesus is anointed b y a woman, a n
act which is said to point forward to his burial, but which in Mark's story
serves also to anoint him as king, since it is as a king that Jesus is arraigned
before Pilate, and i t is as 'the King of the Jews' that he is crucified.

The phras e that Jesus himself is said to have used of his own ministry,
'the So n o f man' , an d whic h Mar k treat s a s a title , als o point s t o th e
existence o f a  community . Though al l Mark's reference s to th e So n o f
man clearl y concern Jesus' own role and destiny , they nevertheles s have
implications fo r the community o f believers.4 The authority of the Son of
man t o forgiv e sins was almost certainly an authority being exercised by
church leader s of Mark's day (2.10); it is the behaviou r of Jesus' disciple s
that i s justified b y his appeal to his lordship over the sabbath (2.28) . The
Son of man must suffer , bu t so , too, wil l those who have the courage to
follow him , a  point tha t i s underlined b y Mark i n th e pericopae  which
follow th e firs t and thir d passio n predictions. 5 The So n of man wil l be
vindicated, an d b e enthrone d a t God' s righ t hand , bu t hi s faithfu l
followers wil l share hi s vindication.6 What th e So n of man doe s affect s
the lives of those who belong to his community - abov e all, by his action
in givin g hi s lif e a s a  ranso m fo r man y (10.45) . Bu t th e relationshi p
between the one who is the Son of man and his followers is best describe d
as a call to be like him: what he is, they are to be. He calls them to follo w
him b y doing what h e does —  denying himself , and takin g u p th e cross .
They are to serve others, a s he has done; the y are not t o seek for status,
any more than he has done. This is why they share his authority, and will
be acknowledged a s belonging to him. Mark's vision for the community
is essentially of a community that is like Jesus.

J E S U S ' M I S S I O N
Jesus, Mar k tell s us , proclaime d th e gospe l o f th e comin g o f God' s
kingdom, an d calle d o n everyon e to repen t an d believ e this good new s

4 Cf. M. D. Hooker , Th e Son of Man i n Mark (London:  SPCK/Montreal: McGill,
1967).

5 Mark 8.31-8; 10.32-45.
6 Mark i$.z6f,  and , b y implication , 8.38 . Th e ide a i s missin g i n th e thir d

'eschatological' reference , i n 14.62, perhaps because, by that poin t i n the story,  Jesus'
followers nav e all forsaken him . The stor y i s juxtaposed with th e accoun t o f Peter' s
denial of Jesus, 14.66-72. Nevertheless, the Risen Jesus acknowledges his disciples, and
specifically Peter, in 16.7; those who have failed Jesus are forgiven and restored, and th e
company of disciples is acknowledged by Jesus as his own.
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(1.15). But the beginning  of the  gospel was John the Baptist , who prepared
the wa y for Jesus by baptizing in th e wilderness. 7 John's dres s and foo d
mark him out as a prophet, and his baptism would have been understoo d
as a prophetic action, pointing to another, mor e significant event: 8 this is
the baptism with Spirit which i s going to be carried out by his successor,
a baptis m whic h i s going t o purg e a s well as renew, and s o regenerat e
Gods people . Mar k emphasize s th e fulfilmen t o f John's missio n i n hi s
apparently hyperbolic language: the whole Judaean regio n and everyone
from Jerusalem flocked to him and was baptized; if all have been baptize d
with water , al l will b e baptize d wit h Spirit , whether fo r judgement o r
renewal. Th e openin g paragraph s o f Mark , then , tel l u s not onl y who
Jesus is - namely , the Son of God who is well-pleasing to God - but wha
he will do, which is to recreate Israel. This is why Jesus comes into Galilee,
announcing tha t the time is fulfilled an d the kingdom o f God i s at hand.

This purpose i s confirmed in Jesus' appointmen t of twelve men, wh o
are chose n 't o b e with him ' (s o forming th e nucleu s of the ne w com -
munity) an d t o proclai m th e gospel . Th e symbolis m o f th e numbe r
twelve, representing th e twelve tribes of Israel, is obvious. Even though a
mission beyon d th e border s o f Israe l i s not specificall y excluded , a s in
Matt io.5f, it is clear enough tha t the ministry of Jesus and his disciples is
confined t o Israe l during his lifetime. Gentile s who appear  in th e stor y
are an anomaly; mos t notabl y the Syro-Phoenician woman , whose fait h
wins her a 'crumb' from th e children's table (7.24—3o). 9

But though crowds flock to hear him, Israel as a whole fails to respond :
the peopl e Fai l t o se e and hea r th e significanc e of what i s taking plac e
(4.10—12). Jesus' messag e is rejected i n hi s own hom e tow n (6.1-6) , an d
his disciples can expect the same fate (6.11). The religiou s leaders refuse t o
acknowledge Jesus ' authority : h e i s opposed b y scribe s an d Pharisee s
throughout his ministry, and a t the end the priests and scribes engineer
his death. But those who rejec t the gospe l ar e themselves rejecte d (4.12 ;
6.n); it is those with faith who are healed (5.34). The note of judgement is
sounded i n th e fina l chapters , i n a  serie s o f image s whic h impl y th e

7 John's baptis m ha s sometime s bee n interprete d a s a n adaptatio n o f proselyt e
baptism, sometimes as a rite similar to the lustrations that took place at Qumran. If the
rite of proselyte baptism already existed, this would suggest that Jews were being treated
as though they were Gentiles, needing to take a deliberate step if they were going to be
included in the 'new' Israel. If the background i s to be found in the kind of lustration
that too k plac e a t Qumran , thi s agai n woul d b e a  preparatio n fo r enterin g th e
community. It s origin ma y i n fac t b e muc h simpler , and li e in th e deman d o f th e
prophets to 'wash and be clean'; see Isa i.i6f; cf. Ps 51.7, 96 Ezek 36.24-27.

* I have discussed thi s idea in my Th e Signs of a Prophet (London : SCM Press/Valley
Forge, PA: Trinity Press International, 1997).

9 It i s possible tha t Mar k understoo d th e demonia c i n 5.1-20 t o b e a Gentile, bu t
he does no t say so. He is , however, the one person in the story who is told to 'go and
tell hi s peopl e wha t th e Lor d ha s done fo r him' . I s this a  hin t o f a  futur e Gentil e
mission?
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judgement of the nation: the fig tree is cursed (11.12-14; 20-24); tne
temple will be destroyed (11.15-17 ; 13) ; the vineyar d will be take n away
from th e wicked tenant s (12.1-12) . Beyond it all, however, there are hints
of something new. In chapter 1 3 we learn of a fig tree that produces ne w
shoots (13.28) . At Jesus' trial and crucifixion, we learn that he is accused of
claiming tha t h e would destro y th e templ e an d buil d anothe r i n thre e
days (14.58; 15.29), and though th e charge is a false one, we recognize th e
truth behin d th e distortion : a  ne w communit y wil l emerg e wit h th e
resurrection. The vineyar d will be taken awa y from th e wicked tenant s
and given to others (12.9).

And there are hints, too, that the new community will include Gentiles:
the temple is intended b y God t o be a house of prayer for al l the nations
(11.17), and ifit is not> the*1 it wiW be replaced by a temple 'not made with
hands' (14.58); if the vineyard i s taken awa y from it s original tenants and
given t o others , the n b y Mark' s da y thes e 'others ' certainl y include d
Gentiles; even before Jerusalem is destroyed, 'the gospel must be preached
to al l the Gentiles ' (13.10) ; th e unknow n woman' s actio n i n anointin g
Jesus, a n actio n whic h signifie s Jesus ' deat h an d messiahship , wil l b e
remembered wherever the gospel is proclaimed, which means 'throughout
the whole world' (14.9); and finally, the first human to confess Jesus to be
Son o f Go d i s his executioner , a  Gentil e centurio n (15.39) . The Syro -
Phoenician woman, whose faith was rewarded by Jesus, was an anomaly
only becaus e she came t o hi m 'to o soon' . The missio n t o th e Gentile s
belongs, no t to Jesus' ministry , but to the time beyond Jesus' deat h an d
resurrection: th e 'temple' must be destroyed befor e it is rebuilt 'withou t
hands' (14.58 ; 15.29),' ° allowin g other s t o worship ; th e ston e (anothe r
anomaly: the image of the vineyard has merged with tha t of a building)
must be raised to become head of the corner befor e the vineyard can be
given to 'others' (12.11); Jesus must die before the gospel can be proclaimed
throughout th e worl d (14.9) ; an d onl y whe n hi s disciple s shar e hi s
sufferings wil l it be preached t o all the nations (13.10)."

T H E C O M M U N I T Y
Although Mar k focuses our attention on Jesus, the vital question whic h
confronts u s i s the respons e tha t me n an d wome n mak e t o him : thi s

10 Though Mar k does not indicat e that the accusatio n of Jesus' enemies referred to
'the temple of his body', as does John (2.21) , it is likely that he interprets the saying as
an unwitting reference to Jesus' death and resurrection. The death and resurrection of
Jesus seal the fat e of Israel, and mak e the destruction o f the temple inevitable; by his
death and resurrection, the Son of man, now on trial before Israel's high priest, becomes
the heavenly judge who will condemn those who rejected him.

11 This wil l tak e place before th e templ e in Jerusalem is destroyed, bu t afte r Jesus
himself has been killed and raised.
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Gospel i s therefor e a  boo k abou t discipleship . Jesus ' firs t actio n afte r
proclaiming the gospe l i s to cal l fou r me n t o b e hi s disciples (1.16-20) .
His last is to send a message to his disciples to follow him back to Galilee,
where he first called them to follow (16.7). The book breaks off at the end
of th e nex t verse , leavin g u s wonderin g wh y th e stor y i s apparentl y
incomplete: why does Mark not tell us what happened next ? Intentionally
or not , thi s abrup t en d ha s th e effec t o f presentin g th e reade r wit h a
challenge: ar e you prepared t o complete th e story yourself , b y following
Jesus into Galilee? Are you prepared t o 'retur n t o Galilee' , to rerea d th e
story, and to hear in his call to the first disciples his call to you to be his
follower? I f so , then hea r what h e demand s o f his followers , and lear n
from th e mistakes of the first disciples, for you can so easily repeat them.

Jesus' initia l commission t o the first four disciple s is to abandon thei r
fishing-nets and catch people instead offish. Later , he appoints the Twelve
'to b e with him' , an d s o tha t h e ca n sen d the m ou t t o preac h an d t o
exercise the authority to expel demons (3.140. In other words, they are to
share hi s ministry . When, late r on , Jesu s send s the m out , the y preac h
repentance, expel demons and heal the sick (6.7-13).

'Being with Jesus' is an essential part of this commission; fo r it implies
learning from hi m what hi s proclamation o f the kingdom means . Since
God does not reign in a vacuum, his kingdom - o r kingship - implie s a
community of people who acknowledge his rule. Love of one's neighbour
is an essential corollary to love of God, t o such an extent that when Jesus
is asked which i s the greates t commandment , h e refuse s t o separat e th e
two. Mark' s vision for the Christian communit y is thus of a community
bound together by love. If we look more closely at the teaching Jesus gives
to his disciples, we see a little more of what that means. I t means a com-
munity whose members forgive one another, and do not harbour grudges
against one anothe r (11.25) . I t mean s a  community whos e member s are
not concerned abou t questions of status or precedent, and who regard it
as a privilege to serv e one anothe r (9.35 ; 10.35-45) . In thi s community ,
human expectation s ar e turne d o n thei r heads . Th e behaviou r Jesu s
envisages is quite unlike that foun d amon g the Gentiles - an d not only
there! Bu t th e referenc e t o th e Gentiles  (10.42 ) i s a  clu e tha t Jesu s i s
addressing those who ar e called t o be the tru e Israel , the tru e people o f
God. I n this community, love of neighbour means serving that neighbour,
not exercising authority over him.

The cal l to discipleship, then , though i t is a call to follow Jesus, is not a
call to be alone with him. I s it accidental tha t in Mark the first disciples
are called in pairs (1.16-20), appointed i n a group of twelve (3.13-19), and
sent ou t i n pair s (6.7-13) ? Mar k woul d surel y have agree d wit h Joh n
Wesley's comment tha t 'Christianity is essentially a social religion'.12 It is

12 John Wesley, Sermon on th e Mount , Discourse IV (Forty-Four  Sermons,  XIX.I.i).
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certainly n o acciden t tha t ther e i s so muc h 'community ' languag e in
Mark, fo r Jesus' missio n i s to recreat e Israel , and hi s cal l i s to joi n th e
community o f those who acknowledge Go d a s King and wh o awai t his
salvation. The Exodu s imagery reminds us that a  new Exodus i s taking
place: God's people are being fed in the wilderness (6.32-44; 8.1-10); the
waters of the sea are in his control (4.35-41; 6.45-52); a new covenant i s
being made (14.24). Jesus is the shepherd of a flock, and lik e a shepherd
he will lead his flock into Galilee after the resurrection (14.27^ 16.7). The
flock is scattered and reformed, but something even more drastic happens
to th e temple , the vineyard and th e fig tree. Yet these images imply the
continuity betwee n the old community and th e new: Israe l is recreated ,
not destroyed . An d Mark' s communit y woul d se e itself a s part o f tha t
new community, as the legitimate tenants of the vineyard. They, and no t
his natural kin, were the members of Jesus' ne w family (3.31-35) . And as
they gathered together in a house to hear Mark's story, the teaching which
Jesus had given i n a house' would no doubt see m immediately relevant
to them.

The fac t tha t thi s ne w communit y wa s the continuatio n o f th e ol d
meant, o f course, tha t i t had inherite d th e task s given t o Israel . Mark' s
vision fo r the Churc h i s thus o f a  community tha t wil l succeed wher e
Israel ha d failed , an d tha t wil l b e al l tha t Israe l was not . I f Israe l was
condemned fo r being barren (11.12-14 , 20) , th e ne w community mus t
take car e t o bea r frui t (11.21-24) ; i f Israel' s behaviou r prevente d th e
Temple from being a house of prayer for all nations (11.17), tne new
community mus t b e th e mean s whereb y th e Gentile s ar e brough t t o
worship Go d (13.10) ; i f the leader s o f Israe l were unworth y tenant s o f
the vineyard , the ne w tenants mus t prov e worthier (12.1-12) ; above all,
if Israe l rejecte d th e on e wh o wa s Messia h an d So n o f Go d (12.6—8 ;
14.61-65; 15.6-15) , th e ne w communit y i s made u p o f thos e wh o ar e
committed t o him (8.27-9.1).

THE WA Y O F THE CROS S
Jesus' call to discipleship is a radical one. He expects those whom he calls
to abandon ol d family ties and possessions, a s he himself has done (1.16-
20; 3.31-35; 10.17-31); he commends the woman who gave her last penny
to God , an d th e woma n wh o showe d he r lov e fo r hi m i n a  wildly
extravagent gesture (12.41-44; 14.3-9). He calls on his disciples to sacrifice
everything, a s he i s willing to do, fo r the sak e of winning the kingdo m
(8.31-38; 9.43-48). In his teaching on the Law, he is equally radical; God's
command i s tha t me n an d wome n shoul d lov e thei r neighbour s a s
themselves (12.31); divorce i s contrary t o God' s purpose i n creation , an d
should not be permitted (10.2-12) . On th e big issues Jesus makes radical
demands, bu t on the small issues, he sits light. There are other principles
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which ar e mor e importan t tha n th e sabbath  law s and th e regulation s
about purity (2.23-28; 3.1-6; 7.1-23). Saving life is important (3.1-6), but
so ar e act s o f kindnes s (9.41 ) an d carin g fo r th e well-bein g o f parent s
(7.9-13) an d childre n (10.13-16) . Those wh o trul y lov e Go d an d thei r
neighbour should b e able to distinguish the important fro m th e trivial.

The radica l natur e of Jesus' cal l i s summed u p in th e use of the term
'the way', for the way Jesus walks is the way of the cross. In Acts, the word
is used as a synonym for the Christian movement,' 3 and i t seems to have
something of that sense in Mark after Caesarea Philippi. Jesus pursues his
way to Jerusalem resolutely , but thos e wh o follo w hi m ar e uncompre -
hending (9.33 0 an d afrai d (10.32) . I n contras t t o thei r repeate d failure ,
blind Bartimaeus believes, receives his sight and follows in the way (10.52).
That the way of discipleship ma y mean sufferin g an d deat h ha s already
been made plain (8.34-38), but i t is spelt out agai n by Jesus in chapter 13 ,
in what is in effect his 'Farewell Discourse' to his disciples. The prediction s
in verses 9—13 'echo' some of Jesus' own sufferings in the passion narrative
which follows . The communit y that i s left mus t continue t o walk in his
way of suffering. I t will continue Jesus' work, for at the Last Supper Jesus'
actions signify the creation of the new community: in sharing the bread ,
they tak e o n hi s task ; i n drinkin g the wine , the y accep t God' s ne w
covenant, seale d in Jesus' death. 14 Like the Passove r offering o f long ago,
his self-offering become s a  means of redemption To r many' (10.45). Th e
new community that is now formed inherits the role of Israel and the task
of Jesus.

It i s n o surprise , then , tha t man y o f th e command s give n t o th e
disciples echo the actions of Jesus himself. Jesus, we are told, went away
to a  solitary place to pray (1.35 ; 6.46); o n th e nigh t before hi s death, h e
went to Gethsemane  to pra y (14.32, 35 , 39). His disciples , too, ough t t o
pray (9.29; 11.241"); he urges Peter, James and John to pray with him in the
Garden (14.38) . They are commanded her e also to be vigilant (14.34, 37),
as in 13.33-37. There are also frequent commands to 'watch out' 
4.24; 8.15 ; 12.38; 13.5 , 9, 23 , 33).

The ver b          mean s als o 't o see' , an d i t i s only on e o f several
verbs wit h thi s sens e use d i n Mark . Th e ide a i s a n importan t one ,
because 'seeing ' implie s fa r mor e tha n physica l sight , jus t a s 'hearing '
implies more than physical hearing. The deaf man whose ears are opened
(7.31-37) and the blind man who is given his sight (8.22-26) are symbols
of those who hear and see the truth, and begin to understand who Jesus is
(8.27-30).

The 'seeing ' an d th e 'hearing ' refer , however , t o spiritua l truths, an d
require that men and women look beyond what is taking place in Jesus to

1J Cf . Act s 9.2; 18.25; 19.23; 24.22.
14 See David Stacey , 'The Lord' s Suppe r a s Propheti c Drama', Epworth  Review  zi

(January 1994) 65-74, ar|d M. D. Hooker, The Signs of a Prophet, 48-54.
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the power of God working through him. He refuses to perform a 'sign t o
convince his opponents of his authority (8.11-13). Those with eyes to see
and ear s to hear should b e able to discern the Spiri t of God a t work in
what h e say s and doe s (3.22-30) , an d realiz e tha t hi s authorit y come s
from Go d (11.27—33) . Th e disciple s ar e castigate d becaus e the y s o
frequently fai l t o se e and hea r th e trut h (4.13 ; 8.14-21); they lack fait h
(4.40), an d ar e urge d t o hav e i t (11.22-24) . Others , however , ar e
commended fo r their faith (2.5 ; 5.34; 10.52).

Faith is required from al l who come to Jesus for help (5.36 ; 9.230: we
recognize the characteristic , even when the word is not specificall y used
(7.24-30; 2.12 ; 3-5). 15 This i s hardly surprising , since fait h i n th e goo d
news is what Jesus demands at the very beginning of his ministry (1.15),
and i t i s what those who rejec t him fai l t o hav e (6.1-6). I t i s faith tha t
characterizes those who belong to Christ (9-4if). l6

The fac t tha t th e disciple s frequently fail t o respon d to Jesus as they
should does not mean that Mark intends to depict them as opponents of
the gospel : i n spit e of thei r fea r an d incomprehension , the y do follo w
Jesus i n th e way . In thei r weakness an d fallibility , th e disciple s typif y
ordinary believers - th e Church as it was in Mark's day, and as it has been
ever since. The mistakes the disciples make serve to underline the kind of
community that the Church should  be (9.33-37; 10.35—45). The fac t tha t
Jesus still acknowledged them a s his disciples, even after  thei r apostas y
(14.27^ 16.7), offers a  message of hope to the community: for those who
are willin g to se t ou t onc e agai n o n th e roa d o f discipleship , ther e i s
forgiveness instead of rejection (8.38).

In contrast to the failings of the disciples, there are other characters in
the stor y who poin t u s to somethin g better : me n an d women who d o
what th e gospe l demands , an d s o typif y wha t th e Churc h migh t be .
Almost without exception , the y are people without statu s (because , for
example, the y ar e women) o r wh o fin d themselve s outsiders. Ther e is
Peter's mother-in-law, who serve s Jesus and hi s disciples (1.31; cf. 10.45);
there ar e the me n who fin d themselve s excluded fro m 'th e house' , an d
force a  wa y i n fo r thei r frien d (2.1—12) . There i s th e leper , a n outcas t
from society , wh o come s t o Jesu s an d ask s t o b e cleanse d (1.40—45) ,
and th e woman who, because of her illness , was permanently 'unclean',
but wh o ha d th e fait h t o brea k the taboo s an d com e t o Jesus for help
(5.25-34). There is the Gentile woman from Syro-Phoenicia , who persists
in he r demand s tha t Jesus heal he r daughte r (7.24-30) . There i s blind

15 Neither the paralyti c nor th e ma n with a withered arm coul d have obeyed Jesus'
command without faith tha t he had already effected a  cure.

16 By putting the sayings in w. 41 and 42 together, Mark shows that he has understood
the 'littl e ones ' o f v . 42 t o b e Christia n disciples . Cf . M . D . Hooker , Th e Gospel
According to St Mark (London : A. & C . Black/Peabody , MA: Hendrickson, 1991) i n
loc.
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Bartimaeus, hailin g Jesus a s Son o f David , whos e fait h i s rewarded b y
the gif t o f sight , an d wh o follow s Jesus 'i n th e way ' (10.46—52) . There
is the woman i n the temple, who throw s all her money into the treasury
(12.41—44), and th e woma n wh o spend s a  vast sum o n perfume , which
she lavishe s on Jesu s in th e hous e o f Simo n th e lepe r (14.3-9) . Finally,
there are the women wh o hav e served Jesus in Galilee , followed him t o
Jerusalem, an d who , alon e amon g hi s followers , watch hi s deat h an d
burial; i t i s the y wh o com e t o perfor m th e las t servic e fo r Jesus , b y
anointing hi s body, o n Easte r Sunday morning (15.40^ 47; 16.1-4): only
at th e en d o f th e story , confronte d wit h th e stupendou s new s o f th e
resurrection, ar e they, too, overwhelme d b y fear .

The mos t remarkable feature of this list is the fact that it consists largely
of women! I n first-centur y Palestinia n society, women perhap s foun d i t
easier than men to accept the life-style demanded by Jesus: serving others,
not looking for status. For Mark, it is these humble women who represent
the ideal of Christian discipleship . This is the more remarkable in view of
the fac t tha t thos e who were commissioned b y Jesus as apostles'7 were all
men. I n th e socia l condition s o f the day , thi s was, of course, inevitable :
women woul d no t hav e been heede d a s emissaries of the kingdom , no r
would a  woman hav e been counted a s a valid representative of one of the
twelve tribes . Mark' s insistenc e o n thei r respons e t o Jesu s i s therefore
all th e mor e remarkable . Notable , also , i s th e fac t tha t som e o f th e
men an d wome n wh o respon d wit h fait h t o Jesus are 'outsiders' . Th e
clearest example s o f thi s ar e th e woma n wit h a  haemorrhag e an d th e
Syro-Phoenician, bu t there are hints of the same idea elsewhere: the crowd
prevents th e fou r me n fro m approachin g Jesus, an d the y hav e to brea k
into the house; Bartimaeus , also, has to defeat opposition fro m th e crowd
in hi s attempt t o b e heard b y Jesus. The fac t tha t outsider s respon d t o
Jesus accords with the fact that so much of his ministry is to outsiders: he
touches a leper (1.41) , eats with tax-collectors an d sinner s (2.15—17), heals
those wit h unclea n spirit s (5.1-20),'8 welcomes childre n (10.13-16) , an d
is foun d a t suppe r i n th e hous e o f Simo n th e lepe r (14.3).' 9 The ne w
community o f believers , consistin g o f thos e wh o respon d t o Jesus ,
embraces those who had previousl y been on th e fringes o f society.

Mark's visio n fo r the Church , then, i s quite simple. I t i s a vision of a
community tha t is all that God intended Israe l to be - a  community tha t

17 Mark rarel y uses the ter m dnoatoXcx;, bu t h e does us e i t i n 6.30 , t o refe r t o th e
Twelve when they return from thei r mission; it is possible that he uses it in 3.14, where
many MSS read 'and he named them apostles', but thi s is probably a gloss. Nevertheless,
its occurence in 6.30, and the  fact that the Twelve are appointed 'to be sent' in 3.14 (cf.
6.7), means that this is an appropriate word to describe their function .

18 The unclea n spirits drove th e ma n t o liv e among unclea n tombs; when the y lef t
him, they moved into a herd of unclean swine.

19 It i s possibl e tha t Jesu s ha d heale d Simo n o f hi s leprosy . Nevertheless , th e
description reminds us that Jesus mingled with 'outsiders'.
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accepts hi s reign , as i t wa s proclaimed i n th e ministr y of Jesus, and i s
obedient t o th e divin e comman d t o lov e God an d t o lov e others . Th e
community that believes in Jesus as Messiah and Son of God will do these
things, and so follow faithfull y i n the footsteps of its Lord.
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Luke s Vision for the Church

DAVID SECCOMB E

HURCHES in every generation need a vision for their life which touche s
the imagination and inspire s the zeal of their contemporaries. How -

ever, becaus e churches are fundamentally a  divinely ordaine d phenom -
enon roote d i n God's plan for the salvation of the world , the y fai l t o be
Christian - indee d they lose their claim to be the Church of God - unless
they are faithful bot h to how the churches conceived o f themselves at the
beginning an d t o th e origina l transformin g vision which guide d the m
into their mission to the world.

Luke's writings chart both th e primal impulse which originated in the
ministry o f Jesus and th e resultin g movement whic h burs t fort h i n th e
formation o f churches aroun d th e Mediterranea n world . I t was not hi s
purpose to develop a  full doctrin e of the Church. His major concern was
to presen t Jesu s an d hi s kingdo m a s God' s answe r t o th e hope s an d
aspirations o f OT Judaism . However , th e for m whic h th e divin e pla n
took in its progress fro m th e human lif e of Jesus to the ultimate 'restora-
tion of all things' was the apostolic mission, whose offspring in Luke's day
was churche s whic h continu e t o ou r ow n time . Thes e neede d t o b e
explained to inquirers , justified t o critics and give n direction an d vision
for believers . All three challenges are met by Luke and his answers provide
us with formative insights for a contemporary vision for the Church .

As then , s o now , an y visio n fo r th e Churc h mus t aris e fro m a n
understanding of what i t is. Luke's method i s not t o expound his under-
standing wit h a  series of propositions . Instea d h e let s the story disclos e
its ow n meaning . I t i s possible t o b e sceptica l an d dea l wit h hi m a s a
speculative theologian , propagatin g hi s ow n nove l view s throug h th e
medium of a semi-fictitious story. If so, we must also accredit him with a
remarkable genius he would probabl y have denied. Hi s work bear s th e
impress of a fervent conviction that history is the obvious  medium through
which to expound an understanding of the Church, precisel y because the
Church i s a work of God whic h predates any theological understanding
of it . The frustratin g absenc e of obvious church teachin g in the Gospe l
might itsel f be thought t o speak eloquently against his having fabricated
sayings and events to suit his own philosophical purposes. The first church
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appears suddenl y an d unexpectedl y in th e earl y chapters o f Acts an d i t
is something o f a  puzzl e to discove r th e line s o f connectio n wit h wha t
preceded it .

Of course , a s a purely human socia l developmen t th e appearanc e o f
the firs t church i s not difficul t t o accoun t for . Jesus' untimel y execution
left hi s many followers bitterly disappointed i n thei r expectation tha t h e
was the comin g King-Messiah . Bu t then , renewe d i n hop e throug h hi s
reappearance, the y naturally sought on e anothe r out . Th e for m of their
association and its developments are known to us as the Christian Church.
This is history and i t could b e seen as essentially accidental.1 However, i f
the whole movement i s seen as the working out o f a divine plan, then we
are justified i n seekin g som e fundamenta l though t line s connecting th e
ministry of Jesus and the appearance of the Church .

T H E C H U R C H I N T HE
G O S P E L O F L U K E ?

Reflection o n th e gospe l stor y reveal s an obviou s reaso n fo r th e invis -
ibility of the Church . John th e Baptis t s call fo r repentance coul d easil y
have le d t o a  'Church ' fo r th e simpl e reaso n tha t hi s baptis m visibl y
divided Israel into two groups. The intende d effec t o f John's ministry was
to creat e whea t an d chaff , whic h th e Comin g On e woul d dea l wit h
appropriately. Jesus , however , steppe d bac k fro m judgemen t an d
announced God' s acceptance t o the whole people.2 He forewent any mark
of conversio n whic h woul d inevitabl y have bee n rea d a s a  symbo l o f
belonging. The Gospel of Luke portrays a constant movement withi n the
crowds toward s and away from Jesus with no attempt on his part to freez e
them int o membershi p o f his group.' Although h e i s not unmindfu l of
the respons e o f individuals , h e appeals to th e natio n fo r it s decision o n
him. The kingdo m o f God i s present with him an d salvation i s there for
Israel's enjoyment so long as it is received along with the Son of Man wh o
announces it . Th e alternativ e o f whic h Jesu s ofte n warn s i s nationa l
judgement.4 Thus i f one wer e to spea k o f the Churc h i n thi s perio d i t
would be co-terminous with the nation. Of course, i t would b e a Church
containing man y nomina l members , bu t th e distinctiv e feature of thi s

' Loisy's famous dictum : Jesus preached th e kingdom , and wha t appeare d wa s th e
Church. Conzelmann sees it this way and credits Luke with the genius or having created
a theology to fix the Church withi n the plan of God .

1 At Nazaret h Jesu s announce s God s  acceptanc e o f hi s covenan t peopl e (Luke
4.18-21).

1 For example , see ho w Jesu s speaks to crowd s an d peopl e i n th e Sermo n o n th e
Mount (Luk e 6.17-20, 27, 46-49).

4 The judgemen t which threatens in Luk e 12.54-13.9; 13.34-35 ; 19.41-44 ; 21.5-2 4 is
the destruction of the nation.
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period is Jesus' deliberate postponement o f any separation of the peopl e
into the accepted and the rejected. The door of repentance which might
lead to national salvation is kept open unti l the last moment.5

In Luke' s telling of the stor y Israel' s restoration i s postponed b y th e
nation's refusa l o f it s divin e visitor, 6 an d th e death , resurrectio n an d
ascension o f Jesus lea d t o a  ne w phas e i n th e pla n o f salvation. 7 Th e
restoration o f al l things no w lie s in th e divinely-appointe d futur e an d
Jesus instructs his apostles to invite people (individuals and families) near
and fa r t o believ e i n hi m an d becom e par t o f th e communit y o f hi s
kingdom. Thus is the Church born as an entity distinct from Israel .

However, unexpected as Jesus' rejection and the non-appearance o f the
promised kingdom was to the disciples, according to Luke it came as no
surprise to Jesus. I t was implicit in the way he was treated al l along th e
way, fro m the circumstance of his birth, to his near lynching in Nazareth,
to the refusal of Galilee to repent, to his rejection by the Samaritans, and
so o n t o Jerusalem. Althoug h n o door s ar e finally closed durin g thi s
period, Jesu s and hi s disciple s ar e gathering peopl e fro m th e real m of
darkness int o th e littl e floc k fo r a n a s yet unreveale d future , whic h i s
neither Messiah-less nor the world-to-come.8 So there is already a looking
forward to a continuation of history in which Jesus' disciples will need to
wait, serve, suffer an d support on e another i n the midst o f hostility and
trials. Jesus thus prepares his followers for thei r lif e a s his people i n th e
midst o f the world . I t i s this tha t justifie s ou r lookin g t o th e Gospe l as
well as to Acts for our vision for the Church. It also accounts for Luke's
large collection o f dominical teaching , particularl y the bloc k o f almost
half the Gospe l foun d i n hi s central section. Luk e clearly saw much o f
Jesus' teaching as suitable, if not intended , for the Church.

THE C O M M U N I T Y O F THE R I S E N C H R I S T
The communit y whic h w e meet i n the early chapter s o f Acts -  th e
Jerusalem follower s of Jesus gathering in homes and at the temple - i s a
community withou t name . Fro m ou r vantag e poin t w e recogniz e i t
immediately a s th e Churc h o f Jerusalem , th e origina l Christia n
eKKXrjaia, bu t Luk e does not sa y so. Instead he uses every art t o avoid

5 The vineyar d owner pleads for another year's grace for th e fruitles s fig tree: Luke
13.6-9.

6 Luke 19.41-44 signals the withdrawal of the kingdom's blessings. Israel has had a
visitation o f mercy in th e perso n and ministr y of Jesus. Hi s rejectio n brings on th e
gruesome alternative of national destruction.

7 Acts 1.6-8 announces the purpose of the post-resurrection, pre-restoration period.
8 In Luke 11.14-23 Jesus portrays himself and hi s followers 'gathering' people out o f

Satan's kingdom . 'Gathering ' i s a significan t pre-ecclesiologica l them e to whic h we
should connect Luke 5.10; 10.20; 14.16-24.
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the word . Th e gathere d believer s ar e designate d 'al l thos e devotin g
themselves with one accord to prayer', 'the brothers', 'al l those together at
the sam e place' , 'al l wh o ha d believe d t o th e sam e place' , 'thos e bein g
saved to the same place', 'their own people' and 'the community
of thos e wh o ha d believed ' (Act s 1.14 , 15 ; 2.1 , 44 , 47 ; 4.23 , 32) . Th e
difficulty the  copyist s had  with 2.47 , insertin g
combinations, an d wit h 2.44 , wher e th e difficul t readin g of Vaticanus

of the majorit y of manuscripts being an earl y attempt a t improving th e
sense), i s testimony t o th e difficult y Gree k reader s experienced wit h th e
awkward way Luke uses
deliberately avoiding using ,                     at the same time as he wished to
stress the close association of the believers . It appears he wishes us to see
the community a s it was, unprejudiced by a name which by the 6os had
become a  symbo l o f conflic t an d misunderstanding . S o wha t i s thi s
anonymous entit y that comes before u s in Acts 1—4 ?

The ne w community i s defined fundamentally b y its adherence to the
risen Messia h Jesus . Peter' s Pentecos t sermo n unveil s Jesus as the divin e
king ('Lor d an d Christ' ) an d i t wa s around thi s banne r tha t th e firs t
believers and subsequen t Christia n communitie s rallied . It  was  when a
person believe d tha t the crucified Jesus was 'both Lord and Christ ' (Acts
2.36) tha t he crossed over from 'thi s crooked generation ' to the number of
the saved, and received the distinguishing sacrament of baptism and th e
inward baptis m o f th e Hol y Spirit . Th e ecclesiologica l meanin g o f
adherence t o Chris t i s explained b y Pete r when h e inform s th e peopl e
that Jesus i s the prophe t promise d b y Moses , who m t o disobe y entail s
being cu t of f fro m th e peopl e
portrays th e ne w communit y a s the continuin g
heir of the blessings covenanted t o Abraham (Acts 3.25-26).

That such a fundamental defining characteristic must needs form par t
of Luke's vision for the Church hardly needs to be argued. It is the purpose
of Lukes Gospel t o lead us to and establish us in this faith. Without faith
in Christ there is no membership of the people of God, thoug h there may
be baptism and membership for a while of a local church (Judas , Ananias
and Sapphira , Simo n Magus) . Paul , in his final words o f exhortation t o
the elder s o f th e churc h a t Ephesus , remind s the m repeatedl y ho w h e
'testified o f faith i n our Lor d Jesus Christ', of the ministry given him b y
the Lord Jesus 'to testify t o the gospel o f the grace of God', and how he
'preached the kingdom' (Acts 20.21, 24, 25). It is in this address as well in
his descriptio n o f th e Jerusale m churc h tha t Luk e bring s t o cleares t
expression his vision and concerns fo r the Church . Hi s desire is that th e
elders of every church should see to it that the proclamation o f Jesus and
the kingdo m shoul d continue . Fierc e wolves will ravag e the flock , an d
'from amon g you r ow n selves ' me n wil l aris e seeking to dra w disciple s
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after themselve s (a further reminde r of members who are not members) .
Part o f the tas k o f the shepherd-guardia n i s to resis t all attempts t o re -
centre th e fait h o f th e Churc h anywher e but o n Chris t himsel f (Act s
20.28—3o).9 Paul's letters contain all the evidence we need of the urgenc y
of this concern i n th e 50 5 and earl y 6os. Act s closes with hi m i n Rom e
'preaching the kingdom of God and teaching about the Lord Jesus Christ'
(28.31). The proclamatio n o f Jesus as Lord and Chris t i s the major them e
of Luke and Acts and can never be forgotten without disciples ceasing to
be Christians and churches losing contact with the Church.

T H E C H U R C H A N D T HE HOL Y S P I R IT
The primar y spiritual distinctive of the new community is its possession
of the Holy Spirit. The 'times of refreshment' which will accompany th e
return o f Christ stil l lie in th e futur e (Act s 3.19-20), yet the ag e of th e
Holy Spiri t ha s dawned . Th e foundatio n grou p i s dramaticall y an d
miraculously baptize d wit h th e Spiri t an d th e promis e o f th e Spiri t i s
extended t o al l who wil l believe (Acts 2.1-4, 7~i8, 33, 38; 4.31; 5.32) . Th e
community enjoys th e grac e of God (4.33 ) displayed i n periodi c mani -
festations o f th e Spiri t (4.31 ) an d dwell s consciousl y i n th e awesom e
knowledge of the Spirit's presence amongst them (5.1-11). The Holy Spirit
continues to make his presence fel t throughou t Acts as the driving force
of the mission and the gift fo r those who believe in Jesus.

How the n ma y we conceive o f the Spiri t i n term s of a vision fo r th e
Church? For Luke his presence is inalienable. The ne w age is the ag e of
the Spirit s outpouring , an d th e las t days have come (Act s 2.16-21, 33).
When disciple s ar e discovered wh o hav e no t hear d o f th e Hol y Spiri t
something is clearly wrong. They are still part of the old order and nee d
to be baptized in the name of the Lord Jesus and received into the fellow-
ship of the ne w community (Act s 19.1-7). Fo r Luke the Spiri t is God's
gift t o al l who believ e in Christ . N o othe r transactio n i s necessary t o
ensure receiving him than faith and baptism (Acts 2.38-39). The apparen t
exception i n the case of the Samaritan s appear s t o be a deliberate with-
holding of the Spiri t unti l the leaders of the Jerusalem church acknowl -
edged th e Samaritan s as fellow believers . This was essential t o thei r ful l
membership, bu t thei r incorporatio n int o th e Christia n communit y is
not complete unti l they too receive the promised Spirit .

From all this we may surmise that Luke expected that the Spirit would
be present wherever there are believers in Jesus Christ and might manifest
himself in thei r common lif e i n a  staggering variety of ways. The 'grea t
grace' which was upon all the members of the Jerusalem church is but an

9 (Acts 20.30 ) ma y indicat e a n attemp t t o carr y of f th e
whole Church in a false direction (Gile s 1995:81).
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alternative wa y of speakin g of thi s presence of th e Spiri t which make s
itself fel t i n might y winds , tongue s o f fir e an d 'othe r tongues ' (2.2—4) ,
preaching (2.1411), prophesying (2.17), 'cutting to the heart'(2.37), calling
(2.39), signs and wonders (2.43) , generosity and fellowship (2.44ff) > praise
(2.47), boldness (4.31), judgement (5-iff) . etc . The Spiri t i s the purveyo r
of God's manifold grace to his people a s well as the driving power of the
mission int o th e world . Thus , wherea s on e o r anothe r o f hi s mani -
festations ma y for m par t of a  programmatic vision for the churche s (we
will conside r som e o f thes e i n du e course) , th e actua l presenc e o f th e
Spirit is not s o much a  matter of ambition o r vision, but o f recognition,
enjoyment, thanksgiving and co-operation. The prayer for the Holy Spirit
which Jesus enjoins on hi s disciples (Luke 11.13) is better understood i n its
Gospel contex t a s a praye r fo r th e comin g o f th e kingdo m (whe n th e
Spirit woul d b e poure d out ) tha n a s a  praye r fo r th e Spiri t t o fil l a n
individual believer. It i s a prayer which was answered at Pentecost .

Some of the outward manifestations of the Holy Spirit s presence which
Luke highlights as characteristics of the new community are its dedication
to th e apostles ' teaching , it s prayers and praise , its life o f fellowship an d
breaking bread, an d th e miracl e working of the apostles (Act s 2.42-47).
We shall consider thes e as possible components o r his vision.

A T E A C H I N G C H U R C H
The new believers 'devoted themselve s to the apostles' teachin g .  . . and
the prayers ' (Act s 2.42) . The apostle s di d likewise , for when a  diversion
threatened the y re-affirme d thei r commitmen t t o wha t fo r the m wa s
clearly the centra l task : 'preachin g the word o f God' (Act s 6.2), and 'the
ministry of the word and prayer' (Acts 6.4). The associatio n of preaching
and praye r i n thes e tw o context s suggest s tha t Luk e ha s th e com -
munity's prayer s i n mind . Th e apostle s i n Jerusale m ar e teacher s an d
leaders o r th e church' s prayers . W e ma y gues s tha t thi s account s fo r
most o f th e agend a o f th e larg e dail y gathering s a t th e templ e an d
points the direction fo r later church life . The shee r quantity of apostolic
instruction tha t Luk e ha s succeede d i n incorporatin g i n Act s i s itsel f
testimony t o the importanc e he gave teaching in the ongoing lif e o f the
Christian movement . Th e bul k o f preachin g i n Act s fall s int o th e
category o f proclaiming the gospel, but no t all . Instruction went on afte r
people wer e converted . I n Ephesu s Pau l taught dail y for a  space o f tw o
years (Act s 19.8-10). The severa l references t o Pau l and hi s compatriot s
'strengthening the churches ' ar e best understoo d a s referring t o teachin g
and exhortation (Act s 14.21-23; 15.41; 18.23; 2o-2> ?)• Luke's Gospel was in
part bor n ou t o f th e dissatisfactio n h e evidentl y fel t wit h Mar k a s a
medium o f church instruction , fo r h e amplifie s i t t o doubl e it s length
primarily with dominical teaching.
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The tas k of teaching soon extende d itsel f beyond th e apostolic band .
Luke names five 'prophets and teachers ' i n the churc h a t Antioch (Act s
13.1) an d allude s t o a  great many others (Act s 15.35) . Once Apollos ha s
been properly instructed by Priscilla and Aquilla, he too begins to teac h
(Acts 18.24-28). Teaching is clearly an activity in which any appropriately
girted person who understands the faith ma y engage. Its urgency beyond
the apostolic age comes to clear focus in Paul's discourse to the Ephesian
elders. Paul does no t expec t to see them again , and evidentl y Luke does
not expec t that he will either. The churc h an d it s elders are therefore on
their own for the future . They are impassioned t o shepherd th e Churc h
for whic h Christ die d and Pau l has laboured s o hard and she d s o many
tears. The vivid description of Paul's ministry of preaching and teaching ,
publicly and from house to house, leaves no doubt as to what shepherding
means. The Churc h i s to be nourished, guarded , buil t up , an d brough t
on it s wa y t o 'th e inheritanc e amon g al l thos e wh o ar e sanctified ' b y
means of'the whole counsel of God' (the full revelation of God's character
and will and plan; Acts 20.17-35).

Clearly this is an important concern of Luke. It stems from the strategy
enunciated b y Jesus t o buil d th e kingdo m o f God , no t b y military
conquest, bu t b y means o f the broadcas t wor d (Luk e 8.1-15) . Kinshi p
with King Jesus is not a matter of blood, bu t of hearing the word of God
and doing it (Luke 8.19-21). A church which is loyal to the primal vision
will be teaching and defending the apostolic faith .

A C H U R C H O F S I G N S AN D W O N D E R S ?
'Fear cam e upo n ever y sou l an d man y sign s an d wonder s wer e don e
through th e apostles ' (Act s 2.43). Luke emphasizes th e miracl e working
which took place in the first church. Is it part of his vision for the Church,
or does it serve some other purpose? Unlike teaching it does not appear to
be communicable . Apar t fro m th e apostles , onl y Paul , Stephe n an d
perhaps Philip are associated wit h miracl e working. Th e prominenc e of
Paul as a miracle worker and the well-known similarity of his miracles to
Peter's appears as Luke's attempt t o demonstrate th e legitimacy of Paul's
ministry. The argument would have no force i f Luke understood miracl e
working to be shared b y many in the churches. I n Ephesus God worke d
'extraordinary miracles '
through Paul . Such a n expression forbid s u s to thin k suc h things were
commonplace even in the early Church. Just as Joshua was demonstrated
to be Moses's successor and Elisha Elijah's, the apostolic miracles were to
legitimate the message and ministry of the first generation of leaders and
to prove God's ownership of the new community and the presence of the
Spirit in its midst. When Paul hands on the baton to the elders in Ephesus
there i s no mentio n o f miracles , bu t onl y o f teaching , humility , tears ,

5i
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trials, imprisonment and affliction, and toiling to help the weak (compare
the Pastora l Epistles) . I t i s a strange parallel between Paul' s ministry and
Jesus' tha t thei r miracl e working appear s virtuall y to ceas e whe n the y
enter into the period of arrest and trial. 10

A C O M M U N I T Y O F F E L L O W S H IP
Luke gives special emphasis to the outstandin g degree of fellowship an d
sharing tha t marke d th e earl y movement. The y devote d themselve s t o
fellowship and th e breaking of bread, opened thei r homes to each othe r
and ate together, and contributed mone y and possessions for the apostles
to distribut e t o th e needy . The twi n description s o f th e community' s
common life underline its importance for Luke (Acts 2.42fT; 4.32ff). They
contain severa l Greek proverbs which express an idealized notion o f true
friendship. 'Friends have everything in common', 'one soul', and 'nothing
one's own' (see Acts 1.44; 4.32 ) were common friendshi p slogans in Greek
literature. The y d o no t necessaril y indicat e a  forma l communit y o f
possessions i n which privat e ownership i s abolished, but a n outstandin g
degree of openness t o and sharing with others." Luk e wants to convince
his Hellenistic reader s that th e grace of God brough t about a  quality of
life amongs t th e firs t Christian s whic h answere d eve n t o th e ideal s o f
their ow n world . H e wa s afte r all , a Hellen e writing to Hellenes. 11 H e
speaks of fellowship
ably only because the concept of friendship ha d becom e debase d b y th e
patronage system .

Thus, th e spotligh t o n th e degre e o f fellowshi p enjoyed b y th e
Jerusalem community ha s an apologetic motiv e rather like the emphasis
on signs and wonders, bu t ther e is also evidence that i t was much more .

In th e Parabl e o f th e Unjus t Stewar d Jesu s counsel s hi s disciple s t o
'make friends with the mammon o f unrighteousness so that when i t fail s
they may receive you into the eternal tents' (Luke 16.9). In the context of
the parabl e Jesus i s urging his hearers to tak e seriously the approachin g
end o f this age , involvin g as it will 'the failur e o f mammon', and t o ac t
prudently b y convertin g thei r wealt h whil e i t stil l ha s valu e int o

10 Jesus' healin g of a severed ear and Paul' s survival o f snakebite are the exceptions ;
they do not take away from the remarkable fact that neither employs miracles to impress
his captors or to avoid the hardships of arrest.

" Peter's words to Ananias show that privat e property was still respected (Act s 5.4).
See further, Seccomb e 1982:200-09.

11 Luke's eye is also on hi s Jewish readers . When th e word of God i s first received in
Antioch, Barnabas arrived and 'saw the grace of God'. We are not told what he saw that
signalled t o hi m tha t grace, bu t i t was demonstrated to th e Jerusalem church by th e
generosity wit h whic h th e Antiochene s sent relie f to Jerusale m in th e famin e (Act s
11.22-30). Luk e woul d lik e th e Jewis h critic s o f th e Churc h i n hi s ow n da y t o
acknowledge this evidence of God's ownership of the Gentile churches.
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something which will count in the new age. It is interesting that he puts
his finger on 'friends ' a s one commodity that forms a bridge between the
present an d th e comin g kingdom . I t suggest s tha t th e earl y disciples '
commitment to fellowship may have had a conscious kingdom rational e
and have been seen as a real anticipation of the fellowship of the new age.

This impressio n o f a n eschatologica l motiv e fo r fellowshi p is rein-
forced by the observation that the common lif e of the first church carries
on the pattern of open sharing between Jesus and his disciple band an d
also Jesus' fre e socializin g with 'sinners ' an d socia l outcasts , an d woul d
therefore see m t o hav e belonge d t o followin g him a s a  disciple . Th e
Gospels interpret Jesus' meals with his disciples as celebrations of the new
age when th e bridegroo m i s united t o hi s people , an d hi s friendshi p
towards 'sinners' in terms of God accepting them into his kingdom (Luke
5.33-39; 15.1-32) . Th e sayin g abou t ne w wineskin s suggest s tha t suc h
convivial association will be a continuing practice of those who live in the
knowledge o f Christ' s coming . Th e curiou s expressio n <i<j>eX,6TT|T i
KGtpSiat; ('simplicity of heart') in the description o f how the disciples ate
their food (Act s 2.46) ma y refer t o thei r deliberate lack of scruple about
the cleanness or otherwise of whom they ate with. For the strict Jew every
shared meal involved discrimination, but Jesus, in imitation of God, ha d
shown an undiscriminating acceptance of all who would come .

Jesus' encouragemen t t o those who entertain to includ e th e beggars
and handicappe d a t thei r table , whic h i s als o a n expressio n an d
anticipation o f God's activity in the ne w age (Luke 14.12-24), is another
example of a revolutionary form of hospitality which the Jerusalem church
took very seriously and which Luke hoped would characterize the lif e o f
all subsequent Christian fellowships.

Thus, Luke' s depiction o f the communit y serve s both a n apologeti c
and an emulative function. It is a manifestation of the grace of God which
proves his presence in the community as well as being of the essence of a
church life which is in true relationship to God and his kingdom.

C H U R C H
In Act s 5.1 1 th e communit y i s name d fo r th e firs t time . Bu t wh y
£KKX,T|aia? In Luke's time it had come to have a special meaning denoting
Christian gatherings, and distinguishing them from synagogue meetings.
It was a term of contention. Luke did not invent the term, but it is charged
with significanc e for him . He  avoid s it,  the n tentativel y introduce s it
(5.11), then give s i t a  theological identit y (7.38) , and, havin g established
for hi s readers what he sees as its correct association, makes liberal use of
it from 8. 1 onwards.

Given it s strongly Christian significance it is therefore strange to fin d
that Luke can use the word in a purely secular context, t o describe both
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the officia l Ephesia n assembl y an d th e unlawfu l protes t gatherin g o f
Demetrius an d the silversmiths (19.32 , 39, 41). Clearly th e word ha s not
lost it s plai n meanin g o f a  gatherin g o r meeting , t o becom e a  purely
technical ter m like our word 'church' . One expect s then tha t eve n in its
Christian use it will retain some connotation o f gathering. Luke will never
use 6KKX,T]aia to mean 'Christianity', nor does any NT writer . With two
or perhaps three significant exception s (7.38 ; 9.31; 20.28), he always uses
it of a local entity. With one significant exception (9.31) , he never speaks
of multiple congregations as 'the Church', but alway s as 'churches'.

This creates th e impressio n tha t fo r Luke , assemblin g together i s an
important, consciou s componen t o f hi s understanding o f the Church .
Especially thi s i s s o whe n eKKX/nai a i s considere d alon g wit h th e
idiomatic expression £7t i TO dirco which h e use s four time s i n th e earl
chapters o f Act s (1.15 ; 2.1 ; 2.44 , 47 ) an d neve r agai n onc e th e wor d
EKKX,T|oia ha s been introduced . I n th e LX X i t mean s 'together ' (Deu t
22.iof: the ox and the ass must not ploug h together,  Deut 12.15 : the clean
and th e unclea n ma y ea t mea t together;  etc.) . Pau l use s th e expressio n
twice o f the Churc h comin g togethe r ( i Cor 11.20 , 14.23) . C. K . Barrett
(1994:172) suggest s renderin g i t 'i n church' , L . T . Johnson' 3 a s 'i n
community'.

It is not just the occurrence of this togetherness idiom which is striking,
but th e od d combinatio n i n which i t appears : i n Acts 2.47 'da y by day
the Lord added together  (or into  community) thos e who were being saved'.
When all this i s added to Luke' s observation tha t the disciples 'devoted
themselves to ... fellowshi p and the breaking of bread', and to what we
have already surmised about th e eschatological understanding of friend -
ship, we may hazard that association to fellowship in the name of Christ
was for Luke a 'mark' of the Church .

A N A N C I E N T C H U R C H
Given Luke's twofold use of ,                     for a secular meeting and for a
Christian assembly , we could perhap s read Acts 5.1 1 not a s the dramati c
appearance o f th e Church , bu t a s it s tentativ e introductio n i n a n
ambiguous context . I t coul d b e fea r throughou t th e whol e Jerusale m
church which is being described or fear falling upon the meeting in which
Ananias an d Sapphir a died . Stephen' s speec h the n become s th e firs t
unambiguous us e of eKK^Tiaia i n a  Christian context , th e significance
being that here what is primarily in view is the Church tha t gathered with
Moses at Sinai to hear the words of the Angel of the Presence (Acts 7.38).
However, th e unmistakable parallel Stephen draw s between the rejecte d
Moses, who m Go d bring s back as 'ruler and deliverer ' and who gather s

13 Cited b y Giles 1995:261 n. 9 .
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the people in assembly at Sinai, and the rejected Jesus who is raised up to
be 'Leader and Saviour ' (Act s 5.31) , who i s also responsible for the ne w
community in Jerusalem, makes it clear that he is deliberately associating
the assembly at Sinai and the Christian

But what i s the poin t o f the association? The 
the constitutiv e assembl y of Israel . The whol e peopl e gathere d befor e
their God to hear him own them and instruct them. Their identity as his
covenant natio n derive d fro m tha t occasion . The y di d no t remai n i n
assembly, but could look back to 'the day of the 
9.10; 18.16), and fro m tim e to time the whole community would gathe r

drew fro m thos e assemblie s tha t mad e i t appropriat e t o nam e the m a
congregation even when they were not assembled. If Jesus was the prophe t
promised to succeed Moses, his community could not be a different one .
If Moses declared excommunication upo n all who would no t follo w this
prophet, then Jesus and his followers must be the legitimate continuation
of th e Mosai c community . We have already seen tha t Luk e calls the m

represents another step . Now they are seen as a people
whose essentia l character i s determined b y some for m o f assembly. But
presumably they did not cal l themselves
to the assembly at Sinai or they would have continued with 
Nor woul d th e fac t o f thei r frequen t meeting s establis h a n obviou s
theological lin k with th e churc h o f Sinai . Frustratingl y Luk e does no t
inform u s exactly how the y cam e t o se e themselves a s the continuin g
Israelite assembly - a  reminder that he is not expounding a new doctrine
of the Church, onl y reflecting an existing understanding. Bu t i f we may
divine tha t understandin g fro m Hebrew s an d Matthew , thei r ecclesia l
nature wa s derive d fro m th e realit y o f thei r bein g gathere d a s th e
family o f God int o the presenc e of God an d hi s Messiah. I t i s possible
perhaps to see the assembly focused on Jesus, since it is his Churcn (Matt
16.18), h e i s in th e mids t o f i t whe n i t meet s i n loca l assembl y (Mat t
18.20), he stands in the midst of the great assembly (Heb 2.12) , and one
comes to him when one is enrolled in the church o f the firstbor n (He b
12.18-24). However , give n th e wa y i t i s mos t frequentl y named 'th e
Church o f God' , i t mus t als o hav e bee n conceive d a s a  communit y
gathered i n God's presence. All this being so, it i s probably a significant
pointer t o th e comin g Churc h whe n th e Gospel s depic t Jesu s and hi s

14 Presumably Christian meetings began as synagogues (glaringly absent from Luke' s
list o f communit y titles) , bu t ver y earl y fel t th e nee d o f anothe r nam e an d chos e

Martin Henge l suggest s i t wa s Stephen an d th e Hellenist s wh o wer e
responsible, at the time when itbecame necessary to adopt a Greek nomenclature to
match th e concept s o f Jesus an d hi s Aramaic-speaking disciples . I n additio n t o
distinguishing church and synagogue, he thinks it stresses the Church's eschatological
claim (1983:27).
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disciples as gatherers of the scattered people of God (Luke 5.10; 11.23; 
John 11.52). The way the early Christians understood themselves at 
the point of f~ilfilment of God's foreshadowed purposes makes it prob- 
able they would have understood the messianic i ~ u h q c r i a  to embrace 
within it the 07' assembly, much as a first-built room which acts as a 
shelter for the builders may be incorporated in the finished house, though 
the cornerstone and plan of the whole house is determined by the later 
structure. 

The question now arises why Luke identifies the Church in the way he 
does, if his purpose is not to develop a full doctrine. From Acts 8.1 on 
Luke uses & ~ ~ h q o i a  freely of Christian assemblies and it is difficult to 
resist the conclusion that he has avoided naming it until its connection 
with the Sinai church is clear because of misunderstanding or mis- " 
representation in his own day. 

In the middle years of the first century Christianity was dismissed by 
many Jews as a 'sect' or 'party' (a'ipratcJ, a term which denotes a 
particular school of opinion, and in a pejorative sense, a breakaway 
group. This was a sensitive point to L,ulte, because it implied a break with 
God's eternal purpose (Acts 24.5, 15; 28.22). I-le retaliates with the 
counterclaim that the Church is in direct continuitv with the Sinai church 
and that it is the Jews (or at least the Sadducees and Pharisees) who are 
party movements (Acts 5.17; 15.5). 'l'hough the Church was undoubtedly 
new in form, I.uke contends that properly understood it is an ancient 
foundation. Were it not so, it would hardly have been taken seriouslv bv , ,  
first-century inquirers as a divine entity. 

For the most part in Acts, churches are city congregations. What we 
have just outlined may help us to understand the two passages in Acts 
where &uuhqoia denotes something bigger. 

In Acts 9.31 we read, 'the &u~hqc r i a  throughout all Judaea and Galilee 
and Samaria had peace, being built up, and, going in the fear of the Lord 
and the encouragement of the I-Ioly Spirit, it was multiplied'. The use of 
the singular to describe what must have been many churches, though it 
loolts innocuous to the modern reader, is unusual for Luke (and indeed 
for the NT). Nowhere else is 'church' used as a collective to describe 
many churches. It is unlikely that Luke is thinking of the Jerusalem 
church in dispersion. They would not then be at peace throughout Judaea, 
Galilee and Samaria, but returning to Jerusalem. Me must have in mind 
that ultimate assembly in the presence of God and his Christ of which 
local churches and in this case a network of churches are the visible exDres- 

I 

sion. In the light of a dominical promise to build hic Church and not 
allow the powers of death to overcome it (Matt 16.18), it is interesting 
that the context of this unusual use of k ~ u h q o i a  is the first attempt to 
annihilate the Christian movement, which only results in its being 'built 
up'. 
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The othe r non-local us e of 
context i s also helpful t o us establishing the relationshi p i n Luke' s mind
between th e messiani c Church an d loca l churches . Paul , addressing th e
elders of the church i n Ephesus , urge s them t o 'tak e heed t o yourselves
and t o all the flock, in which th e Holy Spiri t has made you overseers to
shepherd the Church o f God, which he bought by his own blood'.

It i s no t impossibl e t o tak e
reminder to the elders of the great cost at which God had purchased their
community, bu t i t i s natural to se e a more transcenden t meaning . Th e
startling assertion that God has purchased the Church with his own blood

5 emphasizes his ownership of the Church,
its preciousnes s t o him , an d th e mean s b y which h e mad e i t his . Th e
divine Son of God she d hi s blood t o purchase a  people fo r God who m
he i s gathering an d assemblin g i n hi s Father' s presence . The elder s a t
Ephesus ar e t o se e thei r churc h a s nothin g les s tha n tha t Churc h
manifested locall y i n thei r city . There i s nothing t o sugges t tha t Luk e
sees the m a s a component par t o f the large r Church an d therefor e no t
fully th e Church . Suc h a notion occur s nowhere i n Acts nor i n the NT .
They ar e t o regar d thei r churc h a s the Churc h a s i t i s at Ephesu s an d
lavish upon it care commensurate with its value to God .

A J E W I S H O R A  G E N T I L E C H U R C H ?
The Churc h a s we have traced i t so far is Jewish. Luke regards i t a s the
Israel of God of the last days. There is not the slightest indication tha t he
sees it as a replacement of Israel, or 'the new Israel' as it is termed in much
present-day theology.

Acts tells the story of how a totally Jewish movement threw itself open
to the Gentile world. The churche s of the early chapters of Acts are 100
per cent Jewish; thirty years later churches o f mixed Jewish and Gentil e
character were springing up around th e Mediterranean. However , muc h
controversy accompanie d thi s transformation . Man y Jew s insid e an d
outside th e churche s viewed i t with alar m and di d wha t the y coul d t o
oppose it . The issue was not the presence of Gentiles at church meetings .
Synagogues of the diaspora had a  well-established precedent o f allowing
God-fearing Gentiles to attend their meetings. The offence was caused by
according recognition t o uncircumcised Gentiles as full member s of the
people of God and accepting them into table fellowship. Such acceptance
implied either that they were Israelites, albeit uncircumcised, or that God
was accepting other nations into the covenant community as equals with
Israel. Th e onl y wa y fo r a  Gentil e t o ente r th e communit y o f God' s

15 It i s possible to translat e this as 'with th e bloo d o f hi s ow n Son ' where 'Son' i s
understood, but i f this is what Luke intended he must also have intended the ambiguity.
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people, according to Jewish belief at that time, was to become a proselyte
by accepting circumcision and submitting to the Jewish law. Many Jewish
Christians hel d t o this belief and were offended b y developments i n th e
Pauline churches .

Luke's defenc e o f Pau l i s a n apolog y fo r Paulin e Christianit y an d
particularly his practice of declaring Christian Gentile s equal members of
the peopl e o f God . Paul' s vision wa s fo r churche s i n whic h Jew s an d
Gentiles at e together withou t scruple . A step i n this direction ha d bee n
taken i n th e non-discriminator y tabl e fellowshi p practise d i n th e
Jerusalem church, but the Gentile line is not crossed until the incident of
Cornelius. Peter' s thrice repeated vision announces the decontaminatio n
of the Gentiles . A s the story progresses i t becomes clea r tha t thi s mean s
more than God's extending to them the gift of salvation. Peter is going to
enter the house of a Gentile and share his food. As he ponders the mean-
ing of the vision Cornelius' Gentile servants arrive and the Spirit tells him
he i s to g o with the m no t discriminatin g
10.20; 11.12). He then invites them i n to be his guests

 Acts 10.23), and late r becomes a  guest himself in
the centurion' s home . I t i s interesting to compar e thi s case with tha t o f
the centurion wh o called on Jesus for help in Capernaum. H e would no t
trouble Jesu s actuall y t o com e t o hi s home , presumabl y becaus e h e
understood tha t fo r Jesus to do s o would hav e been a  serious breach o f
Jewish custom, if not o f the Law (Luke 7.1—10). Peter reminds Corneliu s
that it is not lawfu l fo r him associate closely

except fo r th e fac t tha t Go d ha s bidde n hi m otherwise .
Presumably Pete r woul d hav e bee n withi n hi s right s a s a  Je w t o
communicate wit h Corneliu s outsid e his home i n a  way which did no t
involve table fellowship — otherwise how coul d an y proselytes have been
made? A startling featur e o f the story , then, i s not jus t God's dramati c
acceptance o f Corneliu s an d hi s household , bu t Peter' s willingnes s t o
remain wit h them , acceptin g thei r hospitalit y fo r some days . I t i s this
which brough t accusation s agains t hi m i n Jerusalem (11.3) . I t infringe d
the holines s o f th e chose n nation . Cornelius ' hous e i s no t a  'church '
(though wha t goes on within it is not to o far removed), but an important
precedent i s set for the churches nonetheless .

The Jerusale m church' s custo m o f breakin g brea d togethe r no w
becomes th e patter n o f th e mixe d Jewis h an d Gentil e churches , n o
distinction being made on the basis of circumcision or non-circumcision
(Acts 20.7 ; 15.9) . Luk e want s u s t o understan d tha t th e Churc h i s a
community i n whic h Jew s an d Gentile s shar e in brotherl y partnership
and that churches shoul d reflec t thi s in non-discriminatory fellowship.

A question ha s been raised , however , as to whether Luk e did no t see
Jewish membershi p o f th e churche s a s a temporar y phas e o f Christia n
development. I t i s argued tha t on e o f Luke's purposes was to signa l the
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end of any mission to the Jews, their final judicial rejection by God, an d
the openin g o f th e curtai n o n Christianity  a s a Gentil e movemen t o f
essentially Gentile churches.16 Along with this, Luke is charged with being
anti-semitic. This i s both curiou s and alarming , a matter o f more tha n
scholarly concern. Fo r when a scholar seizes the moral high ground an d
alleges anti-semitism on the part of a biblical writer, he or she ought to be
aware that the proving of the case may unleash the very evil the schola r
purports t o oppose . Fo r Luk e and Act s ar e canonical Scripture , estab -
lishing for much of the Christian world the mind of God. Christians , b y
and large , will pay less attention t o the moralizin g of a scholar tha n t o
what they see as the teachin g o f Luke and th e other biblical authors . I f
someone convinces them tha t Luk e is anti-Jew, they are likely to follo w
Luke!

In any case a growing number of scholars have argued (demonstrated ,
in my view) that far from rejectin g the Jews, Luke is more gentle towards
them tha n mos t o f the NT writers. 17 The radicall y conflicting opinions
arise from statement s relating to the judgement o f Israel being taken as
anti-semitic. I f they are , then consistenc y woul d requir e that Matthew ,
Mark, John an d Pau l also be charged, alon g with Moses , Hosea, Amos,
Isaiah, Jeremiah, Ezekiel, etc. - and Jesus himself can hardly be excluded.
All o f thes e spea k an d war n o f Israel' s judgement . Surely , then, som e
better explanation than 'anti-semitism' must be found.

In Luke and Matthew (Q) John th e Baptist pictures the Coming One
arising with fiery judgement fo r the unrepentan t o f Israel . Jesus draws
back from such an undertaking, bu t does not deny that God's judgement
is a threatening possibility. It i s postponed rathe r than cancelled , i n th e
hope o f a last-minute national turning to God (Luk e 13.6—9; 12.57-59).
When thi s i s no t forthcomin g i n Galile e Jesu s conclude s tha t th e
kingdom of God has been refused an d turns to Jerusalem (Luke 10.13-15;
9.51-10.12). A week befor e hi s crucifixion h e weeps over Jerusalem an d
solemnly predicts its destruction 'becaus e you did not know the time of
your visitation' (Luke 19.41-44). Some of these elements are Lucan, bu t
the genera l picture is not unlik e that in the other synopti c Gospel s (see
Matt 21.33-43; 24.iff; Mark 12.1-11; 13.iff) .

This depiction , whic h i s not dissimila r to th e situatio n o f Jeremiah's
warnings t o th e nation , coul d b e construe d a s anti-semitic onl y i f i t
implied a final total rejection of Israel as the people of God without hope
of remnant or redemption, o r if Luke were to call people to anti-Jewis h
behaviour. Neither i s the case . Jesus i s set 'fo r th e fallin g an d risin g o f
many i n Israel ' (Luk e 2.34) and salvatio n i s consistently see n t o b e fo r

16 E. Haenchen igSziioz. J. T. Sanders  1987 argues the case in detail.
17 Jacob Jervell 1972  ha s le d th e cas e for Luke' s sympathy towards the Jews . For a

collection of essays for and against , including contributions from Sander s and Jervell,
see Tyson 1988 .
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Israel as well as for the nations.'' The cataclvsm of iudlrement of which 
I U 

Jesus forewarns is riot final and everlasting; though they must needs pay 
the last penny, a final release is envisaged (Lulte 12.57-59) Israel will be 
trodden by the Gentiles, but only until the times of the Gentiles are 
fulfilled (Lulte 21.24). 

Nowhere in Luke or in any of the Gospels is there a trace of any 
incitement to persecution of, or antisocial behaviour towards, Jews. One 
might infer from John the Baptist's fiery predictions that Jesus' stance 
towards unrepentant Jews would bc hostile, Instead he announces 'the 
acceptable yiar of the Lord' (the time of God's acceptance). Jesus' 
warnings of judgement against Israel might lead us to expect a negative 
stance towards Jews in the opening stages of Acts. Paradoxically, God's 
arms are still wide open to his people (Acts 3.25-26). J. T. Sanders explain 
this as the Jews' last chance because they killed Christ in ignorance; if 
thev then reiect the G o s ~ e l  thev will be finallv reiected." Certainlv Lulte , I , I 

sees a pers&s response to the Gospel as determining his destiny for 
, 

salvation or judgement. H e  also views the failure of the rank and file of 
Jews to heed Jesus' call to repent and the rejection of him by the Jewish 
leaders as sealing a iud~ernent of Israel as a nation. But does he extend 

U I U  

this to a moratorium on mission to the Tews, remove them from their 
elect status as the people of God and cLt off from them the hope of 
salvation? 

In facr, as often as the warning of judgement is heard, so is the appeal 
for repentance and the hope of salvation renewed, albeit for individuals. 
The preaching of the gospel in Jerusalem is followed by Stephen's stinging 
condenmation of the Jewish leaders (Acts 7.51-53), but the saving of Jews 
goes on. Indeed one of the verv men who sat and heard Ste~hen's charge 
zf hard-heartedness and consekted to his death is raised u i  to proclaih 
the name of the Lord Jesus 'before Gentiles and kings, and the sons o f  
Israel' (Acts 9.15). The Jews in I'isidian Antioch are judged 'unworthy of 
eternal life' and Paul turns to the Gentiles, vet this is followed by fresh 
preaching to Jews in Iconium and more Jews won to the faith (Acts 10.46; 
14.1ff). 

In Rome the Jews are again charged with hardness of heart and Paul 
announces again that he is turning to the Gentiles, yet this occurs in a 
scene in which some Jews believe, and is followed by the statement that 
Paul continued his preaching of the kingdom welcoming all who came to 
him (Acts 28.23-31). It is not necessary to translate Paul's words about 
turning to the Gentiles (aG.eoi rcai ~ ~ K O ~ O O V T ~ ~ )  in the adversative way 
they often are: 'They will listen!' 'They too will hear' is as good a 
translation or better (it does not ignore the mi). 

I8 Luke 1.54-55, 68-75; 2.32; 10.21; 24.21, 47; Acts 1.6-8; 2.39; 3.20-21, 25--26; y.31; 
9.15; 13.23, 38; 15.16-17; 26.23. 

'' Tyson 1988:51-75. 



In some ways Acts is in startling contrast to the harsh expressiolls of 
national judgement found in Luke's Gospel. Not once in Acts is Jewish 
hostility met with a warning of general national judgement, a surc 
indication that these warnings belong to the historical Jesus and not to 
Luke. Nowhere does Acts even remind us of Jesus' prophesies of 
destruction for Jerusalem. Nowhere is any withdrawal of Israel's elect 
status intimated, nor anv final reiection. Instead there is a co~lsistcnt tone 
of appeal to ~ e w s  to belikve and ;lot to harden their hearts. This, I would 
contend, is how the conclusion of Acts should be understood. If I.,uke's 
vision was for the final t r i u m ~ h  of the Gentile Church over the lcwish 

1 

synagogue one would expect the Church to be visible and prominent at 
the end of Acts. 'rhe 'brethren' come to meet Paul as he approacl-rcs the 
city, but Luke has all his interest focused on the Jews, calling their leaders, 
consulting them, laying his gospel before them, converting some of thern, 
and, yes, also speaking in the severest terms to those who refused his 
message. But this is the pattern of preaching to Jews throughout Luke 
and Acts (and many times in the OT). The charge of hardness of heart 
functions to exvlain the reaction of the maioritv of Tews who do not 

, , a  

believe: far from their beirig an argument against the truth of the gospel, 
they are acting exactly as Isaiah foresaw that they would.20 But the charge 
of hardness is also a passionate appeal to the hearers not to harden thcir 
hearts. lesus follows a similar description of Tewish hardness, which he 
too explains from Isa 6.9, with the ahea l ,  'Take heed then how you hear' 
(Luke 8.10, 18). Thus, I would contend that the finale of Acts, far from 
being a final rejection of the Jews, is rather an urgent appeal to them and 
to their svmvathizers not to harden their hearts." Luke the evangelist at 
the close'of'his two-volume work betrays that his interest is Gore for 
these lost sheep of Israel and their God-fearing associates than for those 
Gentiles who were already in the fold. 

Luke's vision through all this is for a truly multiracial Church, which is 
Jewish in foundation and Jewish in its foundational membership, but 
which welcomes people of all nations. These are not required to abandon 
their own cultural heritage and be circumcised; nor must they practise 
the cultural provisions of the Mosaic Law. Yet they share with Jews in 
intimate table fellowship without discricnination or scruple. There is 
little enthusiasm in Luke-Acts for anything like an exclusively Gentile 
congregation. 

'" See V. Fusco 1996:1-17. 
" tI. van de Sandt (1994:341-58) thinks Acts 28.28 alludes to Ezek 3.6, and like Isa 6 

represents reproof and strong warning to Israel, but not final rejection. 
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How shall a vision like this be honoured in what are now in many parts
of the world exclusivel y Gentile churches? Firstly, by seeking to includ e
people of other cultures both in the church congregation and in the circles
of friendship and hospitality which continue to express the ecclesial nature
of th e Churc h eve n when i t i s not assembled . Secondly , b y extending
fellowship to Jewish people in a way that does not imply that they need to
abandon their Jewishness and adopt Gentile Christian customs . Thirdly,
by welcoming the growth of indigenous Jewish churches which may have
very differen t cultura l pattern s t o thos e i n predominantl y Gentil e
churches.
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Qand the 'Church': The Role
of the Christian Communit y

within Judaism according to Q
CHRISTOPHER M . TUCKET T

JOHN SWEE T ha s been a n inspirin g teacher o f th e NT . I t was he wh o
initiated me into th e richness o f NT studie s a s my first NT teacher .

My very first essay, written fo r him som e twenty-five years ago, wa s on
the way in which th e gospe l traditio n circulate d prio r t o the writing of
our presen t Gospels . I t ma y then b e appropriate t o retur n t o m y own
roots an d offe r t o hi m a  very small token o f the dee p appreciatio n an d
debt I owe to him in this essay, attempting to show how one strand of the
pre-synoptic traditio n struggle d t o hol d fir m t o it s vision o f th e plac e
which Christian follower s of Jesus should seek to occupy within a  wider
social and religious context.

I N T R O D U C T O R Y I S S U E S
This essay concerns the Sayings Source Q. Inevitabl y the constraint s of
space in an essay such as this mean that it is impossible to stop to justif y
in ful l ever y positio n take n i n relatio n t o Q  studie s i n general , o r i n
relation to some key aspects and individual texts and their wording.1 Thus
the presen t essa y mus t procee d o n th e basi s o f a  numbe r o f pre -
suppositions which will be assumed here, without any detailed defence or
argumentation. I  assume here, for example, the existence of a Q sourc e
lying behind our Gospels of Matthew and Luke: the body of agreements
between Matthe w an d Luke , whic h ar e no t explicabl e a s du e t o
dependence o n Mark , ar e to b e explained b y common dependenc e o f
Matthew an d Luke on a body of material, 'Q', to which the y both have
access. Further , I am assuming that the evidence of the texts of Matthew
and Luke is best explained if Q were a written text, not just a body of oral
tradition, an d a  text probably written i n Greek , rathe r tha n i n Aramaic

1 For some attempt at such a fuller justification, see Tuckett 1996. This essay presents
some of the result s of the final chapter of that study, in slightly amended form .
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(though th e questio n o f Q' s languag e probabl y doe s no t affec t th e
argument o f the res t of this essay in any significant way) . Certainly th e
agreement o f Matthew an d Luke in the relative order of the Q material
they share is at times striking and seem s to demand a  written source to
explain it .

Given this essentially source-critical theory, it may then be appropriate
to ask, as in 'redaction'-critical study in general, what if anything can be
discerned o f a  possibly characteristi c or distinctiv e outloo k o f thi s Q
material, and wnat we may be able to deduce abou t th e person/peopl e
who preserve d thi s materia l an d hande d i t on . Suc h a n enterpris e in
relation t o an y tex t is , o f course , fraugh t wit h man y methodologica l
problems, and , i n the case of Q, th e nature of our evidence for Q add s
yet mor e difficulties . Fo r example , we do no t hav e a  copy o f Q itsel f
extant. Ou r knowledg e o f Q i s at bes t indirect , bein g only deducibl e
from th e text s o f Matthe w an d Luke . We canno t therefor e be certain
about th e precis e exten t o f Q ; nor , conversely , can w e b e sur e abou t
what wa s not i n Q. S o too, a s with an y text , such a s Q o r a  Gospel ,
giving information abou t event s prio r t o it s own tim e o f composition,
there i s the proble m o f knowing whether an d t o what exten t th e idea s
preserved i n th e tex t reflec t th e views of the peopl e who preserve d an d
handed on the tradition. Some of the ideas preserved may be in line with
the views of the people concerned, som e may not be . Some of the views
and belief s o f th e Christian s wh o preserve d Q  ma y not b e directl y
reflected i n Q a t all . Further , to think of 'the people who preserved Q'
may b e to thin k i n to o monolithi c terms . At th e very least, we should
perhaps distinguis h authors/editor s fro m readers/audience : thu s som e
traditions in Q may have been preserved by some Christians to speak to
others, rather than simply to mirror the common views of all concerned
in any dialogue.

Yet without wishin g to den y the seriou s nature of these problems in
relation t o th e whole enterprise of trying to write abou t th e Christian s
who preserved Q, some general points may be made. With regard to the
problem o f th e exten t o f Q , a  compariso n o f th e exten t o f Marka n
material i n Matthe w an d Luk e ma y help . The fac t tha t Matthe w an d
Luke between the m preserve virtually all of Mark makes it unlikely that
any substantial amoun t o f Q materia l has been omitted by both of the
later evangelists . Suc h a  possibilit y cannot , o f course , b e rule d ou t o f
court completely, but it seems reasonable to take as a working hypothesis
that Qis preserved fairly fully by Matthew and Luke. (For the problem of
possible Q  passage s preserved b y only one of Matthew an d Luke , and
omitted by the other, see Tuckett 1996:92-96.)

In wha t follows , I  shal l therefor e be assumin g tha t th e Q  materia l
preserved in Matthew and Luke gives us a fair approximation to the whole
of Q. Moreover , I shall focus on the Q materia l as a whole in the rest of
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this essay. Although a very influential body of Q scholarship today (much
of i t base d o n th e wor k o f John Kloppenborg : cf . Kloppenbor g 1987 ,
1990) woul d se e thi s Q  materia l a s capabl e o f bein g divide d int o
identifiable literary strata (a 'Q1', 'Q1', 'Q3', etc.), I would argue that such
theories ar e to o hypothetica l t o b e usefu l o r usable . Undoubtedl y
individual traditions in Q have their own (possibly very complex) tradi -
tion histories, some of which we may be able to trace on the basis of our
available evidence; but whether we can identify the literary history of the
document Q  i n th e sam e way seems t o m e mor e doubtful . I  therefore
confine attention her e to the Q which is discernible to us in the form in
which i t was available to Matthew and Luke .

The proble m o f how fa r Jesus traditions preserve d b y one writer , o r
one group of Christians, reflec t the views of that writer/group i s clearly at
one level ultimately intractable. It seems however implausible t o conceive
of a writer or editor preserving traditions that were positively uncongenial
to him/her . Suc h a  possibility agai n canno t b e ruled ou t (an d on e has
only t o thin k of , fo r example , Mat t 10.5- 6 o r Mat t 23.2- 3 withi n
Matthew's Gospel) ; bu t th e assumptio n tha t tradition s wer e preserve d
because they were broadly in line with th e views of those who preserved
them seems not unreasonable . Certainly i t is the basic assumption o f so
much form - an d redaction-critica l stud y o f th e whol e o f th e gospe l
tradition, no t just of Q studies.

What els e Q Christian s migh t hav e signed u p to, apar t fro m th e Q
material itself , i s again impossible to say . It i s equally dogmatic t o deny
that they affirmed anythin g beyon d Q  a s it is to affir m wha t the y 'must
have' believe d (e.g . som e savin g significance of th e cross , despit e th e
apparent lack of a passion narrative in Q). Some absences from Q may be
purely fortuitous; some maybe significant (cf. below for discussion o f one
such absence in Q), bu t the nature of the evidence inevitably means that
we cannot be certain.

With al l these caveat s i n mind , w e may reasonably as k what th e Q
material, a s evidenced i n Matthe w an d Luke , ma y tel l u s abou t th e
group o f Christians wh o recorde d it . That ther e wer e suc h Christian s
responsible fo r th e preservatio n an d disseminatio n o f Q  t o a  wide r
audience seem s t o m e undeniable . Whethe r thoug h i t i s justifiable t o
talk o f a 'Q community' i n thi s context , a s is done b y man y today , is
one of the assumptions which this essay seeks at one level to challenge.

THE ' J E W I S H N E S S ' O F Q
On almos t any showing, Q  is one of the most 'Jewish Christian strand s
of the whole gospel tradition. Fo r example, Q evidently has a somewhat
conservative attitude to the Jewish Law. There is nothing which explicitly
questions observance of the Law in any way (in contrast with the picture
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in Mark, which certainly can be, and has been, interpreted as presenting
Jesus as at times critical of the Law: cf. Mark 2.23-3.6; 7.1-23; 10.1-12). In
fact there are one or two hints that Qwas at least aware of tendencies that
might giv e ris e t o suc h questioning , an d wa s concerned t o ni p suc h
tendencies in the bud quite firmly.

For example, the saying in Q 16.17* about the permanence and abiding
validity o f th e La w seems i n par t intende d t o counte r an y possibl e
implications of the verse which may have immediately preceded i t in Q ,
viz. Qi6.i6 , to the effect tha t 'the Law and the Prophets were [only] until
John' and were now no longer valid in the post-Baptis t era . By contrast,
then, Q 16.17 asserts that th e Law is still valid right down to the smallest
detail o f a jot or a tittle.3 Moreover, the arrangement of the material here
may well be editorial (o r 'redactional'), so that th e concern t o promot e
obedience t o the Law reflects the views of the Q edito r quite as much as
that of earlier tradition .

There is too, th e note at the end of Q 11.4 2 to the effect that , however
much more important the great principles of justice and the love of God
may be in relation to the practice of tithing, nevertheless the latter 'should
not be left undone'. Further, the note has all the hallmarks of a redactional
addition to an earlier version of the saying lacking the phrase. Obedience
to the Law is thus heavily emphasized, not only by Q's tradition but als o
by the editorial work of the Q. compiler.

The same motif comes through strongly in Q's account of the tempta-
tion narrativ e (Q 4.1-13), where one powerful element in the story is to
stress the fac t tha t Jesus is obedient t o the words of scripture. Jesus here
says nothing tha t i s not a  citation o f scripture; the story shows above all
Jesus' obedience t o the Word of God as given in scripture, and his refusa l
to disobey in any way. Whatever the precise significance of the temptatio n
narrative i n relatio n t o th e res t o f Q , an d th e degre e t o whic h th e
'temptations' her e ar e regarde d a s specificall y 'christological' , o r a s
paradigmatic fo r other Christians , i t seem s impossibl e to den y that , a t
least in respect of Jesus' positive use of scripture, a model is being proposed
for the followers of Jesus as well. (I have tried to justify this in more detail

1 As is standard no w in discussions of Q, I  give the reference s t o Q  verse s by their
chapter an d vers e numberin g in Luke' s Gospe l (withou t i n an y wa y intending t o
prejudge th e issu e of whether th e Matthea n o r th e Luka n versio n is more original).
Thus 'Q 16.17' refers to the Q verse appearing in Luke 16.17 and i* s Matthean parallel
(here Matt 5.18).

* It i s possible tha t th e fina l phras e in Matthew' s version o f th e sayin g ('until al l is
accomplished' Matt 5-i8d) may indicate an awareness that a jot or tittle might now fal l
from th e Law , if indeed 'all ' i s in some sense now 'accomplished' . Bu t thi s phrase is
probably due to Matthew's redactio n of the saying in Q, and not part of Q itself . The
other differences between the two versions of the saying in Matthew and Luke probably
do no t affec t th e overal l thrust of the saying , asserting the validit y of the La w in th e
present.
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in Tucltett 1992.) The horizons of Q ,  and of the Q Christians who 
preserved this tradition, seem thus to be firmly fixed within the bounds 
ofxrah-observance. 

A similar picture emerges from an analysis of attitudes to Gentiles and 
the Gentile mission in Q. The situation regarding any possible Gentile 
mission in Q is much debated. Several have pointed to a number of 
apparently approving references in Q to Gentiles (cf. the centurion in Q 
7.1-10, Tyre and Sidon in Q 10.13-14, the Queen of the South and the 
people of Nineveh in Q 11.31-32, those from the east and the west in Q 
13.28--29; see Manson 1949:20, and others). Yet, as others have pointed 
out, nearly all of these refer to the distant past or the eschatological future 
(cf. Hoffmann 1972:293). The only exception may be the centurion of Q 
7.1-10, but even here there is nothing to suggest that he is anything otller 
than an exceptional case. Nothing indicates that the centurion stands at 
the head of a long line of Gentiles who are responding positively, either to 
Q's Jesus or to later Q Christians. Q may be aware of the existence of 
perhaps isolated Gentiles who have responded positively to the Christian 
message. Q may even be aware of the existence of some kind of Gentile 
nlission elsewhere in Christian communities. But for the most part, this 
is only used as part of the polemic against other Jews who are failing to 
respond to Q's Jesus (cf. Q 11.31-32; 13.28-29; see Meyer 1970). Further, 
there seems to be no awareness at all of any problems that such a Gentile 
mission might create in relation to the Law, in particular of the question 
of how far Gentile Christians are expected to obey the Jewish Law. 
Certainly the question is not raised in any parts of what may confidently 
be restored as Q's version of the mission charge of Q's Jesus to his 
followers. (One exception might be Luke 10.8b ['eat whatever is set before 
you'], which some have argued might be part of Q,  but there is no explicit 
Matthean parallel, and hence an origin in Q must remain doubtful.) Any 
'missionary' activity in Q seems confined to Judaism. This is reinforced 
by Q's passing references to Gentiles in Q12.30; Matt ~ . 4 7 . ~  Such language 
clearly implies an 'uslthem' or 'in-group/out-group' mentality. But the 
way in which the 'out-group', or 'them', can be referred to quite casually 
as 'Gentiles' (alongside 'tax-collectors' in Matt 5.46; again, Luke's 'sinners' 
here is probably secondary) suggests that the Q Christians regarded 
themselves primarily as Jewish and constituting (at least part of) Israel. 

At first sight, some of the fierce polemic which characterizes much of the 
Q material might suggest a different picture. Q is full of tirades by Jesus 

Matthew's reference to 'Gentiles' in Matt 5.47 is universally recognized as Inore 
original than Luke's more general reference to 'sinners' in Luke 6.33; thus Matt 5.47 
almost certainly preserves the Q wording. 



against his Jewish audience, with the fierce denunciation of 'this 
generation' for failing to respond to the message of Q's Jesus and the 
prophets before him (cf. Q 7.31-35; 10.13-15; 11.37-51, especially w. 
49-51; 13.28-29; 13.34-35, etc.). Some have therefore deduced from this 
char Q reflects a situation where the Christian community has become 
irrevocably separated from Judaism and the Jewish community, both 
socially and 'theologically'. Q has given up all hope for Israel and simply 
offers dire warnings of eschatological punishment: for Israel there is 
now no hope, and only judgement remains. (See Liihrmann 1969:93, 
Kloppenborg 1987:167, and others.) 

Such an interpretation of the fierce language in Q probably 
misinterprets the nature of such polemic, and indeed of the nature of 
eschatological language in general. As with all eschatological or 
apocalyptic language, predictions of future events may function quite as 
much to exhort people to act differently now (and hence avert the 
predicted future) as to state what is going to happen come what may. As 
John Sweet has reminded us, the importance of a prophetic prediction of 
the future in the Jewish eschatological or apocalyptic tradition lies as 
much in the analysis of the present situation and the claims about the 
true nature of that situation in relation to God as it1 any 'fulfilment' of 
the prediction (see Sweet 1990:2-3). The same almost certainly applies in 
relation to Q. The aim of the Q Christians, articulated through the 
preaching ofJesus (and probably John the Baptist as well) preserved in Q, 
was to change Israel, to make their Jewish contemporaries aware of the 
disaster that was threatening them if they did not 'repent' (cf. Q 3.8; 
10.13; 11.32). Hellce the aim of the polemic was not to gloat ghoulishly 
over a catastrophe that was inevitably coming. Nor was it necessarily all 
directed at the Christian group by way of defining the boundaries around 
the community, demarcating Christians more clearly from others (i.e. 
Jews), and reinforcing a sense of group identity (so Kloppenborg 
1987:167-68). As we have seen, if there is any group identity and aware- 
ness of an 'us/thcm' distinction, it is much more in terms of Gentiles, 
rather than other Jews, being the 'them', or 'not us', in such a polarity. 
The aim then of the polemic seems to be to try to save Israel from the 
threat that is perceived to be coming. Perhaps too, there is even a note of 
hope of possible success in a saying such as Q 13.35, where the reference to 
Ps 118.26 seems to be positive and not negative (cf. Uro 1987:237). 

What then was Q's attitude to Israel/Judaism? And what was the hope 
and the vision of the Q Christians for the future? How did Q Christians 
regard themselves in relation to their Jewish contemporaries? How much 
separation had occurred - at both the social and the ideological levels? 
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With regar d to the degre e of separation presupposed , such question s
raise enormou s conceptua l problems . Further , answer s give n ar e ofte n
heavily dependent on who is giving them. Clearly, any group of Christians
within early Christianity mus t have appeared, both  t o themselves and to
outsiders, as in some sense a group distinct fro m thei r Jewish neighbours
in concrete social terms and also in terms of elements of their ideology. At
the socia l level , an y for m o f grou p meetin g woul d hav e serve d t o
accentuate the distinctiveness of the group; and in terms of ideology, the
positive attitude to the person of Jesus and his teaching must have marked
off the Christian grou p fro m others . O n th e other hand , an y Christian
group would als o display elements of continuity: a t the ideologica l level
Christianity, with the exception o f Marcion, ha s never cut it s roots fro m
Judaism; and at the social level the fact that Christians and non-Christia n
Jews live d alongsid e eac h othe r inevitabl y entaile d a  degre e o f socia l
overlap and relationship . Further , the very existence of hostility reflect s
an elemen t o f socia l an d religiou s identit y betwee n th e tw o group s as
perceived by both parties concerned. Fro m the Jewish side, the 'persecu-
tion' o f th e Christia n movemen t ca n onl y reall y be see n a s stemming
from a  belief by non-Christian Jew s that th e Christia n movemen t con -
stituted a threat from within to Judaism's self-identity. If Christianity had
been perceived as a religion quite separate from Judaism, then Jews would
presumably have ignored i t completely. Moreover, as sociological studies
have indicated, it is likely that the extreme nature of the hostility indicates
(almost paradoxically) the closeness of the relationship betwee n th e two
groups: i t i s the closenes s of the faction s that exacerbate s and magnifie s
the hostilit y engendered (Cose r 1956:67—85) . Thus, the existenc e of the
(at times) very harsh and fierce polemic in Q against non-Christian Jews,
and the belief that Jews are 'persecuting' the Christians (cf . Q 6.22-23 ,
27-35; 11.47-51 ; 12.4-5 , 11—12 ; i3-34-3S)> 5 probabl y indicate s a  larg e
measure o f social an d ideologica l overla p between th e Christia n grou p
and their non-Christian neighbours .

What is perhaps striking in Q is the way in which, from th e Christia n
side, there seems to be a conscious effor t t o minimize the social rupture
which th e existenc e o f th e Christia n claim s ha s engendered . Thi s has
been shown recently in the work of David Catchpole i n his study of some
parts of the Q material (see Catchpole 1993 on the Great Sermon [pp. 79 -
134], and o n 'Reproo f and Reconciliation ' [pp . 135-50]) . Catchpol e ha s
shown very clearly the way in which the exhortation i n Q 6.31-35 on love-
of-enemies i s influence d and shape d b y th e comman d t o 'lov e you r
neighbour a s yoursel f i n Le v 19.1 8 (Catchpol e 1993:115) . Wha t i s

5 However, see Tuckett 1996:296-323, for doubts about how much active persecution
of Q Christians there may actually have been. So often, th e polemic in Q seems to be
seeking to confron t a  situation or  dull apathy, rather than direct , overt physical and
active persecution of the Q Christians.
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dominant here is the exhortation to 'love' ( Q  6.32 picking up the previous 
teaching given under the general rubric of 'love your enemies' in 6.27). In 
the rhetorical questions of (1 6.32-33, the clear implication is that there is 
a community consciousness; but also that community is clearly Israel. 
Those addressed see themselves as an 'in group'; and the 'out group', from 
whom the addressees naturallv distinguish themselves, are 'Gentiles' (cf. " 
above on Matt 5.47). What is in mind is thus a national self-consciousness, 
and the 'nation' concerned is precisely Israel herself. Catchpole also refers 
to the ltey position of the Golden Rule in Q 6.31 which sets up the self 
and the self's wishes as one of the criteria bv which to judge ethical action. , " 
These three elements - love, Israel, self - all then come together in the 
key text Lev 19.18 ('you shall love your neighbour as yourself'), where the 
'neighbour' is clearly primarily one's fellow Israelite. Thus, Catchpole 
concludes that in this Q sequence, 

the persecuted ones are thus addressed along the lines of the ancient text, 
interpreted strictly in its own terms. O f  any preoccupatio~l with defining, 
still less with redefining, the neighbour, there is not the slightest trace. The  
community to which the editor and his audience belong is therefore not so 
much a Christian church as Israel . . . Every effort is made therefore to be 
faithful simultaneously to the confession of Jesus and the command of 
Moses. (Catchpole 1993:11~-16). 

Some of the consequences of this for concrete social relationships are 
then spelt out in the following section in Q 6.36-38. Q 6.36 should 
probably be taken as a heading for what follows, rather than as a summary 
ofwhat precedes, and exhorts the hearers to show 'mer~y ' .~  Such language 
evolces the idea of the covenant relationship between Yahweh and his 
people (cf. Exod 34.6; Deut 4.31; Ps 103.8, etc.). What this mcans in 
practice is spelt out in what follows in Q 6.37-38. Q probably contained 
the double command here expressed in both negative and positive terms: 
do not judge or condemn; rather, forgive and give generously.7 If so, then 
the emphasis should probably (as usual) be taken as falling on the second 
haif of this antithetic parallelism. Thus, the stress in Qseems to lie on the 
positive side of the double saying, and this in turn expounds further the 
exhortation to show mercy (6.36). Thus, the Q u n i t  exhorts its hearers to 
show the same mercy that is characteristic of the God of Israel and to do 
this by exercising compassion, forgiveness and generosity to others. 
Further, these exhortations develop the earlier appeals to give generously 
(6.30), to forgive by refusing to answer evil with evil (6.29) and above all 
to love one's enemies rather than let hate overrule the relationship. 

Matthew's parallel here, which speaks of being 'perfect' (Matt 5.48), is almost 
certainly redactional, so that Luke's version probably preserves Q's wording here. 

7 The positive exhortation in Luke 6.38, with the vivid imagery of folding a garment 
to hold grain, looks to be peculiarly Palestinian and unlikely to have been invented by 
Luke: hence it was probably in Q. 
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These rather general exhortations are then given more concrete appli -
cation i n th e saying s tha t follo w concernin g reasonin g an d reproof ,
especially in the saying about the mote and the beam in Q 6.41-42. Here
too, Catchpole' s othe r chapte r become s relevant i n highlighting furthe r
evidence fro m othe r non-Christia n Jewis h texts t o illustrat e th e patter n
of teachin g t o b e foun d i n a  numbe r o f Q  sayings . Th e often-note d
parallel to the mote/beam saying in b . Arak. i6b suggests that the context
for th e saying is to be located i n a situation o f reproof and correction o f
one party by another. No w reproo f implie s an attemp t t o reconcile , t o
overcome divisions that arise, to nullify enmity and discord, and to create
community. Thu s th e sayin g abou t th e mot e an d th e bea m shoul d
probably b e see n i n conjunctio n wit h othe r saying s i n Q  abou t th e
importance of forgiveness and reconciliation, especially Q 17.3-4 (°n tne
importance o f unlimited forgiveness , even i f there i s no repentanc e o n
the part of the offender: thi s is probably the significance of the reference
to th e sevenfol d sinning ) and 12.58-5 9 (on the nee d fo r reconciliation) .
The significan t overla p betwee n Q  17.3- 4 an d 6.41-42 , a s well a s the
evidence fro m 12.58-59 , shows the importanc e o f the them e o f persona l
reconciliation for the Q Christians in their environment. Catchpol e also
points to the common use of the term  i               n Q 17.3 and 6.41, and
refers t o th e fac t tha t probabl y underlyin g al l thes e passage s i s th e
command of Lev 19.17 (in the immediate context of the love command i n
Lev 19.18) to ensure that on e does no t 'hate ' one's 'brother' , but instea d
one should 'rebuke ' one' s neighbour . The contex t an d parallelis m her e
makes i t quit e clea r tha t 'brother ' mean s fellow-Israelit e (Catchpol e
1993:145). Thus , th e communit y consciousnes s behin d thes e saying s is
exclusively an d precisel y Jewish : th e communit y addresse d i s no t a
Christian 'Church ' separate from Judaism, bu t Israe l itself in its totality .
Thus what Q pleads for in all these instances is that forgiveness, love and
compassion be shown to one's 'brother', that is, one's fellow Israelite. The
horizon is entirely intra-Jewish; but equally it is no less than fully Jewish.
There is in Q a  sense in which some Jews are threatened wit h final and
definitive rejection (cf. Q 12.10; 13.28-29, etc.): yet perhaps this is only a
threat o f wha t migh t happe n i f nothin g i s done, an d th e assumptio n
seems to be throughout Q  tha t th e appeal t o Jews must b e maintaine d
continually. Despite the hostility experienced, attempts must be made to
heal the rift s i n the community . Forgiveness and reconciliatio n mus t b e
attempted befor e i t is too late , just as the very existence of Q suggest s a
conviction tha t th e ple a t o th e Jewis h audience , despit e it s failur e t o
respond positivel y so far, must be sustained before i t is too late .

If th e abov e argument i s correct, the n i t suggest s tha t th e division s
between th e Christians behin d Q  an d the Jewish communit y wer e not
that deep . Certainl y ther e wa s hostility , thoug h th e ver y existenc e o f
hostility itsel f indicates a - possibl y considerable -  degre e o f positive
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overlap between the two groups as well as the negative difference which 
becomes overt in the hostility. At least from the Christian side, it would 
appear that any split was still not that severe at the social level. It would 
seem that the Q Christians had not given up hope for Israel; and they did 
not think of themselves as a separate community. Obviously at one level 
there is separation: those who support the Christian cause are distin- 
guished from those who do not -- the non-Christians are not Christians! 
But in terms of the self-nnderstanding of the Q Christians, the important 
social divisions appear to be primarily those separating Israel as a whole 
from Gentiles, and the Q Christians are, at least in their own estimation, 
within that boundary alongside their fellow Jews. 

Further, we hear nothing in Q suggesting boundary creation by 
separate social or cultic practices. It is not clear if John the Baptist's rite of 
baptism is to be repeated by the later (i.e. later than John the Baptist) Q 
Christians. It would in one way be surprising if it was not, yet the fact 
that this is not spelt out may indicate the relatively low significance that 
baptism has ict relation to boundary formation in sociological terms. It 
may also be significant that there is apparently no reference to the 
Eucharist in Q. Q's Jesus does not institute a new cultic act, which clearly 
in some way would serve to separate Christians from those who do not 
belong to the group and thus who do not share in such cultic actions.' 
Any argument from silence is obviously fraught with danger, especially 
when, as in the case of Q, one is rrying to discern a Christian group's self- 
understanding in such an indirect way, viz. by loolting only at the 
traditiolis about Jesus which they have preserved, and moreover only those 
to which we have access via Matthew and Luke. Nevertheless, it may not 
be entirely without significance that the tradition about Jesus' institution 
of the Eucharist was not one preserved in Q (or at least the form of Q to 
which we now have access, albeit indirectly). There is thus no indication 
that Q Christians are being encouraged to separate themselves from the 
social and religious life of their Jewish neighbours. Indeed, as we saw 
earlier, some parts of Q- suggest that, in relation to tithing practices and 
Torah-observance in general, the opposite is the case. There is thus little 
evidence of a specifically Christian community consciousness or social 
self-awareness. In terms of nomenclature used by others, the Christians 
of Q are striving to be 'Christian Jews', not 'Jewish Christians'. (The 
termillology is sometimes used in Johannine studies, and amongst 
students of Jewish Christianity, to distinguish different stages, or degrees, 
of separation of Christians from Jewish institutions.) As 'Christian Jews', 
the Q supporters are 'Christian' sympathizers striving to stay within the 
boundaries of Judaism and with no apparent awareness yet (or at least an 
unwillingness to acknowledge) that those boundaries might be too 

See Meelts ry8 j  for the social significance of such cultic practices as baptism and the 
Eucharist for the Christian communities. 



Q AND THE 'CHURCH'

restrictive to contain both themselves and their Jewish contemporaries. (I
leave aside the vexe d question o f how appropriat e i t i s to us e the ter m
'Christian' i n thi s context . Al l I  mea n her e b y 'Christian ' i s one wh o
regards Jesus and Jesus' teaching positively.)

Whether other s in the contemporary situation would have seen things
in the same way is, of course, another matter . Some have argued that Q
Christians were facing intense persecution, perhaps bein g excluded fro m
Jewish socia l and/or religiou s gatherings. I f that were the case , i t would
imply that perhaps the non-Christian contemporarie s of the Q Christians
would have regarded them not  as 'Christian Jews', but precisely as 'Jewish
Christians', tha t is , a  group whos e distinctivenes s fro m thei r contem -
poraries had reached a sufficiently clea r form tha t they should b e seen as
constituting a  separate social, and perhaps even in some sense 'religious',
entity. In fact, the so-called persecution passages in Qmay reflect a rather
less violent situation tha n i s often thought , an d the main reaction fro m
Jewish contemporarie s ma y have been one of sullen apathy rather tha n
physical violence (see Tuckett 1996:196-323). In that case, then, even from
the non-Christian side , there may have been not very much awareness of
the Christian grou p as socially, or 'religiously', very distinct. Clearl y there
were differences. Bu t on neither side does there seem to be any evidence
that the differences betwee n Christians and others have created hardene d
- or even hardening - socia l barriers.

To use more sociological jargon, what I am arguing is that the Christia n
group reflecte d i n Q  ma y have bee n tryin g t o b e mor e o f a  'refor m
movement' working within Israe l than a  'sect' separated fro m it s Jewish
contemporaries by a rigid line of demarcation. (For the terminology , see
Esler 1987:47-53.) I am fully aware of all the dangers of using the language
of 'sect ' i n th e presen t contex t (cf . Holmber g 1990:77-117) . The wor d
itself is used in a variety of different ways by different sociologists , an d by
different N T scholar s seekin g t o exploi t sociologica l insight s fo r N T
studies, as well as being used in a non-technical sens e in several contexts .
So too there is an acute danger in applying the word to an early Christian
group i n relatio n t o a n allege d paren t bod y o f 'Judaism' : th e 'sect '
terminology, as used in the classic discussion of E. Troeltsch, was part of a
distinction between a 'sect' and a 'church'; hence here the 'Church' would
presumably have to b e 'Judaism', though w e now realiz e all too clearl y
how variegated and non-unitar y first-centur y Judais m was . There i s no
space here to enter into the debate of how one might, or should, seek to
define a  'sect'. All I am doing here is to identif y i n very general terms a
distinction between a 'reform movement', working within a parent group,
and a 'sect', which sees itself as in some real sense separate from the paren t
group, with its own clear self-defined an d self-asserted boundaries whic h
distinguish it clearly and visibly from the parent. And all I am claiming is
that the group of Christians reflected in Qdo not yet seem to have reached
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that state of self-conscious 'sectarian' differentiation from their neigh- 
bours. 

In this Q probably represents a stage prior to that of Matthew. For 
Matthew, a 'sectarian' model of the Christian community in relation to 
its Jewish neighbows is more defensible. (Again I use the word 'sectarian' 
in a fairly loose sense.) 'l'he precise nature of the split between Christians 
and Jews by the time of Matthew is much debated, though it seems 
likely that the boundary lines between the two groups have solidified 
very considerably. It is ~lnclear how far Matthew holds out any hope for 
the majority of non-Christian Jews. Some individuals may still be the 
object of the Christian mission. But the main thrust of large parts of 
Matthew seems profoundly pessimistic about any rapprochement 
between Christians and Jews. Matthew's redactional addition to the 
parable of the wicked husbandmen in Matt 21.43 appears to interpret the 
parable in national terms ('the kingdom of God will be taken from you 
and given to another ~ ~ V O C , ' ) ;  and the well-known (and almost certainly 
redactional) verses in Matt 22.7 (the king of the parable of the great supper 
burning up the city of the guests who have not responded to the invitation 
to the meal) and Matt 27.25 ('his blood be on us and on our children') 
seem to underline the guilt and definitive rejection of the Jewish people 
by God, while Matthew's own Christian community claims the right to 
be the true 'Israel'. So too, the well-known Matthean habit of referring to 
Jewish institutions as 'their' or 'your' synagogue/scribes (cf. Matt 4.23; 
7.29; 9.35; 10.17; 12.9; 13.54; 23.34) has indicated to many scholars that the 
Matthean community is sharply distinguishing itself at the social level by 
having rival institutions alongside those of the Jewish community. O n  
any showing there is clearly an element of self-awareness on the part of 
Matthean Christians distinguishing themselves from, and partly distanc- 
ing themselves from, their Jewish neighbours. (I am fully aware that such 
a description, both of Matthew's ideology and of his social situation, is 
heavily debated; but a full discussion is not possible within the confines 
of this essay.) 

Such a self-awareness does riot appear to be present in Q. Clearly there 
are tensions. Clearly there are differences. But the aim of the QGhristians 
is to seek to bridge those differences, to stay within the broad Jewish 
community of which they claim to occupy a part, and not to separate off 
into a separate conventicle or 'sectarian' ghetto. For the Q Christians, the 
desire is clearly to stay as far as possible within the social and religious 
matrix of Israel. Perhaps too, even on the non-Christian side, the desire is 
for the same end: hostility, even 'persecution', presupposes a similar 
purpose to maintain unity with an awareness of solidarity, the 'per- 
secution' itself being one means to try to reunite into a whole again what 
is perceived as threatening to fracture and disintegrate. The vision for the 
'Church' then for Q is that the Christian community remain very much 
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at one with its Jewish parent body, and that it should not  seek to separate
into a  self-subsisten t organizatio n an d becom e a  separat e 'Church' .
Rather, its vision is one inspired by the message of Jesus involving forgive-
ness, love and reconciliation .

The separatio n o f Christia n communitie s fro m thei r Jewis h neigh -
bours, in terms of both ideologies and social ties, was a long and complex
one (see Dunn 1991) . In Qwe see perhaps a relatively early stage in tha t
history. Certainly it i s earlier than Matthew . Perhap s it i s the traged y of
subsequent history that the efforts of the Q Christians in this respect, and
also of their Jewish contemporaries, were ultimately frustrated.
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6

A Vision for the Church :
Johns Gospel
J. C . O'NEIL L

P ERHAPS the titl e for this essay in honour o f a prince of teachers wh o
both saw visions and gave his students a vision should be 'Visions for

the Church', Visions' in the plural. My teacher, Ernst Kasemann, used to
say that hi s teacher, Rudol f Bultmann , put th e emphasis on th e wrong
place: no t 'An d the Word was made flesh and dwel t among us ' was the
centre of John's theology, but 'An d we saw his glory, glory as of the only-
begotten o f the Father , ful l o f grace and truth' . I  do no t thin k tha t we
have to choose betwee n the tw o parts of John 1.14 , but I  agree that th e
second par t give s us easie r acces s t o wha t i s distinctive i n th e Fourt h
Gospel. I  shall try to show that the plural we saw is a genuine plural that
promises that the Gospel will give many visions of many visionaries; that
the promis e was carried out , fo r no t on e autho r i s responsible fo r th e
Fourth Gospe l an d no t on e visionary saw the visions ; tha t th e visions
were old visions seen before Jesus was born; that the polemic in the Gospel
was no t a  reflectio n o f th e suppose d histor y o r a  rathe r distinctiv e
Christian Church in the last sixty years of the first century, but an inner-
Jewish polemic against those who did not recognize the Messiah when he
came; and that the authors of the various parts that make up the Gospe l
were preserving the old visions in narratives designed to convert Jews and
Samaritans and Gentiles to belief in Jesus as that Messiah .

Let us start with John i.i4b. The simple past tense (aorist) of the verb
'to see' is commonly taken either as a claim by the first eyewitnesses to be
giving an account of Jesus as the incarnate Word or as a claim able to be
made by any believer, however far distant in time from th e event, that in
Jesus can b e seen th e glor y of the So n of God, ful l o f grace and truth .
Both reading s seem forced. The Wor d tha t was born a s flesh and dwel t
among us cannot, b y the nature of the circumstances, be seen directly as
the only-begotten o f the Father; he is not, as incarnate, 'full ' of grace and
truth. All that th e disciples and th e crowds were given were glimpses of
glory, signs which neede d interpretatio n (John 2.11 , 23 ; 4.54; 6.2; 12.18 ,
37; 14.9, 26; 20.30). These ful l attribute s of grace and trut h can only be
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seen when th e Word ha s resumed his rightfu l plac e at the righ t hand o f
the Father . The clai m made by the w e who are speaking is most likely to
be a claim to hav e seen the enthrone d Word i n his heavenly glory. The
speakers are promising to tell what they have seen when they were granted
momentary visions of the heavenly glory of the exalted Word.

The first objection thi s reading of the Fourt h Gospel mus t face i s the
claim, made in the Gospel itself, that the Beloved Disciple was the author.
Both Richar d Bauckha m an d Marti n Res e hav e recentl y again draw n
attention t o these claims and argued that the actual author of the Gospel
wanted to be taken to be the Beloved Disciple who was uniquely qualified
to be the author of the Gospel by his closeness to Jesus, by his steadfastness
during the night trial of Jesus, by his courage in being the only disciple to
witness the crucifixion - fo r which faithfulness Jesus made him his brother
and committed to his keeping his mother - b y his being the first to believe
in the resurrection, by his being the first to identify the risen Jesus on the
lake shore as Lord. Rese takes John 21.24 as an actual statement by the
author of the Gospel that he wrote the Gospel, laughing out of court the
modern assumptions tha t the commentary on Jesus' statemen t 'I f I will
that he tarry till I come, what is that to thee?' in John 21.2 3 implied that

Bauckham i s content t o accep t John 21.2 4 as the redactor s guarantee ,
speaking fo r th e Johannin e school , tha t th e Belove d Discipl e wa s th e
author. Both Bauckham and Rese hold that in John 19.35 tne Beloved
Disciple spoke of himself in the third person singular (he saw it, he bore
witness, h e know s tha t hi s witness i s true) bu t reveale d himsel f a s th e
author by then addressing the readers -a^  you: that you might believe.1

Neither Bauckha m no r Res e believes tha t th e autho r reall y was th e
Beloved Disciple , but the y both argue in different ways that anyone who
would understan d th e Gospel and the real author's intention mus t start
from th e fact that the author wanted the readers to think of the Gospel as
written by this nameless one whom Jesus loved. Bauckha m and Rese are
making more pointed and more explicit the assumption by almost every
scholar who has written on the Gospel for the last two centuries that th e
Gospel represent s a  massive campaign by an individua l theologian and
the school that he founded to propagate and justify a unique vision of the
Christian religio n agains t opponent s withi n Christianit y itself . John' s
Gospel is to be read as ostensibly about Jesus, but reall y about what th e
author and redactor s took to be false views of Jesus, false views of which
they had learnt the force out of the bitter experience of the persecution of
their own distinctive community of Christians by those who held thos e
tenets. Th e besiege d Johannin e communit y ha d i n fact , throug h th e

1 Richard Bauckham, The Belove d Disciple as Ideal Author', JSNT49 (1993 ) 21-44;
Martin Rese, 'Das Selbstzeugnis des Johannesevangeliums iiber seinen Verfasser', ET L
72 (1996) 75-in.
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instrument o f the Gospe l itsel f and the relate d Epistles, triumphed an d
saved Christianity , s o tha t th e Churc h simpl y accepte d Johannin e
christology a s the prope r christolog y an d di d no t realiz e what a  har d
battle it had been. The Fourt h Gospel was tamed and domesticated; the
true history of the Johannine community's struggles had to wait on th e
discoveries of modern critica l scholarship . Fo r example, Lessin g argued
that John knew the Hebrew Gospel behind the Gospels of Matthew, Mark
and Luke ; that thi s Nazarene Gospel relate d nothin g abou t Chris t tha t
could no t hav e bee n trul y narrate d abou t a  mer e man ; an d tha t th e
Christianity based on this Gospel would simply have faded away among
Jews a s a mer e Jewish sec t ha d no t Joh n take n a  hand. H e wrot e hi s
Gospel and alone gave Christianity its true consistency and ensured tha t
this religion would endure as long as people thought tha t the y needed a
divine mediato r betwee n themselve s an d th e Deity , 'tha t is , for ever'. 1

Critics eve r sinc e hav e toye d wit h simila r storie s o f th e histor y o f
Christianity, basing that history on what could allegedly be produced b y
reading between the lines of John's Gospel .

The foundatio n of the whole structur e i s precarious. Ever y part was
based on the observation of facts that were perfectly clear to Christians in
the second century: that John's Gospel had Jesus say things about himself
that reveale d his divinity in a  way that few , if any, of his sayings in th e
other Gospels did. The question naturally aros e as to by what authorit y
this Gospel reported sayings quite unlike the usual sayings of Jesus in the
other Gospels. The Gospel was itself ransacked for evidence, and the idea
took hold that the disciple whom Jesus loved, who was lying at his breast
during the Last Supper (John 13.23), was the source of these unique words
of Jesus. The early tradition o f the primitive elders preserved by Clement
of Alexandria (Eusebius, Hist. Eccl 6.14.5-7) - tr^at tne other Gospels
reported th e bodily fact s abou t Jesus, bu t tha t John, divinely moved by
the Spirit, composed a  spiritual Gospel - probabl y even assumed that the
reported words of Jesus giving a spiritual insight into his own nature were
not actually spoken by Jesus but only discerned by the disciple whom he
loved. The stor y abou t th e authorit y o f the distinctiv e materia l i n th e
Gospel arose , therefore , afte r th e Gospe l ha d bee n i n circulatio n lon g
enough fo r i t t o b e compared wit h an d contraste d t o th e othe r thre e
Gospels.

The latenes s of the stor y is betrayed b y the patentl y additiona l not e
embodied in John 20.30-31:

1 G. E . Lessing , 'Neu e Hypothes e iibe r di e Evangeliste n als blos s menschlich e
Geschichtschreiber betrachtet', written in winter 1777-78, incomplete and unpublished
by Lessing ; K . Lachmann , F. Muncke r (eds.) , GotthoUt  Ephraim  Lessings  sdmtliche
Schriften (Stuttgart : Goschen, 1866) 14:370-91; ET: 'New Hypothesis concerning the
Evangelists regarded as merely human Historians', translated by H. Chadwick, Lessings
Theological Writings  (London: A . & C. Black, 1956), pp. 65-81, §§ 51-56; 62-64.
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Many and varied  sign s di d Jesus perfor m i n the presence of the disciples
that are not written in this book. But these are written so that you may
believe that Jesus was the Messiah, the Son of God, an d that by believin g
you might have lif e in his name.

This note is fairly late because it was written by a scribe who knew of the
existence of other Gospel s tha t reporte d differen t miracle s of Jesus; the
annotator wa s concerned t o defen d th e relativel y small selectio n o f
miracles in the Gospe l he was transmitting. That Gospel itsel f seems to
have been writte n withou t any knowledge o f the other collection s tha t
were being gathered a t various centres: the argumen t of Percy Gardner-
Smith that it is unlikely that anyone would have wanted to differ fro m his
supposed synopti c source s a t s o many points o f n o theologica l signifi -
cance seems decisive.3 Compare, fo r example, the synoptic and Johannine
accounts o f Jesus' entr y into Jerusalem. The detail s are different fo r n o
reason at all.

Here i s m y crucia l move . Ou r presen t tex t o f th e Gospe l o f Joh n
contains other tiny additions tha t were made at this late stage when th e
problem arose as to why John's Gospel was different fro m th e others. The
idea that the Beloved Disciple was the author of the Gospel crept into the
fabric of the Gospel a s we have it, by the activity of scribes and copyists;
they exploited stray hints that they believed gave a clue to the true origin
of the Gospel .

The startin g point was, of course, John 13.23 : 'There was reclining on
the breast of Jesus [the place of honour] one of his disciples whom he was
loving [omitting the second Jesus with 69 213].' The imperfec t of the verb
'to love' is insufficiently noted , a s is the wide range of meanings that th e
verb possesses; the statement that there was one disciple on whom Jesus
had settled hi s special love would have required an aorist tense , and th e
verb b y n o mean s alway s applie s to settle d love . W e shoul d translat e
rather: 'There was reclining on the right of Jesus in the place of honour
one of his disciples whom he wanted [o n that occasion] to honour' (ther e
is a similar use of the imperfect of verbs in Mark 9.38 where John came to
Jesus seeking instructions from th e master as to how they were to treat a
man casting out demons in Jesus' name although he did not follow Jesus;
John said , W e saw such a man and we wanted to forbid him because he
was not wantin g to follo w us') . A perfectly simpl e dramatic devic e has
been employe d by the narrato r in John 1 3 to preserve the secrec y of th e
disciples' consternation at Jesus' general statement that one of them would
betray him, and to combine the assumption that Jesus in fact did indicate
Judas as the betrayer with the fact that the disciples did nothing to try to
foil Judas ' plans . Pete r doe s no t as k Jesus outright , bu t signal s t o th e
disciple who was guest of honour tha t day, who got another statement of

3 Saint John and the Synoptic Gospels  (Cambridge: Cambridge University Press, 1938).
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Jesus o n th e sam e subjec t whic h applie d t o al l thos e there , includin g
Judas. Joh n 13.26 0 shoul d b e translated , 'S o dippin g [each ] morse l h e
takes [one ] an d give s [it ] t o Juda s too. ' These enigmati c saying s an d
actions of Jesus were followed by a command to Judas that none of those
reclining there understood . Th e narrato r has skilfully mad e up a  setting
for tw o traditiona l saying s of Jesus abou t hi s betraye r whic h ar e als o
preserved i n th e synopti c traditio n (Mat t 26.21 ; Mar k I4.i8a ; Joh n
13.21; Matt 26.23 ; Mark 14.20 ; John 13.263 ; cf . Luke 22.21) . The devic e
of th e unname d discipl e enable d hi m t o sustai n th e fictio n tha t Jesu s
did indicat e tha t th e betraye r would b e Judas, bu t tha t althoug h h e
conveyed this to one of the disciples, that disciple did not understand the
sign and did nothing about stopping Judas from goin g out to betray the
Lord.

This startin g poin t gav e a  handle fo r th e imaginatio n o f th e earl y
Church t o work out a  story, from th e Gospel itself , abou t a n unname d
disciple who was especially favoured by Jesus who could play the part of
the guarantor of the peculiar material to be found only here among the
Four Gospels .

There are seven further incident s in the Fourth Gospel that involve an
anonymous disciple: the scene involving an unknown second discipl e of
John th e Baptis t who perhaps , lik e Andrew, the othe r on e o f the two ,
might hav e got hi s brothe r an d mad e u p th e secon d pai r o f brother s
in Jesus' band o f disciples (John 1.35-42 ; cf. 21.2, the son s o f Zebedee) ;
the story of Peters betrayal when another disciple got Peter admission to
the courtyar d o f th e Hig h Pries t (Joh n 18.15-16) ; th e inciden t a t th e
cross where Jesus committed hi s mother t o the car e of a disciple (Joh n
19.26); the story of the other discipl e who ran with Simo n Pete r to th e
tomb an d foun d i t empt y (Joh n 20.2-10) ; th e stor y o f the discipl e i n
the boat on the Sea of Tiberias afte r th e crucifixion who spotted that th e
figure on the shore was the Lord (John 21.7); and the story of the disciple
who wa s told t o remai n unti l Jesus cam e (Joh n 21.20-23) . A sevent h
incident, whic h originall y contained n o mentio n o f a n anonymou s
disciple, wa s linked o n t o tha t evolvin g constructio n t o provid e th e
most spectacular example: the inciden t of the spear thrust (Joh n 19.34-
35) i n whic h th e presenc e an d witnes s o f th e anonymou s figur e i s
invoked by a scribe.

Three o f the anonymou s figures have a foothol d i n history ; tw o o f
them are, like the disciple who happened to have the place of honour a t
the Las t Supper , dramati c device s tha t spran g naturall y ou t o f th e
historical traditions that were available to the compilers; one, the observer
of the spear thrust, is the pure production of scribal imagination; and the
first, John the Baptist s anonymous second disciple, is the probable origin
of the early tradition that the name of the Beloved Disciple was John, son
of Zebedee.
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I shall comment on each incident except the first, and take them in the
Gospel order , except that I  shall leave the spear thrust and th e comment
on authorship at John 21.2 4 till last.

J O H N 18.15-1 6
In the Fourth Gospel, Pete r has to be let into the courtyard of the Hig h
Priest a t th e behes t o f anothe r discipl e who ha d n o troubl e himsel f in
gaining entry . This could b e a  historica l reminiscence or i t coul d hav e
been the artless device of a story-teller who wanted to heighten the drama
of the Galilean accent of Peter by suggesting that he would have needed a
local even to get him admittance . W e have evidence that furthe r scriba l
embellishment is at work, in the textual evidence. In John 18.15 the words
'but that discipl e was known to the High Priest ' are omitted b y the first
hand o f Papyru s 66 . I n Joh n 18.1 6 th e tex t i s very disturbed an d on e
minuscule, 1424 , omits 'who was known t o th e Hig h Priest' . I t looks as
though all reference to acquaintance with the High Pries t is more gilding
of th e lily . The compile r mad e u p th e loca l disciple , an d th e scribe s
concluded tha t he was known to the High Priest.

J O H N 19.26-2 7
If indeed Jesus did see his own mother standing beneath the cross with an
unnamed disciple into whose keeping he committed her, we could hardly
doubt that the disciple was someone of great importance. The troubl e is
that it would be very unlikely that any women who came in great sorro w
to se e th e crucifixio n would  b e allowe d anywher e nea r th e sufferers .
Further, it is also unlikely that Mary the mother of Jesus was among th e
women: Luke knows only a general report that women who had followed
him fro m Galile e were present (Luke 23.49), and tha t general report has
also lodge d i n Mar k a t Mar k 15.41 ; Matthe w an d Mar k hav e anothe r
tradition tha t ascribe s names, bu t no t th e nam e of Mary, Jesus' mother
(Matt 27.55; Mark 15.40). The names are part of a tendency to give names
to the nameless.4

When we pay close attention t o John 19.26-2 7 and isolat e that a s an
independent tradition , we find that there is no specific indication that the
mother i s the mothe r of Jesus. The articl e with th e word 'mother ' can
indicate, accordin g t o Semiti c usage , an indefinit e mother . There i s no

4 See B. M. Metzger's famous article under that title: 'Names for the Nameless in the
New Testament: A  Study in the Growth of Christian Tradition', Kyriakon: Festschrift
Johannes Quasten  (eds. P. Granfield an d J. A. Jungmann; Miinster: Aschendorf, 1970)
79-99; repr. New Testament  Studies: Philological, Versional,  and Patristic (Leiden: Brill ,
1980) 23-45, including Addenda.
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reference to his mother in the best manuscripts. The inciden t could have
occurred in Jesus' ministry. Jesus encountered a mother left childless , bu t
in th e company of another mal e disciple. Jesus delivered the mothe r t o
this ma n wit h th e words , 'Woman , behol d you r son ' an d t o th e
disciple, 'Behold your mother'. And we read, 'From that hour the disciple
received her into his own home.' The words 'whom he loved' are not in
L* 346 and were most likely added by a scribe and adopted as the received
text, since no scribe would omit 'whom he loved' since the tradition was
already firmly established that the Beloved Disciple was the author of the
Gospel.

J O H N 20.2-1 0
The story of the two disciples who ran to the tomb and foun d i t empty
was originally, I suspect, a story about two Jerusalemites, not of the inner
band of the Twelve - fo r the Twelve, according to instructions, had gone
to Galilee . One o f the Jerusalemites may even have been calle d Simon ,
and he , o f course , becam e Simo n Peter . This become s clea r whe n w e
recover the true ending of the story. Our presen t text reads:

Then the other discipl e who had come first to the tomb entered an d saw
and believed; fo r they did not yet know the scripture tha t it was necessary
for him to rise from th e dead.

That is pretty obscure. How does the second hal f of the sentence, 'fo r
they did no t ye t know th e scripture' , follow fro m th e first? Fortunately
the supplement to the Codex Bezae preserves the original text, and puts a
'not' befor e th e verb 'believed'. The Syria c Sinaiticus preserves another
feature o f the origina l and ha s the tw o verbs 'saw' and 'believed ' in th e
plural. The origina l story said:

Then the other disciple who had come first to the tomb entered an d they
[both] sa w and di d no t believe ; fo r they di d no t ye t know th e scriptur e
that it was necessary for him t o rise from the dead.

The tw o disciples who foun d th e tom b empt y and th e grave clothes
folded coul d no t ye t believe the tru e explanation becaus e they had no t
been taugh t t o expec t th e resurrectio n o f th e Messia h b y th e prope r
interpretation of scripture.

Naturally, th e dramati c inciden t o f th e physica l prowes s o f th e
unnamed one , combine d wit h hi s natural timidity - al l features o f the
original story - prepare d the ground for a further imaginativ e move by a
scribe, who had already identified the Simon of the original with Simon
Peter: that is , the unknow n on e would naturall y be assumed to believe.
Perhaps th e 'not ' first fel l ou t b y mistake; i n an y case, onc e gone , wh o
would be eager to restore it?
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J O H N 21. 7
The discipl e i n th e boa t o n th e Se a of Tiberias wh o wa s reporte d a s
saying, 'I t i s the Lord' , was originally given the line in order t o promp t
Peter to dash for shore before the boat could reach it. In the original story,
'It is the Lord' meant simply, 'It is our master' - an d 'our' is read by the
Codex Bezae and coul d wel l be original. Later the words were naturally
taken i n the sense of a confession of faith i n the rise n Lord. I f 'our' was
original, i t was omitted. Finall y a scribe has taken th e device furthe r b y
identifying that unnamed disciple who made the confession of faith wit h
the Belove d Disciple . Again , these all are grounds for believing that th e
Beloved Disciple was the product o f scribal imagination and not par t of
the earliest Gospel .

J O H N 21.198-2 3
The inciden t followin g Jesus' foretelling that Pete r would di e a martyr's
death wa s once quit e distinct . Th e origina l beginnin g was in th e com -
mand, 'Follo w me ' (Joh n 21.190) . Th e distinctnes s o f th e inciden t i s
clinched i f we direct our attention t o Peter' s strange words in John 21.21 :
'Lord, why is this one . . . ? ', to give a rather wooden translatio n of the
Greek. We naturally translate it 'Lord, what of this man?' in order to get
the words t o fit a possible question b y Peter about the mode of death o f
the Belove d Disciple . Originally , however , th e questio n seem s t o hav e
been about an unnamed disciple whom Pete r saw not followin g them t o
Jerusalem for Passover. The origina l force of the rather cryptic Greek was,
'Lord, why does this one [no t follo w us]?' Jesus had said of him, 'I f it is
my will that h e remai n until I  come [bac k again] , what i s that t o you ?
Follow me' . The sayin g was, o f course , no t a  straigh t denia l o f Jesus '
realization that he was likely to die in Jerusalem, simply a sign that all was
not settled ; a s the Gethsemane stor y showed, th e futur e wa s open in his
mind, and he could have ordered a  disciple to stay behind in Galilee and
not follo w hi m t o Jerusalem . Naturall y th e sayin g le d t o speculation s
(based o n Jesus' prophec y that the End could come within  on e genera -
tion) tha t thi s discipl e would  se e both th e En d an d th e retur n o f his
master before he died.

This reconstructio n o f th e origina l inciden t i s strengthened whe n
we observe tha t scribe s hav e adde d t o th e origina l a  touch tha t woul d
destroy it s point : the y hav e adde d th e informatio n tha t th e unname d
disciple wa s followin g Jesus an d Pete r a s the y walke d an d talked . I n
John 21.2 0 th e participle , h e sa w the discipl e 'following' , i s omitted b y
K firs t hand , W, th e Ol d Lati n ff 1 an d w e should accep t thi s shorte r
reading. Similarly , X an d th e Syria c Sinaiticu s hav e adde d th e sam e
verb 'following ' i n John 21.21 : Pete r seeing this on e 'following ' say s t o
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Jesus .  . . The whole point of the original incident was that the disciple
was to stay behind.

J O H N 19.35 ; 21.2 4
So far we have found natural explanations as to how the unnamed disciple
the narrator s sometimes introduced int o the story in order t o kee p the
action movin g o r th e unname d discipl e wh o belonge d i n th e stor y
have become the objec t of scribal curiosity so that there was a tendenc y
to weav e al l th e incident s involvin g a n unname d discipl e int o on e
story.

The process was completed by the two further examples. These are the
spear-thrust tradition at John 19.35 and tne ks* verses of the present
Gospel, John 21.24-25 .

The spear-thrus t tradition was originally part of Matthew's Gospe l a t
27.49 i n N  B  C L  F, some manuscript s of the Vulgat e and th e middl e
Egyptian Coptic , a s well a s a par t o f John's Gospel . Matthe w ha s th e
incident at a more appropriate time than John, making the thrust of the
spear th e mercifu l shortenin g o f Jesus' life . John ha s tacked th e spear -
thrust traditio n ont o anothe r traditio n whic h explain s why Jesus' leg s
were no t broken ; th e juxtapositio n i s not particularl y successful, fo r i f
Jesus was dead and did not need his legs breaking neither did he need the
thrust of the spear.

Westcott and Hort labelled the longer text of Matt 27.49 a 'non-
Western interpolation' , tha t is , i t i s fo r the m th e solitar y exampl e i n
Matthew amon g case s foun d otherwis e onl y toward s th e en d o r Luke
where th e Western  tex t wa s shorte r tha n thei r Neutra l tex t an d so ,
contrary t o thei r usua l general rul e of favourin g th e reading s o f K  an d
the Code x Vaticanus , to b e preferred. Accordingly, the Revise d Version
and al l moder n translation s follo w th e Textu s Receptu s an d th e
Authorized Version here in omitting a passage that has much to be said in
its favour. Why? Because they want to preserve the incident as unique to
John's Gospel in order to give further verisimilitude to the suggestion that
the only disciple who, according to John, could have seen the spear thrust,
was the one to whom Jesus committed hi s mother. No scribe would have
added a  floating verse about the spear thrust to Matthew's Gospe l when
the report was already branded as the witness of the Beloved Disciple, th e
author of John's Gospel .

However, the textual evidence again allows us to see that this idea that
the spear thrust is peculiar to the Fourth Evangelist is late. John 19.35 ls
unlikely to hav e belonged t o a n early stratum o f the Gospel , since i t is
'omitted by the Old Latin e and one manuscript of the Vulgate. It is hard
to imagine that an y scribe would hav e omitted suc h a note, and easy to
see why such a note would be added.
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What does John 19.3 5 mean? Notice tha t the last clause, 'in order tha t
you migh t believe' , doe s no t follo w fro m it s immediat e antecedent . I t
could follo w from 'he bore witness' but i t can't follow from 'he knows'. It
might have followed fro m 'h e says' or, better, 'he writes'. The verb

is use d o f writte n communicatio n a s i n Luk e 1.63 , Ga l 5.2 , an d
often. However , a s the sentenc e stands , th e las t claus e mus t follo w 'h e
knows', an d that , a s we have seen , i s nonsense. Nonnu s o f Panopolis' s
paraphrase implie d a  tex t tha t rea d w e know ' instea d o f 'h e knows' ,
perhaps:

which ca n b e translated , takin g eKeivo q a s a  hangin g
nominative: 'And a s for that one , w e know tha t he writes true things i n
order tha t you may believe.' The final clause now follows naturally fro m
'he writes'. Scribes who did not grasp the construction mad e the verb 'I
know' int o a  thir d perso n singula r t o agre e with it s suppose d subjec t
eKeivoq an d s o produce d a  sentence tha t ha s kep t scholar s bus y eve r
since. The presen t Majorit y Text leaves it entirely unclear whether 'tha t
one' refer s t o th e on e wh o ha d seen , t o th e autho r o f th e Gospe l a s
distinct fro m th e on e who ha d seen , t o Chris t (a s Erasmus, Zahn an d
Bultmann took it), or to God. I f we read 'we know' with Nonnus we see
clearly that the whole verse is a marginal note written in the first person
plural b y th e churc h authoritie s wh o vouche d fo r th e Gospel . The y
assumed tha t th e Belove d Discipl e wa s stil l with Mary , th e mothe r o f
Jesus, a t the foot o f the cross, and tha t he had seen the blood an d wate r
flow from th e pierce d side . They vouched furthermor e for the fac t tha t
the Belove d Discipl e ha d written no t onl y of the spea r thrus t bu t o f all
the othe r tru e thing s containe d i n the Gospel . Th e origina l Gospe l di d
not actuall y say that th e Belove d Disciple was there and tha t h e saw the
blood an d water . John 19.3 5 was, lik e John 21.24-25 , the wor k o f a late
commentator.

Scribes who copied Matthew' s Gospe l di d thei r bi t in support o f this
romantic idea. They knew of the claim in John 19.35 an(i decided that the
tradition o f the spear thrust i n their manuscripts of Matthew was in th e
wrong Gospe l -  sinc e John' s Gospe l wa s particularly dependen t on a
disciple who ha d staye d t o witnes s the crucifixion , not , lik e Matthew' s
Gospel, o n a disciple who could only have got the story at second hand ,
since he had fled. They coul d regar d i t a s a gloss and exclud e it . Bette r
editors saw that th e omission was a mistake, but piou s tradition was too
strong for them; and we moderns have colluded wit h pious imagination,
since no modern translation , to my knowledge, ever includes Matt ^J.^b
in the text .

The penultimat e verse of our presen t Gospel , John 21.24 , i s the final
example of scribal imagination. I t i s tacked ont o the inciden t i n which
Peter asked about the disciple whom Jesus wanted to stay behind and not
to follow him t o Jerusalem. Our presen t text of verse 24 is rough:
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This is the disciple who bears witness concerning these things - an d who
wrote thes e things - an d we know that his witness i s true.

The presen t tense of 'bears witness' is strange. I t must imply that th e
we who know that th e witness of the Belove d Disciple is true are saying
that th e Belove d Discipl e i s stil l aliv e an d tha t h e ha d complete d a n
account of all the things that he had witnessed. But that present tense is a
tell-tale sign that the words 'and wrote these things' are a later addition. I t
seems that a glossator took the present tense to be a true present. Then he
had to wonder how the disciple who was dead, on a plausible reading of
the dialogu e between Jesu s an d Pete r o n th e manne r o f the unname d
disciple s death, could be said to be bearing witness in the present time as
though he were still alive. The scrib e therefore added a  marginal note t o
the effect tha t the Beloved Disciple was still bearing witness, though dead ,
because he had put dow n his account before he died, and that account is
there to be read now. That is how Rese takes it. In fac t I  suggest that th e
present tense of the verb 'to bear witness' was properly a historic present.
The note originally said:

This is the disciple who used to bear witness concerning these things and
we know that his witness i s true.

So it came about that a  gloss to the more modest origina l note at John
21.24 finally clinched th e traditio n tha t th e Belove d Discipl e no t onl y
left accounts of individual incidents that he saw, like the spear thrust and
the conversatio n betwee n Pete r an d Jesus , bu t tha t h e als o wrot e th e
Gospel.

The Belove d Disciple is a construct o f the curiosity and imaginatio n of
the scribes of the Fourth Gospel . They had stories of unnamed disciple s
to work on, even, as I have argued above, one spectacular story launched
by th e transposin g t o th e foo t o f the cros s o r an inciden t involvin g a
childless mothe r an d a n unname d disciple , bu t mos t o f th e wor k was
done by scribes who wanted to bolster the authority of the Fourth Gospel .
They invoked the unnamed disciple as a particularly privileged observer
of critical moments in the story, and two late glosses even suggested tha t
he wrote the whole Gospel. Whe n th e Beloved Disciple is left ou t o f the
earlier story, we are in a  better positio n t o appreciat e the tru e nature of
the Fourt h Gospe l a t the earl y stage when i t was used by a church tha t
had no other Gospe l -  befor e a comparison with the other Gospel s had
raised the questions that led, eventually, to the solution that the Beloved
Disciple, a mysterious participant at crucial points of the Gospel, was the
true author who guaranteed it s unique message.

It is very unlikely that one author was responsible for the whole Gospel.
Individual scenes , like the story of the Woman a t Samaria , or the Ma n
Born Blind, or the Raising of Lazarus are the work of individual authors,
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but th e inep t juxtapositio n o f on e inciden t alongsid e anothe r betray s
the fac t tha t the  combinatio n of  incidents was later than the  composi -
tion o f incidents. For example, the anointing of Jesus at a meal by Mary
is pu t late r tha n th e raisin g of Lazaru s which i s introduced b y a  not e
that th e siste r of Lazaru s was the woma n wh o anointe d Jesu s with oi l
(John ii.2) . I t i s likely tha t on e autho r woul d hav e tol d thing s mor e
smoothly an d no t hav e neede d t o ad d explanator y link s lik e that .
Similarly, Bultmann' s placin g o f Joh n 6.1-5 9 befor e Joh n 5  really i s
better, for at the end o f chapter 4 Jesus is still in Galilee and could easily
be said t o g o to th e othe r sid e o f the lak e there (Joh n 6.1) , wherea s in
chapter 5  he i s in Jerusalem an d ther e i s no explanatio n a s to ho w h e
got bac k t o Galile e fo r chapte r 6 . An autho r woul d hav e don e better ;
a collecto r woul d hav e give n th e block s o f materia l a s the y cam e t o
him.

No one author, but individual authors produced each block of material.
I have already above drawn attention to the artistry of one of the authors
in the scene of the Last Supper.5 The clu e to the technique of the schoo l
that produced the Gospel is this: one large-scale dramatic scene was woven
out of fixed and given traditions - synoptic-typ e stories , but , abov e all ,
traditional sayings . In the Last Supper story, the compiler was bound t o
weave in two sayings about the betrayer of Jesus, the general saying that
one of the disciples was to betray him and the special form of that saying
that the betrayer would be one who had shared the same meal as he. The
sayings ar e sacred , bu t th e artistr y tha t set s th e saying s i n a  narrative
framework i s allowed to b e free .

It follows that the peculiar sayings of Jesus in which he openly revealed
his true but hidden glory are more likely to have been traditions that the
compilers o f the stories were bound t o weave into thei r narratives than
sayings that they felt free to make up. This conclusion is reinforced by the
observation tha t these revelatory sayings belong to a genre of saying found
also i n third-perso n form s an d foun d widel y scattered i n othe r Jewis h
books. Th e third-perso n saying s in th e Prologu e o f the Fourt h Gospe l
(John i.i—18 ) and in John th e Baptist's revelatory discourse in John 3.31-
36 ar e simila r i n vocabulary , structur e and though t t o th e revelator y
sayings o f Jesus i n th e res t o f th e Gospel . Simila r sayings are found i n
Revelation, such as 'I am the Alpha and the Omega' (Rev 1.8; 21.6; 22.13),
in the Syriac Odes of Solomon, such as 'I took courage and became strong
and captured the world, and i t became min e fo r the glory o f the Most
High, and of God my Father' {Ode of Solomon 10.4), and in the canonical
Proverbs, such a s 'By me princes rule, and nobles , even all the judges of
the earth; I love them that love me; and those that seek me early shall find
me' (Prov 8.16—17).

5 For a more detailed discussion , focusin g on the difficul t verse , John 13.10, see 'John
13:10 again', RB\Q\ (1994) 67-74.
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I argued at the beginning that John i.i4b was a claim by seers to report
the word s the y ha d hear d whe n caugh t u p int o heave n an d give n th e
privilege of hearing the heavenly words of the One who sat on the throne
with th e Father . Sometime s i n John' s Gospe l ther e ar e saying s o f thi s
revelatory type that betray their heavenly origin and do not quite fit the
earthly Jesus into whose mouth the y are put, such as when Jesus is made
to say, 'I will not leave you orphans; I come to you' (John 14.18). Another
example: John 11.25-2 6 was not written b y a theologian i n comment o n
an inciden t i n the lif e o f Jesus and hi s friends. Marth a ha s just said she
believed that Lazarus would be raised on the last day (John 11.24). Jesus is
made to add the great 'I am the resurrection an d the life ' saying . I t does
not quit e fi t the situatio n o f Lazarus. Lazarus has not believed ; i t i s his
sister who is going to believe (John 11.27) . To be sure, the first half of the
double promise of John n.25b, 26a would seem to apply to Lazarus: 'if he
dies he will live' . Bu t the secon d half , Joh n ii.i6a , doe s no t obviousl y
apply to Lazarus : 'and everyone who lives and believe s in me will never
ever die' . The tru e meaning o f the couple t i s probably tha t John n.25 b
refers t o th e genera l resurrectio n an d John 11.26 3 to th e rewar d o f th e
righteous wh o escap e th e secon d deat h (Re v 2.11; 20.6 ; 21.8) . The on e
who was heard t o say , 'I a m the resurrectio n an d th e life ' mus t origin -
ally have been the exalted heavenly Son of God. Th e whole saying could
be attributed to Jesus because the work of the raising of Lazarus he did on
earth disclose d th e hidde n heavenl y statu s tha t wa s to b e hi s a t hi s
exaltation.

It seem s likel y t o m e tha t th e origina l compiler s o f th e storie s an d
their reader s kne w tha t thes e saying s o f th e heavenl y Chris t wer e no t
actual sayings of the earthly Jesus. They were sayings conveyed t o the m
by seers who had been given the privilege of access to the heavenly court
and heard unspeakable words, which i t is not lawful to utter - excep t to
other members of the communities of the sons of the prophets (cf . 2 Cor
12.4).

VISIONS FO R THE CHURC H RATHE R THA N
A VISIO N FOR THE CHURCH

The vision s wer e give n firs t t o Jewis h propheti c communities , wh o
treasured the m and , i f they believe d thei r Teache r t o b e th e Messiah ,
applied them to him. These communities then became believers that Jesus
was the Messiah, and the sayings were applied to him. Visionary Judaism
always believe d tha t Go d ha d give n t o Mose s an d th e prophet s secre t
sayings as well as open sayings (2 Esdras [4 Ezra] 14). John's Gospel i s the
legacy of these communities . I t does no t represen t a  different visio n for
the Churc h bu t preserve s visions that aros e in th e necessar y adjunct t o
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the secula r Church , th e communitie s o f th e religiou s who ha d neve r
disappeared, fro m th e days of the prophets onwards.6

We can read off a picture of a church fro m th e fac t tha t the compiler s
of the great scenes and dramas that make up John's Gospe l incorporate d
old sayings of the Heavenl y Son, and wrote as members of communities
privileged t o hea r an d treasur e these sayings . I t wa s a church tha t ha d
special communitie s o f peopl e livin g live s se t asid e fro m norma l life ,
lives devoted t o praye r and study . Some o f thei r member s were caugh t
up int o heave n an d heard thing s that the y brought bac k t o thei r fello w
members. Thes e saying s were writte n dow n an d treasured . Eventuall y
they were worked into stories about the words and deeds of Jesus to make
up th e scene s tha t compris e ou r Fourt h Gospel . Thi s Gospe l assume d
that mos t disciple s of Jesus lived in th e world , an d i t also assumed tha t
Peter and th e other disciple s were given special responsibility by Jesus to
spread th e Gospel . Wha t make s John' s Gospe l uniqu e i s no t tha t i t
represents a different Christianity , born of some obscure struggles between
factions i n th e earl y Churc h tha t labelle d eac h othe r heretical . Wha t
makes John's Gospel unique is that i t is made u p o f long scenes of great
artistry, designe d t o conver t Jew s an d Samaritan s an d Gentile s t o
following Jesu s a s Messia h an d So n o f God , scene s tha t reveale d th e
heavenly word s o f th e on e wh o wa s crucified an d raise d t o hi s forme r
glory i n heaven . Th e Fourt h Gospe l embodie s vision s for the Church ,
and implie s a  churc h tha t bot h containe d separate d communitie s
nurturing seer s wh o wer e give n vision s o f heaven , an d honoure d a n
ordinary hierarchy of apostolic leaders.
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7

The Johannine Communit y
and the Letters of John

STEPHEN S . SMALLE Y

OHN'S' vision for th e Churc h i n th e firs t centur y CE can b e expressed
quite simply. He longed for its unity, based on a commitment t o truth

and love . That fundamenta l hope wa s shaped b y the volatil e lif e o f his
own community. The presen t essay sets out to test this thesis, by paying
particular attention t o the corporate and individual dimensions i n John's
doctrine of the Church. In this way we can both plo t th e history of the
Johannine community, with its need for cohesion, an d also draw out th e
relevance of this teaching for the Church i n our own day.

I have always admired John Swee t s vision, and respected hi s scholar-
ship. This contribution i s offered t o him now, with great gratitude fo r his
warm friendship and constant encouragement .

I
It wil l be necessary at th e outse t t o indicat e m y understandin g o f th e
situation which existed in John's church, and also my version of the order
in which th e documents belongin g to the Johannine corpu s (which , in
my view, includes Revelation) were composed. I  assume that there was a
community around John (see Smalley 1994:17-19), and that it s character
is clearly reflected i n the Apocalypse, as well as in the Johannine Gospe l
and letters. Moreover, I would argue that Revelation was written first (in
70 CE) , followed by the Gospel (c . 80 CE) and then the letters (c.  90 CE; cf
Smalley I984:xxxiii ; an d 1994:40-50) . I n tha t cas e th e stor y o f John' s
community may be traced fro m Revelation , through th e Fourth Gospe l
to 3 John.

We can begin with the Gospel, and note carefully its balanced view of
the person of Christ. The fourt h evangelist is insistent tha t Jesus was in
some sense one with God (John 10.30), but also one with humanity (14.28;

1 'John' will serve as a description of the author(s) of the NT document s which carry
that name, whatever the precise identity of the writer(s). For my own views, see Smalley
I984:xxii; Smalley 1994:37-50,134-37.
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16.28); so that he could be the Saviour of the world (4.42; cf. i John 4.14).
The reaso n fo r thi s christologica l equilibrium , to m y mind , la y in th e
problems which were besetting the Johannine church. One group within
it probabl y maintaine d a  balanced understandin g of the tw o natures of
Christ. Bu t a second cluster , from a  Jewish background, though t o f Jesus
as no mor e than a  man; while a third party , believer s of predominantly
Hellenistic origin, were regarding him as little less than God (se e Smalley
1978:145-48, and also 246-51 on the question of balance).

These last two sets of believers, with thei r heterodox tendencies , ha d
presumably begun to 'see' the real identity of Jesus (cf. John 12.45); DUt
neither had comprehended fully the mystery of the Word made flesh. No
doubt the result was friction withi n the community; in which case John's
balanced christology , together with his pleas for mutual love (John 15.12 ,
17) an d God-lik e unit y (17.11 , 21-23), would b e entirel y appropriate fo r
this troubled circle .

If we now g o bac k t o th e Apocalypse , i t i s possible t o se e the sam e
problem, i n it s earl y stages , bein g experience d b y th e Johannin e
Christians. Ther e th e write r i s addressin g Asia n congregations , th e
members of which were obviously undergoing or anticipating persecution
from Rome , but were also beginning to encounter theological difficulties ,
especially o f a  christologica l kind ; an d thes e misunderstanding s were
evidently leading t o wrong behaviour on thei r part.1 So John th e Divin e
lays befor e hi s congregation s th e crucia l importanc e o f maintainin g a
faith which is christologically balanced (e.g. Rev 3.20-21, where the Amen,
who shared in God's creation, stands at the door of the Laodicean church,
and promises to the victorious a place in heaven equal to his own). As in
other part s o f the Apocalypse , Jesu s i s regarded a s being i n touc h wit h
both earth and heaven (cf. Rev 5.11-14; 13.8;' 22.12-13).

The see r of Revelation also addresses a situation in which inadequate
or erroneous belief has led to bad conduct, and even immoral behaviour;
and suc h praxi s wa s apparentl y characteristi c o f th e tw o incipientl y
heretical an d oppose d group s i n th e Johannin e community , ex-Jewis h
and ex-pagan (cf . Rev 2.14, 20-22; 3.4). As with the fourth evangelist, the
writer of Revelation accordingly issue s to hi s adherents, som e of whom
were on the brink of conflict, a call for love (Rev 2.4-5) ;4 a°d he also

1 The evidence for this assumption, and for John's answers to the putative problems
involved, ma y be adduced particularl y from th e letter s to th e seven churches in Asia
(Rev 2-3) . Bu t John's teaching throughou t th e Apocalypse is coherent, and intended
for th e wider Church a s well as for his local congregations (Smalley 1994:132-34).

3 Translating, 'the Lamb slain from the foundation of the world'; rather than referring
the phrase 'from th e foundation o f the world' to names written in the book of life (so
NRSV). See Rev 17.8. Sweet 1990:212 favours the forme r construction.

4 The referenc e t o th e Ephesian s returnin g to th e 'lov e they had a t first ' probabl y
includes love for God, even i f its primary allusion is to love for others. So also Mounce
1977:88.
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produces for them th e vision of a completely united church communit y
(7.4-17; 22.1-5, etaL),  at peace with God and at one with itself . If Johns
summons to love and unity is less direct in the Apocalypse than it is in the
Fourth Gospel , thi s i s possibl y because , a t th e tim e Revelatio n wa s
written, the troubles and tensions within the Johannine church were only
just beginning to emerge, and the threat of secession had not yet become
a reality.

The histor y o f John's community , it s lif e an d it s problems , i s thu s
reflected a t a primitive stage in Revelation, and also , during a hazardous
period o f development, i n the Fourt h Gospel . By this tim e (around 8 0
CE), th e possibilit y that th e communit y migh t b e tor n apar t ha d bee n
brought nearer.

To mov e fro m th e Gospe l t o th e letter s o f John i s t o se e that dis -
integration completed . Obviously, the evangelist's appeal for right belie f
and mutual respect had falle n o n deaf ears. The frictio n ha d increased , a
polarization o f christologica l belief s wa s i n progress , an d ethica l
implications had emerged : the 'Jewish ' secto r was emphasizing law (see
i John 2.7-8), and 'Hellenistic' believers had become indifferent t o right
conduct, includin g love (3.10-11).

In one last attempt to keep his circle together, therefore, John reminds
his reader s of the basi c content o f the Christia n gospel ; h e the n urge s
them to receive God's eternal life through his Son, and to follow him by
living in the light as loving children of God (i John 1.1-7; 3.1-3; 4.7, n, 21;
5.11-13). Bu t th e drif t ha d alread y begun. I t i s the las t hour , an d som e
members (Jewish , a s well a s pagan, i n background)  hav e lef t th e com -
munity ( i John 2.18—19) . B y the tim e that 2  John wa s composed, 'man y
deceivers (o f both kinds ) have gone ou t int o th e world ' (v . 7).' With 3
John th e story comes to an end. Diotrephes , wh o for doctrinal as well as
political reason s fail s t o acknowledg e 'orthodox ' authority , i s treatin g
'heresy' as the norm: refusing t o welcome true believers into the church ,
and excommunicating those who wish to do so (w. 9,10).

Such an inversion signals the final dissolution o f the Johannine com -
munity, of which no more is heard. Presumably those from a  Greek back-
ground becam e associated wit h th e gnosti c systems which flourished in
the second century CE, while adherents of Jewish origin would b e linked
to Ebionitic movements. Finally , those whose loyalty to the apostolic fait h
was such that they could later be described as 'orthodox' would no doubt
have become absorbed in mainstream Christianity (see Smalley I984:xxx-
xxxii; fo r a  les s convincing sketc h o f th e situatio n whic h develope d i n
John's troubled circle, see von Wahlde 1990, esp. 260-67).

5 The Greek for 'going out' in 2 John 7 is whic h may imply that the heretics
'went out' into the world in a missionary spirit, to win over others to their false beliefs .
Cf. by contrast John 8.42 (the mission of the Son); 17.18 (that of his followers); but see
also 13.30 (of Judas). Note also 3 John 7. See Smalley 1984:328.
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II

John's letters , i n thi s reconstruction , represen t a  poin t a t whic h th e
Johannine communit y seems to disappear ; an d i t has been suggested so
far tha t the history of such a  circle can be traced, i n reverse, back to th e
Apocalypse.

But ther e i s a further wa y of reading the literatur e in th e NT whic h
carries th e nam e o f John, fro m Revelatio n t o 3  John, an d tha t i s b y
exploring the individual and corporate aspects of Johns ecclesiology. To do
so may support th e thesi s proposed i n thi s article about th e natur e and
development o f the Johannine church .

J O H N ' S R E V E L A T I O N
In Revelation , John's teachin g about the Churc h o f God i s presented in
strongly corporat e terms . Th e write r mostl y addresses , criticize s an d
praises th e Churc h a s a whole , o r portray s hi s loca l communitie s as
collective units (so Rev 2-3). Individuals are occasionally mentioned, such
as John, th e prophet-seer , himsel f (Re v i.i), an d Antipas , th e faithfu l
witness (2.13) . Bu t th e lif e an d (ofte n mixed ) characte r o f th e Asia n
churches, a s least, is described in predominantly corporate terms .

That collectiveness on earth is reflected in John's vision of the people of
God i n heaven. Again, some o f the supernatura l beings appearing there
are individua l i n character : suc h a s Go d himsel f (Re v 4.3), the Lam b
(5.6), a n elde r (7.13) , an d identifiabl e angels , includin g Michae l (8.3;
12.7).6 Bu t a t th e centr e o f th e heavenl y dramati c actio n i s the whol e
company o f the new Israel, the members of which worship together and
receive salvation throug h judgement (cf . Rev 21.3—4) . Even the heavenly
roll-call i n Re v 7 i s by tribes , rathe r tha n b y names (w. 4-8); an d th e
vision i n th e remainde r of tha t scen e i s of an innumerabl e and unite d
multitude of the redeemed (7.9-10) .

The corporate nature of the seer's doctrine of the Church in Revelation
is highlighted b y the biblica l concept of the covenant, between God an d
his people, with which it is associated. Although covenant language is not
prominent i n th e Apocalypse , th e ide a i s consistentl y present , an d
associated wit h God's redemption. Through the redeeming Christ , John
shows, i t i s possible for believers to ente r into the ne w covenant, and t o
be sealed as authentic members of the new Israel (Rev 7.2-3; 10.1-7; c£
11.19, using '[the ark of God's] covenant'). The clima x of this covenantal
and corporate relationship between God and humanity, newly and finally

6 The 'woman ' who flees into th e wilderness at 12.1— 6 is probably a representative,
rather than an individual, figure (= the community from which the Messiah comes; cf.
12.17). See Beckwith 1919:612-17.
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achieved through the Son, i s expressed by the final vision in Revelation of
'all thing s mad e new, ' a s God make s hi s hom e amon g mortal s i n th e
heavenly Jerusalem (Rev 21.1—5) . John's teaching about the Church in the
Apocalypse, therefore, i s overwhelmingly corporate in its nature.

J O H N ' S G O S P E L
It can be argued that the ecclesiology of the Fourth Gospel is less corporate
than tha t o f th e Apocalypse , an d tha t individual s featur e mor e visibly
in it s pages . I n a  famou s article , fo r example , C . F . D. Moul e (1962 )
proposes tha t the unfoldin g of the Jesus tradition i n S t John's Gospel i s
strongly individualisti c in character . Man y dominica l saying s i n th e
Gospel, h e point s out , refe r t o th e relationshi p betwee n individua l
people and Jesus himself (e.g. John 4.10; 6.44). Four out o f seven of the
Johannine signs involve particular people;7 and the most 'representative '
of th e signs , pointing forwar d as it doe s t o th e resurrectio n lif e whic h
Jesus makes universally available, concerns the raising of one man, Lazarus
(John n).

The sam e individualism seems to characteriz e John's ecclesiology , i n
that h e use s distinctive idea s t o describ e th e Christ-Christian relation -
ship, suc h a s temple , shepher d an d vine , whic h includ e a n individua l
dimension: th e stone s o f th e temple , th e shee p o f th e floc k an d th e
branches of the vine . However , tw o points can be made i n respons e t o
this genera l proposal . First , John' s teachin g abou t th e Churc h i n hi s
Gospel can in no sense be described as purely individualistic. The images
of temple , shepher d an d vine , fo r example , ar e manifestl y collectiv e in
their primary reference. Furthermore, the Johannine theme of corporate
belonging —  to Christ , an d t o othe r Christian s —  complements tha t o f
individual relationship.

This idea of collectively belonging becomes focused in the Twelve, who
emerge under tha t titl e only thre e times i n th e Gospe l (Joh n 6.67 , 70 ;
20.24), bu t ar e present throughout a s the nucleu s of a new community .
The Twelve are called to follow Jesus individually; yet they believe in him
together (Joh n 1.43; 17.6, etaL).  The disciple s of Jesus form a  group, no t
simply a collection o f individuals. Afte r th e resurrection , moreover , they
share corporately the indwelling and activity of the Spirit-Paraclete (Joh n
10.16; 14.16-17; 20.22-23). The Twelv e become par t o f a Church, no t a
sect.8

Second, muc h recen t researc h an d writin g o n th e Fourt h Gospel ,
especially that which adopts a literary and narrative approach to the text,

7 John 4 (the official' s son) ; 5 (the sick man); 9 (the blind man) ; n (Lazarus).
8 Against E . Kasemann , Th e Testament  of Jesus: According to John 17  (Philadelphia :

Fortress Press and London : SCM Press , 1968) 56-73, esp. 73.
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has discovere d (or , perhaps , rediscovered ) th e possibilit y tha t man y
apparently individual characters in John are in fac t representative.

For example, Brown (1979:192-98) sees Mary, the mother of Jesus, and
to som e exten t th e belove d disciple , a s symboli c model s o f disciple -
ship an d a s representativ e member s o f Christ' s tru e family . Brodi e
(1993:169-70) interprets Nathanael as a representative of Israel alienated
from Go d (unde r the fig tree), and coming to him b y believing in Jesus
(John i.43-5i). 9 Brodie (216-17) furthe r regard s the Woman o f Samaria
as an individual person who occupies a role which is representative both
of Samaria itself , an d o f the whol e bod y of believers . A final sample of
this hermeneutical method ma y be found i n the work of Koester (1995 :
32—73), wh o understand s a  whole rane e o f character s i n John' s Gospe l
as symbolic and representative figures: From Jesus himself, the representa-
tive of God an d o f his disciples (embodying the ne w temple, an d thu s
the Christia n Church ) t o Nicodemus , wh o speak s fo r al l humanity i n
darkness a s in light; to Martha, th e paradigm of faith.

None of this implies a denial that these individuals were historical; the
interpretative proces s rathe r affirm s i n additio n tha t thei r personalitie s
are representative, and therefore collective. John's theology of the Church,
we ma y conclude , i s balanced betwee n th e on e an d th e many ; bu t it s
dominant characte r i s corporate.10

So far we have seen that in the Revelation, as in John's Gospel, teaching
about th e Churc h i s presented i n predominantl y corporat e terms . (Se e
Rensberger 1989 , esp. 15—36. ) Even if the see r and evangelis t write with a
specific an d need y congregatio n i n mind , the y ar e sensitiv e t o th e
existence, compositio n an d activity of the wider Christian assembly . We
may now return to John's letters , to see what happens to his ecclesiology
in the end .

J O H N ' S L E T T E R S
The Johannine epistle s manifes t a strong sense of community; bu t this is
not th e same , I  suggest, a s saying that thei r author i s preoccupied wit h
the ide a o f th e Churc h a s a whole. I t i s the loca l communit y which i s
exclusively in view in the letters. Even when the term ('church' )
itself is used (a t 3 John 6, 9,10), the reference is to John's own circle. This
claim is not contradicted , I  think, by the fac t tha t the appearance of the
word 'church ' i n Revelatio n (frequentl y i n Re v 2-3 , an d a t 22.16 ) i s

9 As Brodi e himsel f admits , however , suc h suggestion s abou t th e representativ e
character of Nathanael ar e not new . See Brodie 1993:168-69.

10 Smith (1995:152-55 ) underscore s th e balance , whil e emphasizin g th e essentiall y
collective natur e o f John's ecclesiology. H e als o remind s u s that , a s with th e epistle s
(with th e possibl e exception o f the referenc e to 'elder ' a t %  John i  and 3  John i) , th e
organization of the Johannine churches is scarcely in view .
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similarly loca l i n reference ; o r b y the discover y tha t th e ter m i s absent
altogether from John's Gospel. For in both documents, as we have seen, a
strongly corporate idea  of the Church i s present.

It could b e argued from th e letters that th e Johannine understandin g
of the community itsel f is individualistic. John does not us e the Pauline,
corporate image s of 'th e body ' o r 'Israel ' t o describ e hi s churches , fo r
example; an d o n th e othe r han d hi s favourit e metapho r o f divin e
regeneration, t o describ e th e believer' s receptio n o f ne w life , i s i n th e
first plac e manifestl y individua l in characte r ( i John 3.9 ; 5.18 ; cf . John
3.3). However , a s Lie u (1991:43 , 47 ) point s out , suc h a n experienc e as
'abiding' o r 'remaining ' i n th e Godhea d i s both individua l (i John 3.6 ;
4.15-16) and communal (4.133, which speaks of a mutual  indwelling, 'we
in God , an d h e in the communit y of Christ's followers') . Similarly , th e
Spirit i s experienced within th e community , where th e confessio n tha t
Jesus is God's Son is both made and tested (4.130-16) .

Nevertheless, focu s i s given t o John's perceptio n o f the natur e of his
community b y his description o f th e practic e o f love within it . Those
within th e circl e who hav e been bor n o f God ar e exhorted urgentl y to
love their fellow-Christians (i John 3.11-15) , and t o d o so in action an d
with genuineness (w. 16-18). I doubt i f John i s being rigidly exclusive in
that passage , o r anywher e else in hi s letter s (cf . 2  John 5-6 ; 3  John 6) .
Those beyon d th e immediat e Johannin e congregation s ar e naturally
included in the love command. Bu t the writer's first concern, in a situation
of conflic t an d potentia l fragmentation , is for th e cohesio n o f his ow n
group (Smalley 1984:181; against Bultmann 1973:53-54).

This exegesis is supported b y the assertio n at i John 3.1 4 that love of
'the brotherhood ' i s a  mar k o f havin g passe d fro m deat h t o life . Th e
phrase, loving 'the brotherhood'   lit . 'the brothers [and
sisters]'), ma y carr y technica l overtones , suggestin g th e intimac y o f a
group committed to the spiritual outlook of its leader. In any case, it also
implies separation and exclusivism . Shocked b y the heretical tendencie s
and schis m within th e community , and pressure d by the hostil e world
outside, John' s adherent s ar e encourage d t o lov e each  other.  Such a
response arise s easil y from th e dualis m i n John' s letters , an d fro m hi s
attitude to th e world. The communit y i s a place where love is exercised
(i John 4.16-17, 20) ; th e world (i n the sens e of those wh o ar e worldly:
2.15-17), by contrast, is a source of hatred (3.13 ; cf. Lieu 1991:68-71).

If sectarian vibrations belong to John's attitude, these are prompted by
a situation i n which a n 'orthodox ' community i s being described , ove r
against the 'heretics' and the world. He is not distinguishing between the
belief and lif e o f his church, an d mainstrea m Christianity a s such. John
shared th e basi c kerygma t o which , wit h al l the N T writers , he owe d
allegiance, even if his presentation of the gospel was distinctive (Smalley
1984:189). Nevertheless , hi s primar y tas k wa s t o hol d togethe r a
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disintegrating community; and i t is this, not th e Church a t large, which
informs the fundamental stance of his ecclesiology.

Moreover, thi s communit y orientation  narrow s still further . I n 2  and
3 John , wher e th e histor y o f th e grou p come s t o a n end , an d th e
fragmentation i s complet e (a s we sa w above) , w e ar e lef t no t wit h a
circle bu t wit h individuals : th e elde r himsel f ( 2 John i ; 3  John i) ,
Gaius an d Demetriu s ( 3 John i , 12) , th e representative s o f orthodoxy ;
and Diotrephes , the symbol of misused authority and heretical unbelie f
(3 John 9—10) . Th e representative s o f ligh t an d darknes s remai n i n
unhappy division and stark conflict; even i£ given the advent of the word
of life ( i John i.i) , we know tha t the darkness is already fading, an d tha t
the real light will continue to shine (2.8).

I l l
From ou r study , we may draw three conclusions: one in relatio n to th e
Johannine literature as a whole, and tw o which are relevant to the lif e o f
the contemporary Church.

First, we have noticed that John's ecclesiology narrows in perspective as
we move from th e Apocalypse to the letters. In Revelation, the depictio n
of th e Churc h i s strongly collective . That corporat e understandin g o f
God's people prevails in the Fourth Gospel, where the individual person -
alities belongin g t o th e Jesus narrative are often representativ e i n thei r
appearance. Whe n th e epistle s were written, an d th e coherenc e o f th e
Johannine circl e was under serious threat, the survival of the elder's local
congregations becam e uppermos t i n th e writer' s mind ; an d hi s
ecclesiology, while still collective in character, was therefore turned in the
specific directio n o f the Johannine community , rathe r than tha t o f th e
Church i n general.

As a  result , m y proposa l i s tha t th e ecclesiolog y o f th e Johannin e
literature, fro m it s origins i n th e Apocalyps e t o it s development i n th e
letters, was heavily influenced b y the situatio n fro m whic h thes e docu -
ments cam e to birth. The ideal , corporate conception o f the Church o f
Christ gav e way to a  'congregational' understanding only when th e plea
for unity and love needed to be intensified. At the same time, the study of
John's thinkin g abou t th e Churc h i n hi s corpu s allow s u s t o plo t th e
trajectory of this community's history.

Second, th e life and traumas of the Johannine community, particularly
evident i n 3 John, bid u s recognize the constant dange r of individualism
within the Church. Where isolationist and sectarian movements take over,
spearheaded b y a leadership which is misled, or where the wrong kind of
church planting takes place, problems inevitably result.

In thi s context , Diotrephe s provide s u s with a  solemn warnin g (se e
3 Joh n 9-10) . Th e paten t hostilit y i n John' s community , betwee n
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Diotrephes and the presbyter, may have arisen because of a disagreement
over eithe r polit y o r doctrine . Equally , i t coul d hav e resulte d fro m a
combination o f the two . (Se e further, Smalle y 1984:353—58. ) Diotrephes
was clearly a powerful figure, who had assumed a position o f leadership
in th e congregatio n becaus e of an egocentric desir e for power (h e loved
'to pu t himsel f first' , 3  John 9) ; and h e confused thi s with zea l fo r th e
gospel. I n th e process , h e deviate d fro m th e truth , a s wel l a s fro m
Christian love ; an d hi s behaviou r precipitate d th e dissolutio n o f th e
Johannine community . Th e elde r wa s anxious tha t th e influenc e o f
Diotrephes shoul d sprea d n o furthe r (v . na; cf . 2  John 10—n) . Bu t th e
damage had already been done; and what began as political strife , ende d
in doctrinal division .

The lesson s for today are obvious. The exercis e of all authority in th e
Church, an d monarchica l claim s t o leadership , nee d constantl y t o b e
checked agains t th e tradition s an d experienc e of th e bod y corporate .
Presentations o f th e Christia n message , an d th e interpretatio n o f
Scripture, nee d similarl y to b e tested , especiall y when thes e appea r i n
an extrem e for m (cf . i John 4.1-3) . Diotrephe s cause d disruptio n an d
finally disintegration i n the life of the Johannine community, because he
provided a focus whereby heterodox beliefs and sectarian tendencies could
find their ultimate expression. Johns vision, from which we ourselves can
learn, was quite different. It was of a community of believers living and
walking together, as part of the Church of God, in truth and love (2 John
4-6; 3  John 3-6) .

Third, an d consequently , th e turbulen t lif e an d progres s o f th e
Johannine circle is a standing reminder o f the nee d i n ou r ow n day , as
in th e firs t centur y CE , to espous e a  fait h whic h i s adequate , an d i n
particular to maintai n an estimate of Christ's perso n which i s balanced.
Whenever i n th e history of Christianity th e cnristologica l symmetry of
the Church's teaching has been upset, doctrinal and practical errors have
been the resul t (Smalley 1994:174).

Accordingly, if John's early vision of a united Church, committed t o a
true faith and moral praxis, is to become a reality, we must take seriously
his plea for a coherent Christology: Jesus, as the Word mad e flesh (John
1.14), i s both on e wit h th e Fathe r an d on e wit h us . That equilibriu m
needs to be maintained, also, if the Christian Churc h i n the twenty-first
century i s to hav e a worthwhile contributio n t o mak e t o th e caus e of
world mission, or to the progress of ecumenism.

The Johannine literature, and the stormy history of Johns community
to which i t bears testimony, affirms th e need fo r ecumenical endeavour,
and encourages its development. The lac k of unity and love, in faith an d
praxis, which featured s o largely in the Johannine congregations , shoul d
stir us now to trust one another in the body of Christ to a greater extent
than ever: according to the Benedictine , as well as the biblical , model of
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mutual obedience and respect . It should also drive us to remove a crucial
stumbling-block, standin g in the way of complete unity, and to recognize
joyfully one another's ministries within the Church o f God .

John's vision for the Church of his time, and indeed of all time, was for
its unity. He saw this as inseparable from an obedience to Christian truth ,
and fro m an active lov e fo r others: within hi s community an d beyond .
Should that vision remain a dream?
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The Pauline Communitie s

A N D R E W CHESTE R

I AUL'S visio n fo r th e communitie s tha t h e write s t o ca n b e summe d
up quite succinctly. He sees them as being a new creation i n Christ,

filled wit h th e Spirit , possessin g gift s o f th e Spiri t an d overflowin g
with th e frui t o f th e Spirit , controlle d abov e al l b y love ; the y ar e
communities tha t shoul d b e pur e an d holy , mutuall y supportiv e an d
interdependent, completel y united , transcendin g th e opposition s an d
tensions between different group s within the community, and with every
kind o f barrie r tha t woul d divid e the m i n norma l societ y no w broke n
down.

This brie f summar y ma y see m over-idealized ; i t ma y indee d see m
somewhat grandiose and abstract, especially in the light of the occasiona l
letters tha t Pau l wrot e t o quit e differen t communities , ofte n o n ver y
specific an d mundan e issues . Certainl y i t i s easy t o be g question s b y
extrapolating these themes in this way. At the very least, they need to be
related to the particular perspectives of Paul's letters. It also has to be said
that theor y and practic e i n any case often fai l t o coincide , an d th e way
that a  particula r community live s can b e very far removed fro m Paul' s
vision o f wha t i t shoul d be . Pau l himsel f i s made painfull y awar e o f
this. Indeed, i t is probably true to say that we have a semblance of Paul's
vision fo r hi s communities , t o a  large extent , becaus e o f the problem s
that hav e arisen in a  number of those communitie s an d tha t Pau l feel s
the nee d t o counter . Tha t is , Pau l find s himsel f face d wit h wha t h e
considers fals e practice , o r even a  complete negatio n o f his idea l o f th e
Christian community, and hence has to urge those in these communitie s
that he has founded to become what the y know they should be, and no t
remain a s they are. Bu t becaus e there ar e clearly such sharp difference s
between Pau l and som e o f his communities o n thi s question , h e finds
himself having to spell out very clearly (at least in general terms) his own
understanding of the true nature of the community, so that there can be
no cause (or excuse) for confusion.

Hence wha t I  undertake her e is (i) t o se t out mor e full y th e various
aspects o f Paul' s vision tha t I  have outlined above ; (2 ) to conside r th e
issues and tensions that arise from thi s vision, both in practice, in relation
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to th e hars h realitie s of the communities , and i n theory , i n relatio n t o
Paul's own ideal and fundamental conception o f the community; and (3)
to examin e the exten t to which Pau l has a vision which i s coherent an d
sustainable, and t o assess its value and validity , both i n itself and a s far as
Christian theology, lif e and practice are concerned.

i. PAUL' S V I S I O N O F THE
C H R I S T I A N C O M M U N I T I E S

i.i A  New Creation in Christ
For Paul , this i s a collective as well as an individua l theme. The ide a o f
being 'i n Christ ' i s fundamental t o Paul' s whole understandin g o f th e
distinctively ne w Christian existenc e and identity . I t i s obviously closel y
related t o Paul' s idea o f the body , an d o f corporate belonging . Tha t is ,
being i n Chris t represent s th e specifi c spher e o f belonging fo r th e ne w
community, an d its distinctive poin t of reference.

Paul's usage of'new creation' doe s look to be individual
in referenc e (Gal 6.15 ; 2  Cor 5.17) , bu t eve n i n thes e two passage s ther e
is clearly a  collective, communa l dimensio n implied . Thus , in Ga l 6.1 5
Paul i s concerned wit h th e distinctiv e identity o f th e Christia n com -
munity a s a  whole , warnin g the m tha t circumcisio n i s completel y
irrelevant for their status as the chosen people or true Israel. At 2 Cor 5.17 ,
Paul speaks in the singular ('Therefore i f anyone is in Christ, h e is a new
creation; th e ol d ha s passed away , behold th e ne w ha s come') , bu t hi s
main concer n i s th e contras t betwee n th e ol d an d th e ne w age . I t i s
belonging t o thi s ne w age , an d bein g reconcile d t o God , whic h no w
characterizes not onl y the individua l but th e Christia n communit y a s a
whole.

More widely as well, this i s what Pau l implies for the whole Christia n
community. Tha t is , th e communit y i s God' s ne w creation , whic h i s
characterized b y th e ne w lif e give n a t baptis m an d incorporatio n int o
Christ. Baptis m fo r Pau l represent s specificall y entering int o th e ne w
community and ne w sphere o f existence (as i Cor 12.12—13 ; Gal 3.27—2 8
and th e firs t perso n plura l usag e i n Ro m 6.3-1 0 mak e clear) , an d i t
involves a  radica l rejectio n o f th e ol d world . Henc e th e Christia n
community, o n Paul' s understandin g o f it , implie s belongin g t o a n
altogether differen t world , wher e accepte d standard s an d practice s ar e
no longe r take n fo r granted . Wit h baptis m come s receivin g o f th e
Spirit an d renewa l o f the whol e person . Henc e jus t a s baptism fo r th e
individual denote s becomin g a  ne w person , s o fo r th e communit y i t
implies the anticipation of a restored world and humanity (Gal 3.27-28;
cf. Rom 6.3-10; 8.22-23) .

106



T H E P A U L I N E C O M M U N I T I E S

1.2 A  Spirit-Filled  Community
Paul's understanding of his communities as filled with the Spirit is central
to his vision of the essentia l nature of the Christia n community . Just as
the individua l receive s the Spiri t a t baptism , so also th e communit y i s
correspondingly characterize d b y possessio n o f th e Spirit . Pau l simply
assumes this to be the case (e.g. Gal 3.27), and sees it as a wholly positive
phenomenon (e.g . i Thess 4.8; 5.19; iThess 2.13), a sign and anticipation
of the new age that has already begun.

1.2.1 Spiritual Gifts For Paul, the community should exhibit gifts of
the Spiri t i n abundance , a s a  clea r correlative o f possessin g th e Spirit .
Paul's vision i s in n o sens e narrow here: ther e is a wide variety of gifts ,
and al l are potentially valuable. Certainly Pau l comes clos e t o implying
that som e gift s ar e more importan t an d worth havin g than others , bu t
this is mainly a contingent argumen t in the particula r circumstances of
the Corinthia n churc h ( i Cor 12.4-12 , 28-31); i t should no t b e taken as
detracting fro m hi s positive emphasis o n th e value and shee r variety of
these gifts , a s far as his overal l vision is concerned. No r doe s i t override
Paul's insistenc e o n th e importanc e o f eac h individua l t o th e whol e
community, and the role that each can play within it. Paul's vision of the
community sees spiritual gifts being used to the full , both for the mutual
benefit o f the community internally and als o for the propagating of the
Gospel an d allowin g the community to extend itsel f and it s message t o
the world around .

1.2.2 Fruit  o f th e Spirit  I t i s th e frui t o f th e Spiri t which , i n a n
important sense , epitomize s Paul' s visio n o f wha t th e Christia n com -
munity an d it s tru e characte r shoul d be . This vision i s only spel t ou t
fully i n on e place , a t Ga l 5.2iff , bu t clearl y th e them e itsel f run s
through what Paul says throughout. This is so, for instance, at Phil 2.1-11,
which culminate s i n th e portraya l o f Chris t a s an example . Her e lov e
and, abov e all , jo y ar e th e dominan t motif s (alon g with , implicitly ,
faith), bu t ther e are several other attribute s tha t Pau l also includes here
in relation to what he calls 'participation in the Spirit'. So also, following
the portraya l of gifts o f the Spiri t at Rom 12.6-8, Paul proceeds t o urge
his reader s t o exemplif y wha t effectivel y correspon d t o fruit s o f th e
Spirit, in 12.9-13 (or perhaps, indeed, the whole of 12.9-21). There is, of
course, a  very strong ethica l elemen t i n thes e passages , and wha t Pau l
presents as the 'frui t o f the Spirit' can be understood a s forming the basis
of his ethics, as at Gal 5-6 . Thi s is what i t means to 'walk by the Spirit' .
Paul alludes, briefly but powerfully , t o the distinctive qualities of this lif e
that i s fille d wit h th e Spiri t i n Ro m 14.17 ; 15.13 , an d mor e full y an d
generally in i Cor 12-14.
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i.) Controlled  by Love
Love is the supreme gift of the Spirit in Paul's vision of what the Christian
community should be like. This is clear from bot h Gal 5.22-26, where it
is set at the head of the list , and als o i Cor 1 3 (more precisely, 12.31-14.1),
where lov e i s given the centra l place and controllin g functio n i n Paul' s
long discussion of the gifts of the Spirit in 12-14. In J Cor 13, love is not
specifically designated as a 'fruit' o f the Spirit, and it does indeed come as
the clima x of Paul' s argument, wher e he speak s o f seekin g th e 'highe r
gifts'. This shows clearly that it would be wrong to separate fruit and gift s
sharply from eac h other i n Paul's understanding; nevertheless, there is an
important sense in which love transcends al l other gifts in Paul's vision of
the Christian communit y (i Cor 13.13) .

Indeed, th e frui t o f the Spiri t can probably be set higher than gift s i n
Paul's vision, since it provides the controlling theme and framewor k for
how the community should live and fo r its essential character. Certainl y
in it s self-givin g natur e here , lov e ca n b e see n t o represen t wha t Pau l
envisages as the ideal for his communities to aim for. Love is portrayed in
a more profound way than any particular action, so that Paul is even able
to claim that n o activit y whatever is good unles s it i s controlled b y love
(i Co r 13) . Nor i s it just in one o r two isolated passages that Pau l shows
love to be central t o his vision o f what th e community shoul d become.
Thus, for example, in Rom 12.9—13 , a passage touched o n already  (1.2.2),
love expresse s Paul' s understandin g o f th e wa y th e whol e Christia n
community an d it s way o f lif e ca n b e transforme d (Rom 12.1— 2 i s also
comparable i n thi s respect) . Her e again , in Ro m 12 , lov e has th e con -
trolling place and is bound up with experience of the Spirit. In Rom 13.8 —
10, indeed, Pau l sets love as the fulfilmen t o f the law and a s that which is
fundamentally importan t fo r al l relationships and conduc t withi n th e
community.

Nor is this merely a vague, abstract concept. I n Rom 12.14-21, certainly,
Paul does not specifically cite Jesus' comman d t o love one's enemies, an d
at 13.8—1 0 i t i s simply love o f neighbou r tha t i s referre d to . Th e mai n
thrust o f Paul's admonition i n Ro m 12-13 , however, is of love being no t
just th e guidin g principl e fo r th e community , bu t als o bein g give n
practical expression throughout. This theme has already been anticipated
in Gal 5.13-14, where again love is set as the fulfilmen t o f the law, and i s
given concrete expressio n in serving others within th e community. This
provides th e specifi c perspective for what is said about gift s o f the Spirit .
Again, at i Cor 8. 1 (with which Eph 4.1 may be compared), i t is for Paul
love that builds up the community ; thi s is precisely what he argues tha t
gifts o f th e Spiri t shoul d b e use d for , in 12-14 . So also Pau l demand s
concrete expression of love at 2 Cor 8.7 , 24, and clearly sees it as basic and
essential t o hi s vision of what th e communit y should be . I t i s the same
urgent and practica l understandin g o f his vision, governed b y love, tha t

108



T H E P A U L I N E C O M M U N I T I E S

Paul sets out a t i Thess 3.12; 4.9-12 (cf. 1.3; 2Thess 1.3). So then, i t is love
for eac h othe r withi n th e communit y (an d beyond ) tha t Pau l call s his
communities to aspire to.

1.4 A  Pure  and Holy  Community
Fundamental t o Paul' s visio n o f th e Christia n communit y i s the con -
viction tha t i t shoul d b e pur e an d holy , a  shinin g ligh t i n complet e
contrast t o the darkness of the world around. Certainly Pau l is under n o
illusions tha t a t leas t some o f hi s communitie s ar e very fa r fro m bein g
holy, bu t thi s i n n o way causes him t o compromis e th e idea l h e holds.
There i s no indicatio n tha t th e communit y ca n o r shoul d b e seen a s a
'mixed community' of good and ba d (a s it appears to be in Matthew 13;
but cf . 18.17!), tha t wil l only b e sorted ou t a t the final judgement. Pau l
refers t o al l his communities a s 'holy ones' an d despit e all the
imperfections tha t h e recognizes , h e clearl y doe s no t inten d thi s a s a
merely formal or empty usage. This is so even in the case of the Corinthia n
community, where he i s appalled t o fin d instance s o f gross immorality ,
and invokes the final age and judgement as a necessary corrective to their
over-confident, libertaria n attitude an d wa y of life . Here , abov e al l and
deliberately, he stresses their true calling and character as 'holy ones'. For
Paul, the solution t o the problem of corrupt conduct i s not t o tolerate it
until th e fina l judgement , bu t t o expe l th e offender , s o tha t th e
community can be much more pure and holy, as it should be .

On th e other hand, Paul' s vision of the community does not envisage
it a s isolate d fro m th e worl d around . I n th e cas e o f th e Qumra n
community, where again there is strong emphasis on purity and holiness ,
it may have been much easier to approximate to the ideal, since it existed
as a conclave for the mos t par t cut of f from society . The visio n that Pau l
has is quite remarkable , since the communitie s exist in the urba n world
of th e Roma n Empir e i n th e firs t centur y CE , and thei r member s ar e
caught u p in the everyday life o f their respective cities. I n i  Cor 5.9-10 ,
Paul makes it absolutely clear that th e community canno t expec t to liv e
in splendid isolation fro m th e corrupt and immoral society around; thus
the isolated existence of a community such as Qumran is specifically ruled
out. Instead , i t is those who live in an immoral way who must be refuse d
admission t o th e community , o r ejecte d i f they alread y belong . 2  Co r
6.14-18; 7.1 appears to present a different visio n to tha t o f i Cor 5.9-10 ,
and ha s sometimes been understood a s not authenticall y Pauline, but i n
fact th e main emphasis here is completely consistent wit h what Paul says
otherwise. Tha t is , there should b e an absolut e differenc e betwee n th e
community (o n an individua l level and als o corporately) an d th e worl d
around, an d a s a  Christia n communit y i t shoul d sho w itsel f t o b e
completely pure and holy . I n th e rhetorica l stress that h e places on thi s
point, Pau l does indee d com e close to saying that believer s should hav e
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nothing at all to do with unbelievers . The realit y he recognizes, however ,
is clear from i  Corinthians: th e community does not exis t as a compact ,
physically separate entity, day in, day out, an d ther e i s no way in which
individual members could avoid al l contact with individuals and societ y
around, even if Paul wanted them to. His vision instead is that they should
shine in the darkness, and show clearly at all times the absolute differenc e
between themselve s and secular society.

Purity for Pau l means above al l sexual purity. That i s especially clear
from i  Cor 5-6 and i Thess 4.3-8, but it is in fact a theme that pervades
his writings and hi s understanding o f the community . Pau l takes a very
stringent position, close in many respects to Jewish halakhic requirements.
His vision of the communit y i s for i t t o b e fre e o f immoral conduct of
any kind. He simply cannot understand how the Corinthian communit y
could allo w o r condon e grossly imprope r behaviou r in th e wa y that i t
has. Ther e i s a n enormou s divid e betwee n Pau l an d (som e of ) th e
Corinthian communit y on this point; for the Corinthians i t is a matter of
no grea t consequence , bu t fo r Paul i t i s a complete negatio n o f what i t
means t o b e a  Christian community . Yet purity and holiness , fo r Paul' s
understanding o f the community , ar e not simpl y defined i n relatio n t o
sexual conduc t o r impropriety . On e mai n thrus t o f Paul' s comple x
argument i n i Cor 8-10, on the issu e of food sacrificed t o idols , i s con-
cerned with the community keeping itself pure and undefiled, in relation
to idolatry : tha t is , th e worshi p (eithe r actua l o r a s perceive d t o b e
happening) o f other 'gods' . Above all for Paul, however, the communit y
as pure and holy means that it must be completely different t o the world
around, an d set in contrast to it, while at the same time remaining firmly
set within it . Thus i n Ro m 6-7 , Pau l draw s a n extende d an d absolut e
contrast between two spheres of existence: the one is characterized by sin,
law and deat h (includin g giving in t o sinfu l passion) , while the othe r i s
characterized b y faith , grac e an d life , an d als o b y sanctificatio n an d
holiness. This is precisely Paul's point in i Cor 8-10 (as also in i Thess 4
and Phi l 2.2 ; 3.8-16): tha t is , th e communit y shoul d hav e lef t behin d
completely the old age, its previous existence and the world around. No w
it should b e living in a pure and perfec t manner , marked out a s the holy
community that God ha s called it collectively to be, just as he has called
the members individually.

7.5 A  United  Community,  Free  fro m Conflict
Paul's vision i s that th e communit y shoul d b e characterized b y perfec t
unity and th e breaking down o f all potential barrier s that exis t between
its members . This means , then , tha t i t should als o b e characterized b y
complete equality amongs t its members, an d the absence of any kind of
conflict o n an y level . The fundamenta l equalit y tha t Pau l insist s on ,
despite all the inequalities and differences ther e seem to be on the surface,
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derives from th e common poin t o f entry into the community that al l its
members share , thei r commo n initiatio n throug h baptis m an d thei r
common experience of receiving the Spirit . All of this is undergirded by
the fac t tha t fo r Paul the Christian communit y can only be made u p o f
those whom Go d ha s called t o be members of it. They belong on equal
terms, an d thei r belongin g i s a gif t o f God's grace ; so for Paul , no on e
in th e communit y ha s an y basi s fo r boastin g o r claime d superiority .
This i s absolutely basic for Paul , no t a s any kin d o f abstrac t theology ,
but a s a vital part of what the community is, or should a t least become .
The essenc e of this vision is expressed in it s most succinc t and powerfu l
form in Gal 3.27-28, where the central themes are baptism, the experience
of th e Spirit , and th e breakin g down o f al l barriers . There i s a similar
formula at i Cor 12.13 and, within the Pauline tradition, a t Col 3.11.

Paul's visio n fo r hi s communitie s i s not , however , limite d t o a  few
isolated formulae . So , fo r example , throughou t Galatian s h e argue s
consistently fo r a  fundamenta l equality and breakin g down o f barriers
between Jew and Gentile, since observance of Torah can in no sense be a
condition o f membership. In Romans as well, although Paul' s argument
is both less specific and more nuanced than in Galatians, he still insists on
the essentially equal standing of Jew and Gentile within the community.
The way in which Paul envisages the community as a whole transcending
all opposition and tensions within it also becomes clear from what he says
about the strong and the weak both in i Corinthians (8—n.i ) and Romans
(14-15). Hi s vision , then , i s o f a  communit y wher e everyon e wil l b e
concerned with the interests of others, no t themselves. The fundamental
equality in the Spirit , at their entry into the community, is reinforced by
the fac t tha t ther e wil l b e no assertio n of superiority, or actin g i n ways
that ma y make other member s fee l inferior . Pau l makes a  similar point
with his image of the body : ther e are differences betwee n th e members,
but there should be no sense of superiority on the part of any.

For Paul, the fundamental problem with divisions and factions within
the community (as in i Cor 1-4; cf. 11.17-34; Rom 12.3; Phil 2.1-5) lies not
in the practical issues that arise but in the fact that these represent a denial
of the tru e nature of the community . S o Paul expresses his ideal of th e
community as a 'seamless whole', bound together in perfect unity, not only
through th e emphasis on th e experience of the Spiri t and baptism , bu t
also throug h languag e draw n fro m famil y relationship s (a s

This unit y an d harmon y should , a s Pau l see s it , als o b e
expressed in the common meeting s and meals that the community shares
together. I t is again this kind o f unity and solidarit y that Pau l sees as of
central importanc e i n bindin g th e communit y togethe r i n th e fac e o f
threats o f sufferin g an d persecutio n (a s e.g. Phi l 1.27-30 ; cf . 1.3-7). h
could eve n b e claimed tha t Paul' s approach t o th e collectio n tha t h e is
organizing fo r the poo r i n Jerusalem points t o a  unity tha t transcend s
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particular communitie s an d bind s them al l together o n a  different level .
Certainly Pau l (apar t fro m wha t i s foun d i n th e Paulin e traditio n i n
Colossians and Ephesians) does not for the most part think of the 'Church'
as a  genera l o r universa l entity : h e use s primaril y o f th e
particular community; but in his conception o f the collection (a s also e.g.
in Rom 16.23;l Cor 10.23; 15.9; Phil 3.6), he comes close to going further.
At any rate, his vision o f each particular community is as a paradigmatic
perfect unity . S o h e want s th e Roma n community , whic h h e ha s no t
founded an d whic h exist s i n differen t smal l groups , t o b e a  perfec t
harmony o f Jews an d Gentiles , t o sho w tha t wha t Paul' s missio n i s
concerned t o bring about is indeed God's true community of the final age.

1.6 A  Mutually  Supportive  Community
There ar e severa l furthe r passage s wher e Pau l use s th e metapho r o f
building u p (o r edifying ) th e community , an d thi s metapho r i s ofte n
bound u p a s well with emphasi s o n unit y an d mutua l harmony . Th e
thrust o f what h e says here i s closely relate d no t onl y t o th e them e of
unity, but als o to that of the community being controlled b y love. Thus,
Paul's vision of the community i s one i n which th e member s constantl y
support on e another . Thi s i s summed u p succinctl y in i Thess 5.11 : 'So
encourage on e anothe r an d buil d each othe r up , jus t as you are doing.'
Paul's desire to see the community characterized by actions that 'build up'
is th e controllin g them e o f I  Co r 14 , a s indee d i t i s implicitl y fo r th e
whole of 12-14. In this section of i Corinthians the point is at least partl y
that spiritual gifts, above all tongues, should be used in ways that promot e
the community positively as far as outsiders are concerned, bu t Pau l also
clearly wants the lif e an d gift s o f individual members of the communit y
to b e use d fo r the benefi t o f al l within th e communit y a s well. Again ,
i Thess 5.12—2 1 (directly following Paul's exhortation t o 'building up') is
very close to this, implicitly recognizing the limitations and problems of
at leas t som e gift s o f th e Spiri t (i n thi s cas e prophecy : w . 20-21) , bu t
wanting all these gifts to be used in the service of the community (so 5.14;
12-13, fo r example , ar e als o relevan t here) . Pau l als o use s th e ide a o f
'building up ' o r edifyin g i n Ro m 15.1-2 ; her e ther e i s a  powerfu l
combination of a call to mutual suppor t an d concern and a summons t o
live i n harmoniou s unity . The buildin g up o f th e communit y an d th e
breaking down o f barriers and tensions within i t are separate but closel y
related themes . I t i s this mutua l concer n an d interdependence , clearl y
evident i n Paul's developed understandin g of the body o f Christ and his
related argument, that is strikingly present in Phil 2.1—5 as we^ (thus v. 4:
'Let each of you look not only to his own interests, but also to the interests
of others'). As I have noted above , Pau l here uses the example of Christ ,
in a  remarkable way, as a paradigm fo r the way of life o f the communit y
as a whole.
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Before turnin g to issue s arising , i t i s worth emphasizin g that Paul' s
vision of the Christian community is not merely abstract. So, for example,
in hi s greetings at the start and especiall y the end of his letters, he gives
vivid expressio n to th e understandin g o f a community that i s mutually
supportive, controlled by love and showing the Spirit in action. Here we
find (especially , fo r instance, in Rom 16) , again an d again , practica l and
concrete expression of this vision, as it relates to particular communities
and specifi c individuals within them.

2 . I S S U E S A R I S I NG

2.1 Equality  and Unity
I have stressed tha t i t i s central to Paul' s vision tha t th e Christia n com -
munity should be characterized by unity, equality and the breaking down
of al l barrier s betwee n it s members . Th e bes t statemen t o f thi s i s
at Gal 3.27-28. Here, however, the questio n ha s to be raised of whether
this vision of the communit y i s original to Paul , and whethe r h e hold s
this positio n consistentl y i n al l his writings . I t i s commonly hel d tha t
Gal 3.27-2 8 represent s a n earl y baptisma l formula , which i s simply
taken over by Paul but no t actually composed b y him. Even if this point
is conceded, of course, it can still be held that Paul would not tak e over
a position , an d us e i t emphatically , unles s he wer e i n complet e agree -
ment with it . I n thi s case, then, i t could stil l be seen as an integra l part
of Paul' s vision. There i s a  furthe r complication , however ; Pau l use s a
very similar formula a t i  Cor 12.13 , bu t her e the referenc e to mal e and
female i s completely lacking. In th e light of what Pau l says otherwise in
i Corinthians about women i n the community, especially at 11.2—1 6 and
14.33—35, it is quite plausible that he has deliberately omitted any mention
of the removal of distinctions between men and women at their initiation
into the community through baptism and the receiving of the Spirit.

There can be no certainty on this point, because at Col 3.11, for example
(within th e Paulin e corpu s an d relate d t o th e sam e basi c baptisma l
tradition), i n a  longer list , there i s again nothing o f male or female ; i n
Colossians this is not a particular issue, and it may then be that 'male and
female' wa s a  fa r fro m fixe d par t o f th e baptisma l formula . Bu t th e
suspicion stil l remains . I t i s no t possibl e her e t o provid e a  detaile d
discussion o f whethe r a  fixe d formul a ever existe d an d whethe r Pau l
deliberately departed from it . It may be more helpful, however, to consider
whether Paul himself gives substance to this aspect of his vision. As I have
noted, i  Co r n  an d 14 , an d probabl y i  Co r 7  a s well, cas t doub t o n
whether he really sees all barriers between mal e and femal e to be broken
down. Similarly, i Cor 7.21-24, along with the letter to Philemon, do not
suggest tha t Pau l understand s ther e t o b e an y fundamenta l equalit y
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between slav e an d free . Thes e issue s ar e complex , an d thes e variou s
passages would need muc h more careful discussio n than is possible here .
It would appear , however , tha t i t i s only in th e cas e of Jew and Gentil e
that Paul comes close to maintaining, fully and consistently , the position
set out i n Gal 3.27-28. Even then, he clearly engages i n special pleading
in a  number of cases (especially Rom 9—11 ; cf. 1.16!). In fac t I  doubt tha t
these specific instances do compromise Paul's position fundamentally, bu t
it is obviously possible to reach a different conclusion . The questio n tha t
needs t o b e raised , then , i s whether Pau l ever reall y has a  vision o f th e
Christian community a s a place where all these barriers are broken down,
or whether h e begins with such a vision but allow s it to be compromised
in the course of his ministry and his dealings with particular communities
and thei r problems. I t is perhaps ironic that one of the main defenders of
Paul, a s both holdin g thi s visio n firml y i n th e firs t plac e an d als o no t
conceding an y groun d o n th e questio n o f women' s basi c equality , i s
Schiissler Fiorenza 1983 in her feminis t work on Christian origins. In fac t
she very much needs to have not only Jesus but Pau l as well in support of
her position , i n he r struggl e agains t conservative Catholic s o n th e on e
hand an d post-Christia n feminist s o n th e other . To o muc h o f he r
argument a t this point, however , is special pleading, and the question o f
the integrity o f Paul's vision remains open.

There is a further questio n t o b e raised here, and tha t i s whether th e
claimed equalit y and breakin g down o f barriers is not i n any case set on
too limite d a  scale. So , for example , Theissen 198 2 has argued tha t i n i
Cor 11.17-34 , Pau l gives the impressio n o f condoning socia l difference s
and inequalities , a t least as far as the everyda y lives and situation s o f th e
members o f th e communit y ar e concerned , outsid e th e specifi c com -
munity meetings . H e characterize s thi s a s 'love patriarchalism' , whic h
means that a limited, and rather patronizing, display of unity and equality
takes plac e withi n th e communit y gatherings , bu t outsid e these , th e
obvious social differences an d inequalities come to the fore again. Hence ,
on Theissen' s argument , i t woul d see m tha t eithe r Paul' s concep t o f
community i s too limited , so that too muc h of lif e an d relationship s are
left out , o r els e tha t Pau l doe s no t genuinel y have a  visio n o f th e
community as radically equal or able to challenge the society around it. It
is, of course, possibl e to raise questions about Theissen's thesis , about th e
social leve l an d compositio n o f th e Christia n communities , an d abou t
the nature and style of their leadership. Nevertheless, the nature of Paul's
vision doe s at least need to be discussed further .

2.2 The  Spirit-Filled Community
Paul sees this theme a s axiomatic and positive , in principle at least , bu t
clearly his vision of what i t mean s to b e a  Spirit-filled communit y doe s
not always correspond t o what comes about in a specific situation. This is
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notoriously the case at Corinth, where the use of some gifts has for Paul
grown ou t o f hand, whil e at i  Thess 5.19-2 0 the proble m ma y be th e
reverse, tha t th e Spiri t i s not bein g give n fre e rein . Pau l i s quite clea r
about the proper direction and limits of spiritual gifts and related matter s
(i Co r 12-14) , bu t ther e coul d obviousl y b e ver y genuin e an d rea l
differences i n th e wa y th e experienc e o f th e Spiri t i s understoo d an d
expressed, and the extent to which the real force of the gifts of the Spirit is
allowed fre e range . This problem i s not limited to Paul's handling of the
issue, bu t belong s t o th e muc h larger  questio n o f th e wa y i n whic h
powerful force s such as the Spiri t are understood withi n religious move-
ments, especiall y at thei r inception . Paul' s vision involve s encouragin g
the expressio n of these gifts , but  in  a  controlled manner , and clearl y he
has to walk a tightrope on this issue. It is very easy for Paul to appear not
to hav e a  clea r vision , a s others do , o f wha t throug h th e Spiri t th e
community might become, and instead to be advocating compromise or
effectively suppressin g th e extraordinar y energy and powe r a t wor k i n
both the individual and the community.

2.5 Leadership  an d Hierarchy
Paul's visio n may  see m blurre d on  thi s issu e as  far  as  the  Christia n
community is concerned. I t is not surprisin g that th e issue of leadership
and hierarch y should arise , a s very ofte n happen s i n th e cas e o f ne w
religious movement s with stron g expectation s o f a  final decisive event .
Compared with what can be observed elsewhere in the NT, and the rapid
developments otherwis e i n early Christianity, Pau l appears not t o have a
particularly developed or precise view. A few indications are given in Rom
12 and i Cor 12 . Again, however, the larger questions arise of whether Paul
would want effectivel y t o giv e preference to som e kind s o f individuals,
and whether he is in danger of asserting or imposing his own authority ;
and in both cases , how compatible this is with his overall vision. Within
the Paulin e tradition, especiall y the Pastorals (e.g . i Tim 2-6; Titu s 1.5 -
16), ther e ar e clea r development s tha t compromise  th e idea l o f Paul' s
vision and move decisively in the direction of giving superior position t o
particular kinds of individuals. Hence it needs to b e asked whether thi s
represents a  perversio n o f Paul' s vision , o r a  natura l an d inevitabl e
development.

2.4 Community  and Secular Authority
Rom 13.1-7 represents the most famous, or notorious, statement of Paul's
understanding o f stat e authority . Thi s passag e inevitabl y raise s th e
question o f whethe r th e positio n Pau l advocate s ca n allo w th e Spirit -
filled, holy community to appear sufficiently distinctive , or to represent a
real challenge to the world around it and the evil and oppressive aspects
of th e Roma n Empire . Despite attempt s t o pla y down it s significance,
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Paul does i n fac t la y strong emphasi s on stat e authority and civi l la w as
having divine sanction (s o w. i, 6). It appears tha t Pau l calls on those he
addresses to be good citizens , full y supportin g th e governing authoritie s
and th e existin g socia l order . Thi s traditio n i s als o represente d i n
developments o f the Pauline tradition (Titus 3.1; i Pet 2.13-17), but no t in
so full a  form (althoug h i  Pet 2 includes the honouring of the Emperor) .
The potentia l implication s o f Paul' s positio n i n Ro m 1 3 ar e clear , an d
whatever limitations are set on the interpretation of this passage, the basic
question i t raises about a  sustainable vision of the Christian communit y
as a distinctive entity cannot be avoided.

2.5 Libertine  and Legalist
Paul's vision of the Christian community implies that it should be a Spirit-
filled community living without rule s or constraints, set free to live as the
Spirit leads. The transformatio n that new religious movements and thei r
members undergo ha s been characterized as a shift fro m rule s to no rule s
to ne w rules , wher e th e middl e stag e i s an interim , short-live d limb o
state. I t appears that in practice Paul's understanding of his communities
fits this schema very well, but th e crucial question i s what precisel y Paul
holds as his ideal. Certainly it seems, both on the surface and well beneath
it, tha t Paul sees the 'law' and th e observances required by it as precisely
what ar e set aside i n th e ne w age , and hi s vision of the Christia n com -
munity therefor e requires i t t o b e se t fre e completel y an d fo r ever fro m
these constraints. There are, of course, vastly complex questions involve d
here about Paul' s position th e law, and no t leas t whether the law
should be understood simpl y as a set of rules. Yet Paul does appear, at first
sight anyway, to be open to the charge that he sets freedom from th e law
as a  fundamenta l principl e o f hi s visio n o f th e ne w community , an d
portrays a  new lif e of freedom i n the Spiri t as the positive counterpart t o
this; but that he then introduces a  new set of rules, closely correspondin g
to Jewish principles , throug h th e bac k door . This may be so especiall y
when h e see s his vision o f the Christia n communit y failin g t o b e live d
out i n practice, bu t i t is in fact already evident in his earliest writing (e.g .
i Thess 4.5 ) There is , then, a  clea r tensio n betwee n th e apparen t pur e
form of Pauls vision, with its unconstrained freedom, and the impression
we ar e lef t with , especiall y fro m i  Corinthian s (an d i n som e respect s
Romans), wher e the position i s more complex and the community mor e
regulated.

2.6 Paul  and Jesus
In th e ligh t o f a  numbe r o f th e issue s considere d i n thi s section , th e
question ca n b e raised whether , i f at all , Pau l share s and continue s th e
vision represente d b y Jesus. This is , of course , a n enormous , a s well as
disputed, issue , and i t is not possible to do more than scratch the surfac e
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of i t here . O n th e surface , indeed , ther e loo k t o b e considerabl e
similarities, not least in the strong emphasis that both Jesus and Paul give
to the imminence of eschatological events. Yet whereas Jesus can be seen
as presenting a radical challenge to his contemporary society and those in
authority, and a s looking fo r a  transformation of values and reversa l of
roles to be brought about in the kingdom in the near future, these themes
are not eviden t in Paul. As we have seen already in this section, much of
what Paul says can be understood a s supporting the status quo an d state
and civi l authorities, and making his communities appear less not mor e
different fro m th e world around them. Hence i t can be argued that Paul
advocates a  position tha t i s essentially quietist an d conformist , as far as
relations between the community and wider society are concerned; thi s
trend i s most pronounce d i n th e Pastorals , bu t i t i s already evident i n
letters generally recognized t o be authentically Pauline.

3 . PAUL' S V I S I O N I N P E R S P E C T I V E
Pauls vision is thus clearl y vulnerable; it appear s to b e flawed, perhaps
seriously, in several places. That does not , however , mean that i t should
simply be set aside as having nothing to offer. So , for example, quite a lot
of th e discussio n her e ha s (inevitably ) related t o wha t Pau l says in hi s
letters to the Corinthians. I t is, however, questionable to judge him to o
severely on the basis of his Corinthian correspondence , sinc e so much of
it i s reactive and defensive , trying to repai r damage tha t ha s been don e
and effec t workabl e compromises . Indeed , Pau l i s constraine d b y
circumstances i n al l o f hi s letters ; thi s i s so even fo r Romans , wher e a
situation of tax riots an d potentia l civi l disobedience may well provid e
part of the relevant context for 13.1-7.

At th e sam e time, Paul' s particular position i n Corinthian s contain s
much o f wha t w e hav e characterized a s his visio n fo r th e communit y
overall. It can thus serve as a starting point for an assessment of whether
he has in the end a coherent and sustainable vision at all. One dilemm a
that emerges for Paul's position i s his vision of the Christian communit y
both as characterized by freedom in the Spirit and yet also as the pure and
holy community of the final age, showing itself beyond any doubt t o be
the true people of God. For Paul himself, there is no conflict at all between
these two; the Spirit is always manifested in frui t an d gift s tha t in and o f
themselves demonstrat e th e tru e natur e o f th e community . Clearly ,
however, it does not take much of a shift in the experience and perception
of freedom in the Spirit for Paul's vision to appear much less self-evident
and cogent .

If the strength of Paul's vision of a Spirit-filled, holy community is also
a source of weakness, there is a clear tension inheren t in another centra l
thrust of his position as well. That is, Paul comes close to portraying the
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Christian communit y a s an alternativ e society : th e communit y shoul d
regulate thei r ow n affairs , resolv e dispute s withou t involvin g secular
courts, and conduct thei r own initiation ceremonies, common meeting s
and meals, all with their own self-evidently distinctive standards and way
of life . At  the  sam e time , Paul' s visio n is  firml y of  his  communitie s
belonging withi n th e worl d aroun d them , an d no t retreatin g fro m it .
That does no t i n itself imply that Paul' s vision lacks coherence. O n th e
contrary, i t is fully consisten t fo r Paul to envisage his communities as an
alternative society that should make an impact on the world around them.
There are, however, problems. The concept o f the Christian communit y
as an 'alternativ e society ' i s open t o criticism , in it s moder n a s well as
Pauline form. But more specifically, Paul often seems deliberately to move
too clos e t o the perspectives an d standards o f the world around, i n th e
way h e develop s hi s understandin g o f hi s communities . On e obviou s
danger of this is that his vision of a distinctive Christian community may
become less distinctive and coherent .

At this point, in considering whether Paul' s position i s sustainable, i t is
necessary to take account of the contingent circumstances that are relevant
to the way in which he develops and modifies his vision. So, for example,
there are eschatological constraints; the imminent expectation of the end
means that, in some respects at least, normal life is set in abeyance (i Co r
7.29—31), but s o also therefore are long-term considerations for the com -
munities an d thei r way of life . Pau l may indeed mak e greater demand s
because o f this (e.g . Ro m 13.11-13 ; i Thess 5) , but th e poin t i s that th e
main focu s o f hi s visio n i s th e immediat e future , no t th e long-ter m
development o f th e communities . Secondly , ther e ar e pragmati c con -
straints: particula r members of the community need to be able to main-
tain social contacts an d credibility, and the community need s to be able
to exist without attracting hostile attention. Thirdly , there are missionary
constraints: Paul' s primary and urgen t purpose is to take his movement
and gospel onwards, an d nothing can be allowed to hinder this.

Despite objections that have been raised, these constraints are real, and
clearly affec t th e wa y Pau l work s ou t hi s understandin g o f hi s com -
munities and their way of life. Yet that does no t in itself make it easier to
argue for Paul's vision as coherent. That is, if he modifies his vision of the
community fo r essentiall y tactica l reasons , th e integrit y o f th e visio n
clearly become s ope n t o question . Thus , fo r example , Theissen's love -
patriarchalism thesi s hold s tha t Paul' s vision fo r his communit y work s
only to a  limited extent , internally ; in th e en d Pau l effectivel y favour s
those with wealth and social position, and prevents himself from creatin g
a radically alternative community at all. Equally, to say that these various
constraints prevent Paul from being concerned with specific societal issues
still begs the question o f what vision Paul really would want to develop ,
and how it might relate to Jesus' vision of the kingdom bein g fulfilled .
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All thi s ma y see m t o g o furthe r i n th e directio n o f th e negativ e
considerations se t out i n section 2 . It does indeed appea r that, in some
respects at least , Paul's position i s not full y consistent . Nevertheless , th e
very real strengths and coherence of Pauls vision should no t b e set aside
too readily. At the very least it can be said that Pauls vision of the Spirit-
filled, holy community constituting an alternative society comes as close
as anything in his writings to the fulfilment o f Jesus' vision of the kingdom
on earth. Certainly Pauls vision of the new age seems vague, and scarcely
an adequate substitute for what is implied in Jesus' own vision. Yet despite
these limitations , i t remains i n importan t respect s a  powerful vision o f
what the Christian community of the final age can and should be like. It
begs a  numbe r o f questions , an d som e o f th e development s fro m i t
(particularly in the Pastorals) are potentially disastrous. Nevertheless, it is
an impressive understanding and vision of how the distinctive nature of
the Christia n communit y ca n mak e a  differenc e t o thos e insid e an d
outside it , an d ho w i t can in significan t ways refuse t o confor m t o th e
standards of the world around .

Perhaps i n th e en d w e are in danger of demanding too muc h fro m
Paul's vision, especially in expecting the ideal to work out i n reality and
for Pau l to hold on to the ideal in whatever circumstances might arise. It
is eas y to criticiz e Paul , fo r example , fo r no t strivin g more t o achiev e
genuine equality between men and women or between slaves and free; yet
here especially we need to take account of the specific constraints of first-
century society. In fac t i t is a remarkable achievement that Paul holds so
resolutely to his vision of the barrier s between Jews and Gentile s being
broken down. It would be surprising if there were no continuing tensions
here, and we are of course left with the question of how far Jews especially
would fee l full y par t of the developing movement. Paul could no t allo w
his vision of a united Jewish-Gentile community to be undermined, and
it is clear from Galatians and Romans that Jewish identity and observance
were major issues that he had to struggle with.

In the light of our own experience in the twentieth century, however, it
is no small accomplishment to have a vision of the overcoming of ethnic
and racia l divides, and to see at least some realization o f this ideal . This
may indeed point the way forward for a wider realization of Paul's vision,
and if it has to be admitted in the end that Paul's vision is flawed in some
respects, and becomes more fragile as it is worked out i n particular com-
munities and situations, this should not surprise us. Nor, however, should
it caus e us simply t o giv e up th e visio n completely . I t ma y indee d b e
precisely because we can see Paul's vision as fragile bu t stil l alive, in th e
harsh realitie s it encounters , tha t i t ca n appear acutely relevan t for th e
difficult situation s of present-day churches , i n their own grappling with
confusing an d recalcitran t realities . Our readin g of Paul for the presen t
day needs of course to be more subtle than that, but i t affords u s at least
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some perspective for making a rather lcss presumptuous assessment of 
Paul's vision. This is so, however much we recognize that Paul's vision is 
not in the end fully adequate for the Christian community, and needs to 
be corrected and supplemented from elsewhere within the NT. Paul's 
vision in the erid is of a community that excmplifies God's Spirit in action, 
and Christ's self-giving love as pervading its whole way of life, in difficult 
everyday situations. It is a vision that goes deep, and deserves still to be 
talten seriously by us. 
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3 

Romans 12.1--2 and Paul's Vision 
for Worship 

NY discussion of Paul's 'vision' for his churches' worship must engage A with Romans 12.1-2.' Thcre, according to many, the apostle redefines 
worship in words that draw a sharp contrast between Christian self- 
offering and cultic worship, particularly that of the Jews. Together with 
the facts that (I) he rarely elsewhere uses the specific vocabulary of worship 
and (2 )  when he does, it is usually with a non-cultic nuance, this inter- 

\ ,  

pretation has been taken to demonstrate that Paul rejected his Jewish 
heritage and saw worship as essentially a life of obedience rather than as 
the primary activity when Christians gathered as 'church' (I Cor 11.18). I 
wish to argue, however, that such conclusions are mistaken and rooted in 
a rnisundFrstanding of what Paul is doing in Romans 12. In addition, I 
will briefly suggest some contours of Paul's vision for congregational 
worshi~.' 

1nte;preters widely agree that Romans 12.1 marks the major hinge in 
the body of the letter. Paul moves from theology to paraenesis, and begins 
to describe what the life of Christians should look like. He summarizes 
the new perspective of humanity in Christ in 12.1-2, before going on to 
sketch an outline of behaviour in the following verses. The implied 
motivation for life is thankfulness in response to God's mercies in Christ, 
described in preceding chapters. 'This gives a new perspective, as 
Christians approach all of life as self-offering in Christ. The means by 
which this is to be accomplished is through an ongoing process of trans- 
formation, as thinking (which controls action) is renewed. The goal of 
life now is an obedience of faith to God's perfect will. So far, so good. 

' As one of the many former students in whom John Sweet invested so much time, I 
am delighted to be able to honour my doctoral supervisor with this essay. Always a 
source of encouragement and wise advice, he has never ceased to amaze me with his 
grasp of the Greek NT, often quoting long passages from memory. We share a common 
interest in Romans and liturgy, and I offer this piece in that pursuit. 

By 'worship' I mean 'the celebration of God in his supreme worth in such a manner 
that his "worthiness" becomes the norm and inspiration of human living' (adapted 
with a minor change from R. P. Martin 1982:4). 



A VISIO N FO R TH E CHURC H

The proble m lie s i n wha t w e deduce fro m th e appea l fo r hearer s t o
'present you r bodie s a s a livin g sacrifice, hol y an d acceptabl e t o God ,
which i s your spiritua l worship ' (NRSV) . The word s 'present' , 'sacrifice' ,
'holy', 'acceptable', and 'worship' together evoke culticworship.3 With the
addition of the words 'your bodies', 'living', and 'spiritual', and the call to
transformation an d non-conformity in 12.2, however, Paul makes it clear
that hi s vision fo r worship i s breaking out o f a mould. The questio n is,
which mould? Is he using the dead animal sacrifices of Judaism offered i n
a cultic setting as a foi l fo r Christian worshi p which i s to diffe r i n every
respect? Fundamentally, i s Paul's purpose in 12. 1 to offe r a  new definition
of worship?

R E J E C T I O N O F J E W I S H W O R S H I P ?
To support a n interpretation focusin g on a  contrast betwee n Jewish and
Christian worship , on e could cit e the immediat e context . Pau l has just
finished discussing the 'problem' of Israel in chapters 9-11, and the onl y
other instanc e o f th e wor d translate d 'worship '   specificall y
[cultic] servic e rendere d t o God ) i n hi s letter s beside s 12. 1 i s i n 9.4 ,
referring to Jewish worship. Nevertheless, there are verbal and conceptua l
links with earlie r part s o r the lette r whic h ar e not focuse d on Judaism.
Furthermore, the 'mercies ' referred t o i n 12. 1 may well be broader than
those recounted i n the immediately preceding words. Given the fact tha t
12.1 marks suc h a  sharp tur n i n th e argument , thos e mercie s probabl y
go bac k furthe r t o th e grac e see n i n earlie r part s o f th e lette r a s well
(e.g. ch . 3 ; ch. 5 ; 7.24; 8.34) . As we shall see, the immediat e context ma y
not be as decisive as the larger structure of Romans .

One coul d als o cal l upo n a  readin g o f Pau l (e.g . Lutheran ) tha t
emphasizes hi s conversion t o a n essentially different religio n o f grace as
opposed to works of the Law. Therefore Pau l here would be rejecting his
Jewish past; Phil 3.7^ 13 could be pressed into service for support. But the
'new perspective ' o n Pau l a s develope d persuasivel y (i f needin g quali -
fication) by Dunn e t al require s us to think again. 4 Paul's problem wit h
Judaism was not with  th e religio n of the Hebre w Bibl e but wit h (i ) th e

} I follo w her e W. Eichrodt' s characterizatio n o f th e cultus  as 'the expressio n o f
religious experience in concrete external actions performed within the congregation or
community, preferably by officially appointed exponents and i n set forms' (Theology  o f
the Old Testament  [London: SC M Press , 1961] 1:98).

4 J. D . G . Dunn , Jesus, Paul  and the Law. Studies in Mark an d Galatians  (London:
SPCK/Louisville: Westminster , 1990) . M . Henge l an d other s hav e rightly observe d
that some texts (e.g. 4 Ezra) do indicate the mentality of merit that E. P. Sanders denies
as having characterized Judaism in Paul's day (M. Hengel and R. Deines, 'E. P. Sanders'
"Common Judaism", Jesus, and the Pharisees ' JTS n.s . 46 [1995 ] 1-70). Nevertheless,
Sanders makes his point with the majority of texts.
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fundamental rejection of Jesus by the Jews Paul sought to evangelize [Rom
1.16; 10.3 ; 15.19 ; i Cor 9.20 ] an d (2 ) the insistenc e b y Jewish Christian s
that Gentiles had to become Jews in order to join God's people. When we
find Paul saying critical things about the Law or the Jews, one or both of
these two aspects looms in the context .

We canno t b e certai n tha t Pau l rejecte d Jewish worshi p a s a whol e
when h e becam e a  Christian . Th e fe w clear references to Jewish culti c
sacrifices i n hi s letter s ar e no t critical , bu t neutra l ( i Co r 9.13 ; 10.18) .
Paul's statemen t tha t 'ou r pascha l lamb , Christ , ha s bee n sacrificed '
(i Co r 5.7 ) picks u p th e imager y bu t doe s no t necessaril y rejec t th e
value of the origina l practice . W e lack hard evidenc e tha t Pau l did no t
participate fully i n worship a t the temple when he visited Jerusalem. I n
fact Act s 21.15-26 an d 24-i/ f offe r evidenc e t o th e contrary , i f we will
allow it ; with th e gradua l rehabilitation i n recen t researc h of Luke as a
historian,5 we should consider doin g so - especiall y given its consistency
with Paul's stated practice in i Cor 9.20. At the very least, the passages in
Acts show that Luke had no problem with such a Paul. We do not have to
go al l th e wa y wit h F . C. Bau r t o se e tha t Christian s i n Jerusale m
continued to worship as their ancestors did. Acts makes no effort t o hide
that fact (Acts 2.46; 3.1; 5.12,42; etc.; cf. Matt 5.23; i Cor 16.8), despite the
potential discomfor t o r embarrassmen t i t migh t caus e t o Gentil e
Christians. Mat t 5.23 ; i Cor 16.8 and the traditions about James the Just
in Eusebius (Hist. EccL  2.23.6) offer furthe r evidence of the Jewishness of
early Christian worship. Only by its very Jewish practice could the Church
in Jerusalem have been allowe d t o continue t o make use of the temple ,
and to enjoy relative peace, until the two ways of Judaism and Christianity
diverged so widely that an irreparable breach occurred. But that is another
story.6

One mor e facto r make s i t unlikel y that i n 12. 1 Paul i s advocating a
rejection of Jewish patterns (or forms) o f worship. In Romans Paul walks
a rhetorica l tightrope . H e wants to show that fait h i n Jesus means tha t
people do not have to become Jews to be Christians. At the same time, he
wants to show the Gentile majority of believers in Rome that they should
not adop t a  superio r attitud e t o th e Jew s (cf . 11.13-25) . As a  growin g
number of scholars agree , Paul' s warning to the 'strong ' no t t o ridicul e
their weaker brethren i n 14.1-15.6 most likely reflects thi s same concer n
(see Thompso n 1993) . If the 'weak' are to be identified as primarily Jewish
Christians, ar e we to assume that Pau l begins his discussion of Christia n
behaviour by rejecting their approach to worship? Although he identifies

5 See e.g. the work of M. Hengel, C. Hemer, and the multi-volume series The Book of
Acts in its First Century Setting (Grand Rapids: Eerdmans/Carlisle: Paternoster, 1993-).

6 See , e.g. , J . D . G . Dunn , Th e Partings  o f th e Ways  Between  Christianity  an d
Judaism an d Their  Significance  fo r th e Character  of Christianity  (London: SCM Press /
Philadelphia: Trinity Press International, 1991).
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with th e stron g (15.1) , Pau l doe s no t criticiz e th e weak' s observance o f
days (14.50 and thei r avoidance of (ritually) 'unclean' food (i4.2f , 6 , 14).
What is more, he has just insisted that God's gifts and calling to Israel are
irrevocable, and that the 'worship' belongs to them (9.4; 11.29). To see 12.1
as a rejection of Jewish worship would be to stand this affirmation o n its
head.7

A N O T H E R E X P L A N A T I O N
In order t o understand what Paul is doing in 12.1-2, we must go back all
the wa y t o 1.18-32 . W e shoul d no t b e surprise d if , i n describin g th e
behaviour o f humanity in Christ , Pau l echoes languag e he ha s already
used i n hi s description o f human depravity . In short , th e beginnin g of
the secon d 'hal f o f Roman s amount s t o a  cal l t o participat e i n th e
reversal o f the downwar d spira l described a t th e beginnin g o f th e firs t
'half. This is not a  new insight, but onl y recently has it begun to gain a
wider acceptance (Furnish 1968:101-106; Thompson 1991:78-86; Peterson
1993).

Paul began the body of his letter by emphasizing that at the root of the
sin whic h ha s le d t o th e curren t revelatio n o f God' s wrat h (1.18 ) lie s
humanity's refusal to glorify and thank the God to whom they know they
are accountabl e (1.21) . T o glorif y   )  an d t o giv e thank
  is essentially to worship, as the terribl e 'exchange' in 1.2 3

and 1.25 confirms. The resul t of turning away from God did not mean an
end t o worship per se. As a result of withholding praise and thanks , th e
focus o f human worship shifted fro m th e glory of the Creator t o images
of hi s creatures , fro m th e trut h o f Go d t o th e li e o f idolatry . The y
worshipped   )  an d serve d ( e creatu re
instead of the Creator (1.25) .

If Paul frequently used technical term s for worship, th e link between
t h e o f 12.1 a n d i              n 1.2 5 migh t n o t be significant.
But a s is well known, th e apostle rarely employs suc h languag e (se e e.g .
Marshall 1985) . (t o 'worship , show reverence to') i n 1.2 5 is a
Pauline hapax  legomenon,  a s i s th e cognat e i n 2  Thess 2.4 .

('to serve ' i n a  religious/culti c context) appear s elsewher e in
Rom 1.9 (of his own service to God; cf . 2 Tim 1.3 ) and Phil 3.3 (of serving/
worshipping i n th e Spirit , i n contras t t o th e Judaizers ' insistenc e o n
circumcision). Th e ver b ('t o practic e religiou s observances,
worship') i s altogethe r absen t fro m Paul , an d th e nou n OpnaKei a
('worship'; BAGD: especially a s expressed i n religious service or cult) we
find only in Col 2.1 8 regarding the worship of angels (cf.
in Col 2.23).

7 For this latter point I am indebted to Markus Bockmuehl.
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So far then, i t would see m tha t one could begi n to mak e a case for a
contrast betwee n the i n 12.1 and either t          i n 9.4 (s
e.g. Marti n 1974:137 ) o r th e o f 1.25 . Bu t furthe r evidenc e
confirms a  connection with chapter i.

When they refused to offer true worship, Paul says people became futil e
in their thinking  (1.21), and their senseless heart was darkened. Althoug h
they professe d to b e wise , the y becam e fool s (1.22) . A  li e replace d th e
truth (1.25). The failur e to see fit to acknowledge

God resulte d in his giving people over to a  debased mind
1.28). The downward spiral results in a state of antipathy

to the divine decree (1.32).
In ligh t of these statements, Paul' s call in 12. 2 to renewa l of the mind

 i n orde r t o b e abl e to 'approve '
the wil l o f Go d begin s t o mak e eve n mor e sense . Th e onl y othe r
occurrences of i n the intervening chapters are at 7.23, 25; 11.34, none
of which she d ligh t o n Ro m 12 . Paul' s emphasis o n wron g thinking  in
chapter I  bes t explain s hi s choic e o f th e wor d t o describ e
Christian worshi p i n 12.1 . i s sometimes translate d 'spiritual' ,
but 'rational ' or referring to that which is endowed with reason i s a more
common meaning . I n hi s criticism of irrationa l pagan worship, Pau l is
drawing positively on a  long Jewish tradition (cf . Isa 44; Wisd 1 3 f; Joseph
& Asenetb, etc.). Thankful self-offerin g t o th e tru e Go d i n respons e to
his mercies is reasonable, right-minded worship, in contrast to the topsy -
turvy mentalit y that withhold s thanksgivin g and trade s trut h fo r a  lie
(1.21, 25).

There i s more . A s a  resul t o f thei r rebellion , Pau l say s Go d gav e
people ove r t o impurit y   )  an d th e dishonourin g o f thei r
bodies (  )  i n 1.24 . I n Romans  12 , h e call s hi s reader s t o presen t
their bodie s ((JCGuaTa ) a s a  sacrific e (th e singula r here i s important , a s
we shal l see), hol y (  )  and pleasin g t o God . Man y commentator s
observe that her e connotes th e whole perso n an d no t simpl y the
'body'. Tha t ma y wel l b e true , bu t i t i s striking tha t virtuall y every
occurrence of the word in Romans up to 12.1 either has the physical body
primarily i n vie w o r a t leas t include s i t (1.24 ; 4.19; 6.12 ; 7.4 , 24 ; S.iof ,
13, 2 3 - 6. 6 i s difficult) . Althoug h h e was obviously aware tha t th e
adjective 'holy ' woul d normall y connot e culti c sacrifices , Pau l ma y
well b e usin g it with a n ethica l nuanc e here . H e use s the cognat e par -
ticiple similarl y in 15.16 , anothe r passag e where h e applie s
cultic languag e in a  non-culti c fashio n (cf . also i n 6.19) . I n
short, Pau l calls Christians t o glorif y Go d wit h thei r bodies (cf . I  Co r
6.20).

When we summarize the differen t point s o f contrast, th e strength o f
the case for a connection becomes more apparent:
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Romans i Romans  12
wrath of God (v . 18) mercie s of God (v . i)
refusal t o honour o r thank God (v . 21) (thankful ) pleasin g sacrifice (v . i)
dishonouring th e body (v. 24) presentin g the body to God (v . i)
impurity (v. 24) holines s (v. i)
foolish, idolatrous worship (w. 21-23, 25) reasonabl e worship (v. i)
debased min d (v . 28) renewe d mind (v . 2)
refusal t o acknowledge (v . 28) discernmen t & obedience (v . 2)
the decree of God (v . 32) th e wil l of God (v . 2)

Given the position of both texts at the beginning of two major sections of
the letter , a contrast seems likely. Other, more remot e line s o f evidenc e
could b e explored, such as the idea that Adam may underlie some of the
language in chapter i, and Christ i n 12, or that the situation in i charac-
terizes life in this age, to which 1 2 calls for non-conformity (see Thompson
1991:78-86). But there is enough here to indicate that the correspondences
are not coincidental .

What are we to make, however, of the addition o f the adjective 'living'
 to the sacrifice Paul urges in 12.1? Is this not a  clear contrast wit h

dead animal sacrifices (so e.g. Delling 1962:11)? Perhaps, depending upo n
how much weight we give to the reference to 'worship' in 9.4. Bu t we do
not fin d i n Roman s th e sam e kind o f argument tha t characterize s th e
letter to the Hebrews. Outside of 1.23 Paul does not refer to (dead) animals
or thei r blood, and a s we have seen, his only references t o Jewish culti c
sacrifices ( i Cor 9.13 ; 10.18) are neutral.

A more likely explanation of begin s to emerge when we consider
the significance or the verb and th e noun ('life ) earlie r in Romans
(especially 5.10, iyf; 6.iof, 13 ; 8.2, 6,10). Chapter 6  is particularly crucial.
There Paul uses the same words 'present', 'body', and living ' that we find
in chapter 12 :

So you als o mus t consider yourselve s dead t o si n an d alive  ( )  t o
God i n Christ Jesus. Therefore, do no t le t sin exercise dominion i n your
mortal bodies,  to mak e you obe y thei r passions . N o longe r present your
members t o si n a s instruments o f wickedness, bu t present  yourselves t o
God a s those who have been brought from deat h to fife

 and present  your members t o Go d a s instruments of righteous -
ness. (6.11-13)

In the light of this text, it seems more likely that Paul is effectively saying
in Roman s 12 : 'presen t yourselves to Go d a s those aliv e from th e dea d
(and hence, alive to God)'; cf. Gal 2.19; 2 Cor 5.15 . Instead of being dead
in sin/Adam/this age, they are responsive and obedient to God, available
to effec t hi s will.
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If the above exegesis is remotely on target, Paul is not trying in i2.if to
contrast Christia n worshi p with Jewish culti c worship; h e i s reflectin g
how a  righ t Christia n orientatio n t o Go d contrast s wit h th e foolis h
idolatry resulting from a  refusal t o recognize and thank the Creator (cf . i
Thess 1.9, where Paul puts it in a nutshell). Humanity in Christ is called
to do now what humanity originally failed to do - t o offer what amount s
to appropriate worship to the true God. The worship of the Jews is not
primarily at issue here.

A N E W D E F I N I T I O N F O R W O R S H I P?
Robert Bank s concludes fro m Ro m i2.i f tha t Pau l coul d no t hol d
that Christian s gathere d primaril y t o worshi p (1994:88) . Likewis e
Howard Marshal l 198 5 argue s fro m th e lac k o f technica l terminolog y
for worshi p in th e N T an d fro m th e man y reference s t o 'edification' ,
etc., tha t Christian s gathere d essentially for fellowship and mutua l up -
building (cf. e.g. i Cor 14.26). Continuing thi s line of thinking, John P.
Richardson furthe r assert s that 'Th e churc h i s not ultimatel y a "God-
worshipping community but a "God-serving" community' (1995:216; his
italics).

A corollary of our exegesis , however, is that Pau l is not intendin g t o
exhaust th e meanin g o f the wor d 'worship ' i n 12.1 . I n th e firs t place ,

 i s only one o f severa l terms referring t o particula r aspect s o f
worship. Furthermore, the brevity of the reference indicates that worship
is not the subject in the text; this is no topos  treating the form, organization
and practice o f corporate Christia n I n s t  i s the
predicate or better , the complement.  The apostl e urges a way of lif e a s a
whole, identified 'as a  right-minded worship or service. In doing so, he no
doubt expand s our understanding of what kind of worship God values.
True worshi p i s inseparabl y connected wit h Christia n behaviou r i n
general. Bu t i t i s a logical fallac y t o conclud e fro m thi s text that h e re-
defines worshi p as, or reduces worship to, Christian ethics - an y more
than Hosea' s commendatio n o f lov e an d knowledg e ove r sacrificia l
offerings (Ho s 6.6 ) prove s that th e prophe t wa s calling for an absolute
end to form and ritual.

All of life may be 'worship', but al l of worship is not simpl y everyday
obedience. The concep t of worship is larger than the specific vocabulary
that Pau l may or ma y not us e in hi s occasional letters . The absenc e of
systematic instruction about worship can be taken in different ways. Since
Paul does not speak of cultic worship, he obviously did not value it - thi s
sort o f argument has been use d i n th e pas t t o den y his interes t i n th e
historical Jesus. Nevertheless , th e adag e o f archaeologists remain s true:
absence of evidence is not evidenc e ofabsence. On e coul d just as easily
argue that precisely because we find so little in his letters, Paul assumes a
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familiarity with the tradition , and doe s not feel  th e need t o instruct his
readers as to how to conduct their worship, except when he is putting out
pastoral fires , a s i n i  Corinthians . I n fact , Pau l does  appea r t o us e a
technical term for the worship of God   I with a cultic nuance
in i Cor 14.25. Marshall 1985:219 seeks to minimize the significance of this
verse by noting that i t does not describe the action o f the Christians but
rather that of an outsider, but it would be not a little odd if non-Christians
were the only ones to worship at a Christian meeting!

Alastair Campbel l ha s rightl y correcte d Richardso n an d Marshall ,
showing what man y will consider obviou s - tha t th e early Church did
indeed mee t fo r th e purpos e o f worship a s well as for upbuilding . H e
proposes tha t wherea s 'worship ' i s an appropriat e ter m fo r 'Godward '
activity in Christian gatherings, 'everything that went on in such meetings
is consistentl y evaluated  by th e Ne w Testamen t writer s in term s o f it s
manward [sic]  benefit s (o r lac k o f them) ' (1995:139) . Davi d Peterso n
similarly calls edification and worshi p 'differen t side s of the sam e coin'
(1992:215).

But thi s fail s t o g o fa r enough. A crucia l metapho r underlyin g th e
language o f 'buildin g up ' (  I  i s tha t o f th e
Church as a temple  (i Cor 3-i6f ; cf. 3.9-15). We cannot demonstrate tha t
the apostle always had this image in mind when he spoke of 'edification '
(see Chester' s examples in his chapter in thi s volume), but Pau l saw the
Church, the people of God, a s the worshipping building of God (Dellin g
1962:22). It i s the temple God indwell s (2 Cor 6.16 ; cf. Eph 2.2if ; of the
individual: i  Cor 6.19) , present b y his Spirit. I t is therefore the plac e of
encounter wit h Go d an d sharin g i n tha t sam e Spirit . Th e on e wh o
worships is struck by the fac t tha t God i s truly among his people ( i Co r
14.25). Hi s presenc e i n th e communit y mean s tha t th e car e Christians
give to one another when the y gather is at the same time a reflection of
and participatio n i n th e characte r of th e on e wh o indwell s the whole .
Upbuilding of the community - an d mission for that matte r - i s not an
end in itself, but a means towards the goal of enlarging and enhancing a
living 'temple' where God is glorified and thanked (2 Cor 4.15) in a worthy
fashion.

P A U L ' S V I S I O N F O R G A T H E R E D W O R S H I P
If Romans 12 does not argue against the form and ritual of Jewish worship,
the burde n o f proof lies on thos e who would den y tha t Paul' s vision of
ideal Christia n worshi p appropriate d significan t elements o f Jewish
practice, just as his theology and ethics 'baptized' many aspects of his pre
Christian heritage . Act s tell s u s tha t a  numbe r o f hi s firs t convert s i n
different location s wer e eithe r Jew s o r Gentile s alread y attracte d t o
worship i n the synagogu e (Acts 13.43; 14.1 ; i6.i3f ; 17.1-4, 10-12; 18.4 , 7 ,
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19; 19.8) . Paulin e exhortation s t o forge t wha t liturgica l practice s an d
organization they had learned are hard to find. He is certainly critical of
the imposition of Jewish ritual law on Gentile Christians, bu t it is another
thing altogether t o see Paul as an iconoclast , creatin g his own religion de
novo. He preached th e same faith h e once trie d to destroy (Ga l 1.23) . As
Paul's occasional comments elsewhere in his letters show, he assumed that
Christians gathered a s church for worship. It is to the for m an d conduc t
of that worship that we now turn.8

The chie f source fo r our understandin g of Paul' s vision fo r gathere d
worship is i Corinthians (Martin s suggestion, tha t when arranged in lines
i Thes s 5.16—2 2 read s a s thoug h i t preserve s a n orde r o f service , i s
fascinating but inconclusiv e [1974:1351"]). The difficult y her e is threefold:
we cannot sa y with confidenc e exactly what Jewish worship was like in
the first century (Bradshaw 1992:1-29), we only see Paul correcting tha t
which has gone amiss, and we do not know enough to be able to separate
Corinthian particular s from th e genera l contours o f any ideal Pau l may
have had fo r worship. Nevertheless , w e should no t forge t that his letters
were evidently written to be read when the community gathered (i Thess
5.27; 2  Cor i.i [including probably Athens and Cenchreae]); Gal 1.2; Col
4.16; Rom 1.7 [notin g the absence of reference to 'the  Church']; and th e
circular letter Ephesians, if authentic). That reading therefore formed part
of the worship itself. What we can do is identify Paul's explicit statements
of purpose and dra w together inference s fro m th e letter s in th e Paulin e
corpus. A  usefu l startin g point fo r detailed stud y of worship i n Pau l is
Martin 1993; for a survey of research on the NT a s a whole, see Bradshaw
1992:30-55.

Paul's vision begins and ends with God, whose mercies in Christ by the
Spirit are the ground, motivation , and enablement of praise. That praise
is characterize d b y thanksgiving , an d gloryin g i n wha t Go d ha s
accomplished (i n addition to Rom i and 12 : Col 3.17; i Thess 5.18; i Cor
11.26). It includes considerable singing of psalms and hymns (i Cor 14.26;
14.15; cf. Col 3.16; Eph 5.19) ; we may have a song fragment i n Phil 2.6-11
(although thi s continue s t o b e disputed); cf . Eph 5.14 ; i  Tim 3.16 ; etc .
Prayer i s a n obviou s featur e ( i Co r 14.15) , includin g blessing s an d
thanksgivings in the Spiri t (with interpretation, i  Cor I4.i6f) > supplica -
tions and intercessions (e.g . Phi l 4.6; i  Thess 5.17). In particular we find
prayer for Christ's return (i Cor 16.22; cf. Rev 22.20), and in a later letter,
prayer for those in authority ( i Tim 2.iff , 8) .

Paul assume s a  comin g togethe r ( i Co r 11.18 , 20 ) fo r worshi p tha t
remembers (particularly in the Lord's Supper, i Cor n.24f)> tha t proclaims
(i Co r 11.26) , and tha t i s worthy  (i Co r 11.27-33) . The Lord' s Suppe r is
celebrated a s part of a meal, which is to be entered into with discernmen t

8 The questio n of personal/individual devotion in Paul lies outside the scope of this
essay.
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and consideratio n fo r th e need s o f eac h othe r ( i Co r 11.17—34) . I t i s a
sharing with and in Christ ( i Cor 10.16, zif) . The frequenc y with which
Paul's churches me t and observed the eucharist is uncertain; a t any rate ,
corporate worship was regularly on Sundays (i Cor 16.2) .

Worship is fundamentally corporate and united. We have already seen
this implied in the singular 'sacrifice'     of Rom 12.1, and i Cor 11.1 8
makes thi s explicit . I t i s inclusive  of Jews an d Gentile s glorifyin g Go d
with on e voice (Ro m 15.6 , 7-1 3 - arguabl y the clima x of Romans; cf.
i Co r 12.13) , i f exclusive  with regar d t o thos e wh o caus e dissension s
in opposition t o the teaching s receive d b y the communit y (Ro m 16.17 ;
i Cor 5.3-5) . I t i s characterized b y uniformity  o f aim (Phi l 2.2; Rom 15.5 )
but i s wide enough t o allow for diversity  o f expression  an d practic e (Rom
I4.50.

Spiritual gifts are to be used^or the common goodr(i Cor 12.7). The gifts
to b e foremos t i n worshi p ar e th e greater  gift s ( i Co r 12.31) , i.e . thos e
which are intelligible and build up the community (Fee 1994:196^ i Cor
14.26). Lov e shoul d govern  thei r us e ( i Co r 13 ; 14.1 ) an d i s the goal  of
instruction (Phi l 1.9; cf. i Tim 1.5) . Potentially each person has a contri-
bution t o mak e ( i Co r 14.26) , although unintelligibl e speech shoul d b e
accompanied b y interpretation ( i Cor 14.270, and prophecies should be
weighed (i Cor 14. 29; iThess 5.21). Like synagogue meetings , i t probabl y
includes reading s fro m th e Ol d Testamen t (Ro m 15.4 ; i  Cor 10.6 ; cf . 2
Tim 3.16) ; the reading of Paul's letters has already been noted.

Paul envisions a worship tha t i s 'free', enable d an d empowere d b y an
unquenched Spiri t ( i Thess 5.19) , yet orderly ( i Cor 14.40) . This call t o
order implie s loca l leadershi p (cf . Ro m 12.8 ; i  Thes s 5.12 ; Phi l i.i) ,
although some students of Paul see the existence of leaders in worship as a
later development . Bot h sexe s played leadin g roles (women praye d an d
prophesied, i  Co r n ; cf . Horbur y i n thi s volume) , bu t ther e wer e
differences and limits as seen to be appropriate (i Cor 14.340. Here, as no
doubt i n man y othe r respects , Paul' s visio n wa s constraine d b y socia l
realities. We may consider hi m t o hav e bee n inconsisten t i n carryin g
through hi s declaration o f equality (Gal 3.28; see Chester's discussio n i n
this volume), but an y failure t o eliminate all 'barriers' between me n an d
women wa s probably rooted i n a  concern fo r mission; Paul urged wha t
was 'seemly' in order not to erect barriers to others coming to faith. The
same issue of consistency appears in his own policy of being all things to
all people, tha t he might by all means save some (i Cor 9.22) .

For Paul, worship is not simply cerebral but worked out in appropriate
postures (kneeling : Rom 14.11 ; Phi l 2.10; cf. Eph 3.14 ; prostration: i  Co r
14.25; standing: i  Tim 2.8) , attire (i Cor 11.4-16) and ritual acts (the holy
kiss: Ro m 16.16 ; i  Thess 5.26 ; 2  Co r 13.12 ) whic h signif y an d depic t
theological truths (baptis m a s a death: Rom 6.3f , and resurrection : Co l
2.12; cr . the washing/rebirth i n Tit 3.5 ; eucharist proclaiming the Lord' s
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death: i Cor 11.26) . I t could tak e particular liturgical forms suc h a s the
Amen ( i Cor 14.16 ) uttered in Christ's name (2 Cor 1.20), the Maranatha
formula ( i Co r 16.22) , th e cr y 'Abba ' (Ro m 8.15 ; Ga l 4.6) , confession
formulae (Ro m 10.10; Phil 2.11), benedictions (Ga l 6.18; Phil 4.23; i Co r
16.23), doxologie s (Ro m 1.25 ; 9.5 ; 2 Cor 11.31 ; Ro m 11.36 ; Ga l 1.5 ; cf . 2
Tim 4.18 ; Eph 1.3) , and th e triadic blessing (2 Cor 13.14) .

Where the n woul d Pau l 'go t o church ' today ? Who bes t reflect s hi s
Vision' for worship? An unspoken assumption in such questions of course
is that his vision remained static and never changed. Nevertheless, we can
offer a  few observations with some degree of certainty. Besides the usual
ingredients o f prayer, praise and instructio n tha t we might expect , th e
sort of gathered worship Paul hoped would characterize his congregations
featured freedo m ye t form , unit y yet diversity , authority ye t mutuality .
Gathered worship was not escape from th e world where a life of worship
is lived, nor an individualistic exercise in piety, nor essentiall y a one-way
flow fro m a  perso n 'u p front ' t o th e res t o f th e flock . Precisel y in hi s
insistence o n th e us e o f gift s an d mutua l ministr y ( i Co r 14.26 ) h e
summoned hi s hearer s t o tak e risk s tha t man y fin d difficul t t o accep t
today. The risk includes the possibility of a genuine encounter with Go d
that challenges , renew s an d transform s —  and potentiall y embarrasses .
The exten t to which a  church replace s that ris k with control reflect s it s
departure from a t least a part of Paul's vision.

C O N C L U S I O N
We cannot underestimate the importance of Rom 12. if. Paul's use there of
cultic language in a non-cultic fashion epitomizes what we find elsewhere
in Roman s (e.g . 1.9 ; 3.25 ; 15.16) an d i n th e apostle s othe r letter s (Phi l
2.17). But in our text Paul is not so much defining Christian worship over
against Jewish worship (h e will go on i n 14.1-15. 7 t o urg e toleranc e of
Jewish Christian religiou s scruples), as offering a  vision of the Christia n
life a s a whole. This life i s not shu t of f in a  separate compartment fro m
those times and place s when 'worship ' i s offered. Lif e itsel f becomes a n
act of worship - particularl y reasonable worship in contrast to the idolatry
that reject s th e Creator . Henc e al l tha t i s said o r don e i s now t o b e
accompanied wit h thanksgivin g (Co l 3.17 ) t o th e glor y o f God ( i Co r
10.31).

For Paul , al l o f lif e take s o n a  holy significance ; this i s not t o deny ,
however, the value of occasions that concentrate and focus the worship of
the community . A s Moule pragmaticall y observes , 'th e sures t wa y t o
profane the whole week would be to try to make every day equally holy'
(1983:77). Paul' s visio n fo r worshi p include s mor e tha n everyda y
obedience and self-offering, inasmuc h as the experience of'church' gathers
praise and thanks, provides a setting for the use of gifts for transformation
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and proclamation , an d summon s th e bod y o f Chris t t o a n inter -
dependence which reflects the very life of God .
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The Church in Hebrews

MARKUS BOCKMUEH L

HE document known  as the Letter to the Hebrews continues to tease
scholars with rathe r mor e question s tha n answers . Who wrot e it ,

where and fo r whom? Does i t date fro m befor e 70 , a t a  time when th e
Temple i n Jerusalem was still standing? What sor t o f relationship wit h
Judaism ma y b e assumed ? Doe s i t addres s Jewis h Christians ? I s th e
theology o f Hebrews bes t understoo d agains t a  Jewish (e.g . Alexandrian
or Essene) , a  Platonic, o r even a  Gnostic background ? Is Hebrews bes t
seen a s a homily t o whic h a  covering lette r (e.g . 13.22-25 ) was perhap s
only subsequently affixed? I s the writer's primary concern one of doctrine
(the hig h priestl y all-sufficienc y o f Christ ) o r o f mora l exhortatio n
(endurance an d faith ) -  o r if both ar e equally important , wha t i s the
relationship between them? On these and other issues, critical scholarship
is still some considerable way from reachin g a consensus.

Our brie f here, fortunately , i s more limited: we are concerned t o ask
specifically how this writer views the Church, bot h as it is and as he longs
for i t to be. 1 Nevertheless, t o address thi s question we must mak e a few
assumptions abou t th e origin s an d settin g o f thi s homiletica l text ,
without being able to account fo r them here in detail. In view of the con-
siderable variet y of scholarl y theorie s o n th e settin g o f Hebrews , i t i s
hoped tha t th e scenari o her e propose d i s sufficiently broa d t o accom -
modate a  range of views.

A. TH E O R I G I N O F H E B R E W S
/. Author
Along with a good man y writers, we shall assume that the authorship of
Hebrews i s most plausibly sought i n pro-Pauline circles between the 6os

1 Unlike many of the other contributors to this volume, I never studied unde r John
Sweet. Nevertheless , during six years as a junior colleague I  learned muc h fro m hi s
wisdom and learning, his lively theological engagement and his unflagging commitment
to hi s students and t o th e Churc h a t large . This essay is offered i n gratitud e for his
constant and eponymous example: verbum duke. . . et lingua eucharis (Sir 6.5).

I wish to thank Dr W. Horbury for his helpful comment s on a draft o f this chapter.
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and 90 5 of the firs t century — with n o clea r preference for a  date befor e
70.'

The ancien t Churc h receive d Hebrew s int o th e Ne w Testament as
composed i n close proximity to the Apostle Paul. Among other MSS , th e
Chester Beatty papyrus     <s, our oldest extant collection of Paul's
writings (c . 20 0 CE , possibly earlier) , includes Hebrew s immediatel y
after Romans . Speculations about the name of the author thrive only in
the absenc e o f evidence ; patristi c discussion , a t an y rate , show s n o
clear traditio n abou t authorship . W e ar e lef t havin g t o agre e with th e
famous assessmen t tha t th e origi n o f Hebrews , rathe r lik e tha t o f
Melchizedek, is known onl y to Go d (cf . 7.3; Origen cite d i n Eusebius,
Hist. Eccl 6.25.14) .

2. Readership

To understan d th e centra l concern s o f Hebrews , however , a  fa r mor e
important questio n than that of its authorship is in any case the identit y
and situation of its readers. Both author and audienc e clearly belong to
the second or third generation of Christians who received the gospel from
the apostle s (2.3 ; 13.7); th e reader s themselves came to fait h som e tim e
ago (10.32-34 ; 5.12) . Beyon d that , however , debate ha s bee n kee n an d
protracted.

(a) 'Hebrews'?  Th e ancien t bu t secondar y superscriptio n
('To [the] Hebrews') is widely agreed to be already dependent

on a  particular interpretatio n o f the document . Nevertheless , the lette r
was though t t o addres s 'Hebrews ' rathe r tha n 'Jews ' o r 'Christian s o f
Judaea', thus perhaps indicating an assumed link with Jewish Christian s
who maintaine d cultura l an d linguisti c links with Palestine . A  specifi c
connection wit h Palestin e an d eve n wit h th e Hebre w languag e was
explicitly affirme d i n Alexandria n traditio n (cf . Eusebius , Hist.  Eccl.
6.14.4) an d i n th e subscription s o f som e manuscript s (8 1 'to thos e i n
Jerusalem'; A  P  't o th e Hebrew s fro m Rome') . However , whil e th e
Jerusalem church is indeed known in some early Christian sources as 'the
church of the Hebrews' (e.g . Ps.-Ckm. Horn.;  cf. Acts 6.1), synagogues 'of
the Hebrews ' i n fac t existe d i n various parts of the diaspora , includin g
Corinth and Rome.

1 No deduction s are possible from present-tens e verbs relating to the temple cult,
since comparable usage recurs in / Clem.  (e.g. 41.2) as well as in Josephus (e.g. Contra
Apionem 2.77), the Mishnah and other post-7O Jewish writings. The first generation of
leaders appear to have died (13.7). On the other hand, 10.1-3 could be taken to view the
end o f the sacrificia l cul t as a counterfactual hypothesi s (so Vanhoye 1985:497), while
10.32-34 and 12.4, if indeed addressed to Rome, might suggest a date between 49 and
64 CE (cf. Lane I99i:lx-lxvi).
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(£) Jewish  o r Gentile?  Th e substanc e o f Hebrew s doe s a t firs t sigh t
appear easil y compatibl e wit h a  Jewish Christia n readership , i f no t
necessarily tie d t o a  particula r Palestinia n location . The autho r can
evidently assum e his reader s to b e biblicall y literate and familia r wit h
priestly ritual, especially as it relates to the Day of Atonement. In a context
of growing Jewish nationalism before 70 or rabbinic consolidation afte r
70, it is easy to see how a writer might have wanted to strengthen Jewish
Christian readers ' loyalt y to th e ne w faith an d assuranc e about th e all -
sufficiency o f the atonement accomplished in Christ. Since Y. Yadin and
H. Kosmal a there have also been repeated, if on the whole unpersuasive,
attempts t o identif y i n Hebrew s specifi c attentio n t o Essen e concerns ,
including suc h subject s a s angels , Melchizedek , Jerusale m viewed i n
analogy to the Israelite 'camp' (Heb. 13.12-13; cf. 4QMMT 32-34, 63-65),
and cultic and priestly matter s interprete d specificall y in relation t o the
OT laws about the tabernacle rather than to the temple in Jerusalem.

Advocates of this widely supported view of a Jewish Christian reader -
ship tend , however , t o underrat e the importanc e o f carefu l argument s
from Scripture in a variety of writings to early Gentile churches who were
attracted b y Judaizing claims, for example Galatians, / Clement  and the
Epistle o f Barnabas.  Indeed i t i s precisely characteristic of such literature
that i t seeks to establish the legitimacy and sufficiency o f Christian fait h
from the Torah itself (and thus the wilderness tabernacle), rather than by
appeal to contemporary Jewish practice and tradition .

What i s more , th e languag e o f 'backsliding ' i n Hebrew s neve r
specifically addresses the problem of a return to Judaism. On the contrary,
the doctrina l foundations of repentance from 'dea d works' (i.e . sins , cf.
9.14; 4 Ezra 7.119), fait h an d 'baptisms ' to which the writer appeals (cf.
6.1-2) ar e compatibl e wit h th e Christia n messag e a s i t woul d hav e
been preache d t o Gentile s a s well as to Jews. The tex t does , o f course,
strongly contras t th e 'old ' covenan t an d hig h priesthoo d agains t th e
'new', even to the point of questioning the validity of certain 'ola practice s
(e.g. 13.9—10 ; see further Fre y 1996). Nevertheless, there i s no sustained
polemic against Torah observance, and no specific Jewish adversaries are
in view ; eve n th e earlie r persecutio n involvin g imprisonmen t an d
confiscation o f possession s (10.34 ) i s unlikel y to hav e bee n Jewish ,
especially if in Rome.3

3 Nor indee d doe s the eviden t fulfilmen t an d supersessio n o f the Ol d Covenan t i n
the New make Jewish heritag e and Christian fait h 'mutuall y exclusive' in the writer' s
view, an y mor e tha n a  buildin g i s mutuall y exclusiv e o r it s ow n blueprin t (8.5) .
Similarly, the cal l to join Jesus 'outside the camp ' (13.13 ) here concerns acceptance o f
the all-sufficiency of Christ's sacrifice outside and in place of the Jerusalem cult, rather
than Christian Jews renouncing a wholly non-Christian entit y called 'Judaism'. Despite
obvious differences, both th e Dea d Se a Scrolls and th e early chapters o f Acts sugges t
that criticism of temple and City could entai l much more nuanced implications , pace
Walker 1994 .
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Instead, the immediate danger here is a lapse from faith , a lack of trust
in the sufficiency o f Christ's atonement , and a  return to the unbelieving
world like that of Israel in the wilderness (2.1; 3.12; 4.11; 6.4-6; 10.35, 38-
39; 12.15) . That danger , o f course , coul d b e equall y acut e whether th e
readers are Jewish Christians or Gentile Christians attracted by the more
palpable claims of Jewish cult and identity . On balance , the language of
Hebrews will make sense to those who see themselves as part of Israel and
understand it s history to be their own (cf . e.g. i.i ; 3-7ff ; n.iff) , whethe r
their ethnic origin is Jewish or Gentile.

(c) Specific  o r General?  I f w e canno t b e sur e tha t th e recipient s ar e
themselves Jewish Christians , a  relate d questio n arise s with increase d
urgency: does Hebrews address a specific congregation a t all, or does this
pastoral 'wor d o f exhortation ' (13.22 ) hav e i n vie w a  genera l situatio n
which i s typica l fo r th e sub-apostoli c period ? Perhap s no t unlik e
Ephesians, there is little if anything in Hebrews 1.1-13.21 which its writer
would no t arguabl y hav e wanted al l Christian s o f his time t o tak e t o
heart: the problems addressed seem characteristic of the second and third
generation.

The write r certainly looks back to the time of apostolic proclamatio n
as foundational, and recall s the first fervour of his readers' faithfulness t o
Christ (6.10 ; 10.32—34) . Now, however , thei r fait h ha s become tired an d
listless (5.11; 6.12), their eschatological hope and perseverance have become
worn ou t an d ar e giving way to doubts about God' s promis e (10.23, 35~
36); som e at least are in danger of abandoning the mutual encouragement
of the Church (10.24-25 ) and even of discarding their faith and confidence
altogether (10.35-39) . The author's respons e to this problem involve s no
new doctrine, but instead recalls his readers to life-giving faith and hope
in th e Chris t wh o i s greater tha n th e angel s an d whos e atonemen t i s
better than th e old covenant's sacrifices. Hi s fundamental hermeneutical
principle, i n other words , i s to find the solution t o th e readers ' presen t
predicament i n a  reapplicatio n an d interpretatio n o f th e apostoli c
tradition - an approach which similarly characterizes other early Christian
writings.

Several aspects of the argument do, of course, lend this writers work a
more distinctive flavour. They include his cultic stress on th e 'once and
for all ' of Christ's sacrific e (7.27 ; 9.12; 10.10), the superiority of Christ t o
Moses (3.2-6 ) and th e angels (1.4$) and hi s relative de-emphasis o n an
immanent parousia (but see 9.28; 10.25, 37) m favour of a hope for the
heavenly 'better country' (11.13-16) into whose presence believers in Christ
have no w com e (12.18-24) . Wha t i s more , occasiona l appeal s t o th e
readers' own Christian experience (e.g. 5.11-12; 6.9-10), including a period
of persecution an d imprisonmen t (10.32-34 ; 13.2-3; N B not martyrdom :
12.4), suggest that the author s relationship with his readers is perhaps not
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merely abstract and perfunctory - eve n if we cannot say more than that .
If Hebrews is in any sense a circular, it is perhaps best seen as addressed to
the churches within the region of the authors own ministry and influence.

At the end of the day, it may be that our text is best understood a s both
widely inclusiv e an d highl y specifi c i n application . Th e onl y reall y
concrete and specifi c referenc e to th e reader s occurs i n 13.22-25 , which
some scholar s hav e regarde d a s a  coverin g lette r appende d whe n th e
document was sent to a particular church. Here , then , we learn that th e
text is sent as a 'word of exhortation' (13.22); it is addressed t o a group of
people instructe d t o 'gree t you r leader s an d all the saints ' -  perhap s
implying that they constitute only one part of the church in their locality.
They know and are concerned abou t the fate of Pauls one-time assistant
Timothy, until recently imprisoned elsewhere (13.23: Ephesus?), and about
Italian acquaintances. The most plausible scenario may be that the readers
are one of several house churches in Rome.4

B. TH E PEOPL E O F CHRIS T
Bearing in mind this knotty and somewhat inconclusive debate about the
intended readershi p of Hebrews, w e turn no w to the issu e which mor e
properly concern s u s here : it s author' s visio n fo r th e Church . We will
begin with some general remarks on the Church i n Hebrews, followed by
a brief description of seven ways in which the writer wishes the Church to
mature and develop.

i. General
(a) Lack  ofEcclesiology 'Hebrews', writes Lindars 1991:127 in something
of an understatement, 'does not have a developed theology of the church'.
Indeed on e coul d argu e tha t Hebrews , perhap s alon g wit h th e Gospe l
and Letters of John, is notable among the books of the NT fo r its relative
lack of explicit interest in this topic. It i s perhaps symptomatic that th e
customary Christia n technica l ter m ('church' ) i s use d onl y
in a quotation from Ps 22.23 (2.12) and in relation to the heavenly  assembly
(12.23). The homily' s most characteristic term for 'church', if it has one at
all, is          ' house' (3.1-6 ; 10.21 ; cf . i  Tim. 3.1 5 an d Joh n 14.2 $ on e
passing reference to Christ's 'flock ' i s also found: 13.20).

Similarly, th e ver y difficult y o f identifyin g th e letter' s origi n an d
addressees coul d b e regarde d a s indicating a  relatively underdevelope d
practical doctrine of the Church: by comparison with most Pauline letters,
which tend to be so situation-specific as to make them virtual case studies
in applie d ecclesiology , Hebrew s i n muc h o f it s doctrina l an d eve n

4 A connection with Rome may also be confirmed b y certain parallels with the high
priestly theology of / Clem.  36.
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paraenetic materia l seem s t o remai n curiousl y a t arm' s lengt h fro m it s
readers. While we hear about 'leaders' (13.7,17, 24), and 'meetings' (10.25:

, Hebrews gives no indication as to who th e former are
and what the latter do. (This is a feature which is not explained simply by
the assumptio n tha t Hebrew s confine s itsel f to addressin g a  small sub-
group of a particular church, pace Rissi 1987:117.)

Several scholars, moreover, have concluded on the basis of 13.9 and th e
general silence on the matte r tha t the author actively disapproves o f the
Eucharist (e.g. recently Roloff 1993:286; cf. the survey in Weiss 1991:726-
29; contrast Swetna m 1989) . Be that a s it may , a de-emphasis on priest -
hood an d liturg y ma y wel l b e i n keepin g wit h th e writer' s wide r
theological purpose of highlighting the sufficiency o f the New Covenan t
priesthood an d sacrific e o f Christ as fulfilling an d supersedin g th e Old .
There is therefore leadership in the Church, but no priesthood other than
Christ's. Similarly, the sacrifices of praise and thanksgiving are offered b y
all Christians (13.15), just as the task of'overseeing'                       12.15)
is entrusted to all; and al l ought, at least in principle, to be teachers (5.12;
cf. 8.11-12) .

(£) Th e Church  Constituted  b y Christ  Certai n contour s o f a  people o f
Christ d o nevertheles s emerge, i f perhaps ofte n indirectly . By humbling
himself lower than the angels and dying on behalf of human beings, Jesus,
the pre-existen t Son of God, cam e in solidarity with God's many 'sons'
(2.6-10; cf. 12.5-8),5 freed u s (2.15) and constituted a  new community of
'brothers an d sisters ' (2.11-12) , wh o b y fait h becom e hi s 'partners '

 3.14 - a  term which in this sense is distinctive to Hebrews; cf.
1.9; 3.1; 6.4; 12. 8 and see Nardoni 1991) . By 'passing through the heavens '
(4.14) and ascending to the heavenly Holy of Holies, Jesus opened u p for
his people 'a new and living way through the curtain' (10.20). He has thus
become no t only their access to God but als o the 'pioneer and perfecter'
of thei r salvatio n an d o f fait h (2.10 ; 12.2) , an d th e sourc e o f Christia n
social identity and cohesion (cf . also 2.17-18).

In him , Christian s no w spea k an d liv e a s one people : Chris t i s our
High Priest, ourLord,  the apostle and High Priest of our confession (3.1;
7.14, 26; 8.1). They are thus united as a people around their representative
High Priest, in a sense related to that found in ancient Jewish views of the
high priesthood (e.g . 2  Mace 15.26; cf. Horbury 1983:446 640 .

At the same time, Hebrews closely integrates the Church's 'horizontal '
expectation of the coming resurrection and parousia (6.2; 9.28; 10.25, 37;
11.35) mto trie Vertical' orientation towards the reality of the assembly in
heaven (e.g. 12.18-25; I3-i4'» c^ Col 3.2-3; Eph 2.6). The goal of Christian

5 NB the logi c of this passage is completely missed in th e NRSV , which for the sak e of
'inclusive language' loses the christological reading of Ps 8.
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hope her e lies beyond space , time and history . Intriguinely, i t i s on th e
whole the Church which moves towards that heavenly reality, rather than
vice versa (but note 9.28) : we find here no eschatological descent o f the
heavenly Jerusalem (cf. Rev 21.2), perhaps because it would distract fro m
the great soteriological emphasis on the incarnation and the ascension of
Christ.

(c) Th e Church  a s the On e People  o f Go d Wit h regar d t o th e identit y
and membership of this people of Christ, no social distinctions are drawn:
all believers in Christ are equally part of the Church .

In spit e of th e 'ne w vs. old' rhetori c ther e i s certainly no animosit y
against Jews , an d n o sens e tha t th e Jew s a s such hav e bee n rejected .
Hebrews make s no attemp t t o contras t th e people  of the ne w covenant
with that of the old: there is only one people of God called to faith, only
one 'hous e o f God ' (3.5-6) . Alon g wit h indication s tha t autho r an d
readers do no t observ e the foo d laws (13.9, i f that i s what i s meant) an d
are no t plague d b y dispute s abou t circumcisio n (3.7-4.1 1 remains les s
clear about Sabbat h observance), th e vexing 'ethnic issue' of other early
Christian writings is never addressed here, if it exists at all. However, this
does not mean that the notion of Israel is for him no longer of any interest
(so Chilton and Neusner 1995:183) . Instead, the identity of the OT peopl e
of God has simply been mapped onto the people of Christ, i n complete
continuity. I n thi s respect , i t i s worth notin g tha t jus t as the wilderness
generation perished and lost its chance to enter its Sabbath res t (3.17), so
even the people of Christ ma y imperil their salvation by falling away and
abandoning faith (3.12-13 ; 4.1,11; cf. 6.4-6). It is, of course, true that the
Christian cul t i s superior to th e priestl y temple cul t (13.1 0 and passim),
and that Christ's lordship over God's house is greater than Moses's servant
status in that same house (3.5—6). But while the resulting tension between
the old and new dispensations clearly marks the experience of the people
of God, ther e is no doubt tha t i t is one people .

Similarly, thi s peopl e o f Go d i s not obviousl y polarize d i n term s o f
social, economi c or powe r relationships . There are no sign s o f internal
tension between men and women or masters and slaves, for instance. And
while there are people referred to as 'leaders' (13.7,17, 24), their identity is
never speciall y highlighte d an d n o clea r function s o r title s o f suc h
leadership are defined. Once again, the unity and identity of this people
of God i s essential.

C. SEVE N H I G H L I G H TS OF A VISION
F O R T H E C H U R C H

In view of this author s rather 'low-key' interest in ecclesiology, what, i f
anything, ca n we say about hi s vision fo r th e Church ? What i s it tha t
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Hebrews wants the Christian Church to be and to do? Seven themes may
be highlighte d here , fo r th e sak e o f convenienc e rathe r tha n o f com -
pleteness. Of these , the first five are straightforward principles , while the
last two are best understood i n dialectical form as characterized by a desire
to hold together different prioritie s in tension .

/. A  Christian  Church

Perhaps th e mos t genera l an d all-inclusiv e theme o f the writer' s vision
for th e Church i s that i t should b e what i t has been made and called t o
be: resolutely an d confidentl y Christian , as the peopl e of God. Thi s is
the them e whic h re-appear s ove r an d ove r i n regar d t o eac h aspec t o f
the writer' s argument , an d i t i s her e tha t h e see s th e fundamenta l
solution t o the Church's crisi s of confidence and faith . Instead o f merely
doctoring the  symptom s or  trumpetin g a  hollow rhetori c of  discipline
and endurance, th e author summons his readers to a deeper understand -
ing an d appropriatio n o f th e sam e gospel i n whic h the y firs t believed .
Nor i s his primar y aim t o remed y som e particula r doctrinal o r mora l
aberration.

Beginning from i.i , he sets out t o enliven the Church's fait h o n a firm
foundation, rehearsin g the basi c conten t o f tha t messag e abou t God' s
decisive and surpassing Word in Jesus Christ. Hi s deliberate purpose is to
exhort th e Churc h t o b e unhesitatingl y what i t ha s been calle d t o be :
none other tha n the people of God, th e inheritors through Chris t of the
'better hope ' (7.19 ) an d th e 'bette r country ' (11.16 ; 12.18-24 ) tha t was
promised t o believer s of old . The y ar e at onc e pilgrim s to tha t bette r
country and already present citizens of it (McKelvey 1969:151-54). To be
resolutely Christian , however , th e Churc h mus t a t th e sam e tim e als o
follow Jesus in leaving behind other loyalties, foregoing the familiarity of
the sacrificia l cul t to join him who was put t o death outsid e th e gate of
Jerusalem, like the animals whose blood was brought as a sin offering o n
the Day of Atonement (Le v 16.27). This is part of what it means to belon g
to the 'city to come' (13.11-14).

For the writer to the Hebrews, perhaps the most importan t challenge
to the Church , i n a  sense encompassing all the others , is whether i t will
accept i n the gospel of Jesus Christ his gift an d calling to be itself, t o be
the Lord's people .

2. A  Pilgrim  People

Despite th e writer' s limite d interes t i n th e doctrin e o f th e Church , i t
remains true that hi s vision for the peopl e o f God i s in fac t profoundly
corporate and ecclesial in nature. His emphasis on a confidently Christian
Church is not containe d in th e mer e desire fo r esprit  de  corps,  bu t bear s
fruit also in a mutuality of relationships that characterizes the community
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as a whole. True, the answer to the present crisis of faith lie s for him no t
in a n increased emphasis on bette r 'fellowship' , bu t rathe r i n a  renewed
affirmation an d lively engagement with the fundamental message of grace
in the gospel (i.iff) . Nevertheless , and despite what has rightly been seen
as a deliberately 'Word-centred' approach (cf . below), hi s conception of
how people actually arrive at this deeper experience and assurance of grace
is in fact profoundly Church-shaped -  no t least, perhaps, because of his
uniquely covenantal understanding of the Christian message           is
used seventeen times, more than in all the other NT book s put together) .
Believing and belonging are inseparably interdependent .

The member s of God's people are to strengthe n on e another agains t
being hardened by the 'deceitfulness o f sin' (3.13), and to spur each othe r
on t o goo d work s an d t o faithfu l attendanc e a t churc h meeting s fo r
mutual encouragemen t i n th e fac e o f th e eschato n (10.24-25) . Th e
Church follow s Christ the forerunner into the eschatological Sabbat h rest
with all its members, and i t is a corporate tas k to see that n o one shoul d
fail to enter it or to obtain th e grace of God, tha t one person's bitterness ,
immorality or godlessness should pollute the many (4.1; 12.15-16; cf. Deut
29.17). Indeed the author's stress on the concern of the whole community
for each of its members emerges in the repeated exhortation 'lest anybody'

) should fai l t o be included in the final salvation (3.13 , 4.1, n;
12.15-16). Som e ar e indee d i n seriou s danger o f fallin g away , no t leas t
because they have ceased t o attend th e meeting s fo r mutual encourage -
ment (10.25-31) .

Although thi s theme pervade s a number of key passages i n Hebrews ,
it conie s t o th e for e especiall y i n th e importan t moti f o f th e Churc h
conceived i n analog y t o th e 'wanderin g peopl e o f God ' i n th e deser t
(3.7-4.11). Thi s theme , whic h i s her e develope d o n th e basi s o f Ps
95, rarely  come s t o explici t expressio n elsewher e i n th e N T (bu t cf . i
Peter; also i Cor 10) . During fou r week s in 193 8 while awaiting trial i n
a Naz i jail , Erns t Kaseman n produce d a  path-breakin g stud y o n thi s
theme (ET 1984; cf. Marz 1993:173). His exegetical observations about th e
true Church a s the typologically interpreted 'wanderin g people o f God'
have bee n widel y accepte d a s accurat e (Buchanan' s literal , Zionis t
interpretation has found few followers). Kasemann s proposal of a Gnostic
background, b y contrast , ha s receive d onl y minorit y support ; mor e
seriously for our purposes , a  number of scholars have criticized hi m fo r
overrating th e communa l dimensio n o f thi s imag e o f th e wanderin g
people of God (e.g . Lindars 1991:126; Roloff 1993:285-86; cf. below) .

The Church discover s the encouragement and exhortation o f the O T
Scriptures a s pointing throug h Chris t t o it s own experience : 'th e goo d
news came to us just as to them' (4.2; cf. similarly i Cor 10 ; Rom I5.4ff) -
Like th e wildernes s generation , th e Churc h i s invite d t o ente r th e
eschatological Sabbat h res t promise d b y God ; wherea s the y di d no t
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reach i t due t o unbelie f (3.11, 18) , believing Christians are now urged t o
enter i t without fai l (4.1-11) . In keepin g with this readin g of Ps 95, the
present is also a corporate challenge: 'Today' becomes the time of critical
decision, fo r th e Churc h t o mov e forwar d i n fait h an d ente r tha t
eschatological rest whose promise to this day is still unfulfilled -  possibl y
even awaiting imminent consummation at the end of'forty years ' (so e.g.
Walker 1994:62-65 on 3.9,17 ; 8.13; 10.25, 37 5 12-27).

The author' s somewha t understated , bu t unambiguousl y corporate
vision o f the Churc h come s t o expressio n in a  number of perhaps un -
expected ways . These include , fo r instance , th e writer s ow n carefull y
crafted argumentation, which is now widely recognized to manifest some
of the NT's most accomplished stylisti c and rhetorical erudition (cf . e.g.
the surve y i n Koeste r 1994:125-28) . No t only  ar e man y o f hi s centra l
exhortations set inclusively in the first person plural, but by opening with
a rehearsa l o f the commo n groun d o r Christian doctrin e (en . 1—2) , th e
author structures his overall argument in such a way as to enrol his readers'
goodwill and consent from th e start. This is characteristic of a document
which develops its 'word of exhortation' from a  basis of consensus rather
than of authoritarian command o r confrontation .

The thesi s of a vision of corporate solidarity in Hebrews is, to be sure,
not withou t it s problems. I t suffer s o n th e one hand fro m th e homily' s
generally underdeveloped ecclesiology , which we noted earlier. Even when
Hebrews i s taken o n it s own terms , however, one come s away with th e
impression that corporate and individual responsibilities have been left in
an awkward and unresolve d tension . The Church' s communa l entrance
into th e Sabbat h rest , sustainin g the wea k an d faint-hearte d along th e
way, i s seemingly compromise d by a strongly individua l vie w of sancti-
fication. This come s t o th e for e particularl y i n th e author' s dramati c
threefold denia l of a second repentanc e after fallin g away from a n initial
state of grace (6.4-6; 10.26-31; 12.16-17), which i n thi s form i s without
parallel in the NT. (Hennas,  Vis.  2.2.5 allows one further repentanc e afte r
baptism; bu t Hebrews is, of course, concerned with apostasy rather than
with post-baptismal sin - 10.26 should be read with 10.29.) O° tne one
hand, th e author s stance i s perhaps bes t seen agains t the genera l back-
ground o f his desire to reinvigorat e the listles s and flagging faith o f his
readers: a t a  time o f fadin g visio n an d commitment , th e write r s stark
warning lend s t o hi s exhortatio n a  theologica l gravitas  likely to insti l
in hi s reader s a  heightene d sens e o f th e importanc e o f remainin g
faithful her e and no w a s God i s faithful t o the m ( a point whic h arise s
quite naturall y fro m th e 'Today ' o f P s 9 5 expounded i n 3.7-4.11 ; cf .
10.23).

Unlike Paul , however , th e write r to th e Hebrew s make s n o attemp t
to relat e thi s serious warning agains t individua l apostasy t o a n overal l
view of the Church -  b e it in terms of sustaining the weak, rebukin g
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and restorin g th e erran t (e.g . i  Thess 5.14) , o r o n th e othe r han d i n
terms o f preserving the purity of a sanctified Churc h (a s in i  Cor 5.6 -
13)-

Exclusion her e seem s rathe r mor e individuall y conceived: i t i s no t
excommunication so much as effective selfexclusion with fateful con-
sequences (but note the divine reference implied in the passive of Esau's
rejection i n 12.17 , and possibl y in th e impersona l 
['restore again'] in 6.6). I t may still be preferable on balance to understand
these passage s i n ligh t o f th e Jewis h tradition s o f exclusio n fro m th e
covenant (o n which se e Horbury 1985) ; the impossibilit y of repentance
for apostate s is , moreover , repeatedl y discusse d i n rabbini c literature
(e.g. Mishnah , Aboth  5.18 ; y. Hag.  2.1, 7/b57-62 (Elish a b . Abuya) ; cf.
further Attridg e 1989:168) . Rhetorically , too, i t seem s that th e author' s
positive paraenetical inten t does not i n fac t regar d apostas y amon g hi s
readers as an acute danger, but rathe r as something which in the light of
6.4-5 woul d b e inconceivabl e (e.g . Lan e 1991:145 ; Weis s 1991:347-51) .
Despite hi s warning he i s 'confident o f bette r things ' a s far as they are
concerned (6.9) . I t remain s th e case , however , tha t a n explicitl y
ecclesiological o r covenanta l reflectio n o n thi s matte r i s lackin g i n
Hebrews.

Such difficultie s notwithstanding , th e leadin g images of th e writer' s
description o f th e Christia n lif e ar e clearl y corporate an d covenantal .
God's speech is to W, and 'we' have access to the Sabbath rest, the throne
of grace and the heavenly Mount Zion. The writer's vision of the Church
is of the pilgrim people o f God, whos e constitution an d vocation mak e
them mor e tha n a  casua l collectio n o f individuals . They ar e boun d
together by the common ground of their identity, in the Christ who free d
them fro m bondage , mad e them hi s 'brethren' (2.11-15 ) and buil t them
into God' s 'house ' (3.3, 6). As such, they also find their common aim in
journeying togethe r t o th e bette r country , th e heavenl y assembl y of
Mount Zion . As we shall see below (para . 7) , i t i s only there tha t on e
finds a vision of the true Church a t home, in the perfect communion of
saints. (Contrar y t o it s us e i n som e moder n theology , thi s moti f o f
pilgrimage in Hebrews is neither a self-contained abstraction nor directed
towards a  this-worldly 'temple' o r 'city' , 'land ' or 'kingdom'; instead , i t
aims explicitly at a transcendent an d eternal fulfilment i n the presence of
God [6.9 ; 9.24; 11.16; 12.22-24, 28]. Cf. Williams 1995; also Hofius 1970;
Isaacs 1992.)

5. Christ-Centred
If th e courag e t o b e Christia n i s th e writer' s overal l concer n fo r th e
Church, tha t visio n i s at th e sam e time se t in vigorously christological
terms. What i t means to be saved, what i t means to live as a Christian,
and what it means to be the Church - al l this finds its unmistakable focus
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in Jesus. He i s the 'pionee r of our salvation ' (2.10 ; 12.2) , the Hig h Pries t
like us who entered the holy of Holies and sat down a t the right hand of
God (4.14 ; 8.1) , th e guaranto r o f th e bette r covenan t base d o n bette r
promises (7.22 ; 8.6). It is his ministry, and hi s alone, which provide s fo r
his people a redemption tha t i s eternal: a 'new and livin g way' of dealing
with si n ('onc e and fo r all' : 7.27; 9.12-14; 10.20) , and a  way of
'making holy ' tha t i s equally (10.10) . I n th e Church' s presen t
crisis of faith, Jesus as the great shepherd o f his sheep (13.20 ) constitute s
the assure d 'ancho r o f th e soul' , th e lin k wit h bot h th e origi n o f th e
gospel in the past and the coming consummation i n the future: he is 'the
same yesterday an d toda y an d fo r ever ' (13.12 ; cf . 6.19-20). The writer' s
vision, then , i s that th e Church shoul d gras p this reality of being roote d
in Christ , an d i n thi s a s in ever y sense t o loo k t o hi m a s the pionee r
and perfecte r of it s fait h an d salvation . Give n hi s representativ e role as
'our' Hig h Priest , th e appea l t o Christ' s exampl e doe s carr y clearly
ecclesiological implication s (4.14—5.10 ; 12.2 ; an d cf . para . 2  abov e o n
passages like io.24f) .

At th e sam e time , however , ther e ar e a  numbe r o f unexpecte d an d
striking lacunae in th e writer s Christ-centre d visio n fo r the Church . A
number of scholars have pointed out that there is here no trace of the sort
of Christ mysticism which one find s in Paul or in the Fourth Gospel: we
hear nothing , fo r instance, of being 'in Christ ' or 'wit h Christ' , and n o
description o f the Church a s the 'body of Christ'.

Of particula r interest in thi s respect i s the seemin g lack of interest or
even (a s some hav e argued ) antipath y fo r th e notio n o f a  presenc e o f
Christ i n th e Eucharist . Severa l allusion s may impl y a familiarit y wit h
certain eucharistic traditions (6.4—5; c£ 9-2O with i Cor 10.16; 10.29
with i  Co r 11.27 ; 13.9-10) , bu t scholar s ar e deepl y divide d o n thi s
issue and  the  evidenc e is  by  no  mean s straightforward . The stres s in
Hebrews lie s i n an y case o n th e Wor d rathe r tha n th e sacramen t (not e
also 1.2 ; 2.3; 4.2, i2f)> an d th e focu s o f attention i s clearly the heavenly
Christ himself .

Matters are similar in relation to the Holy Spirit. On the one hand, the
Christian experience means to be made 'partakers of the Holy Spirit' (6.4;
cf. 2.4; 10.29). At tne same time, however, it remains wholly unclear
whether an d i f so ho w fa r th e write r views th e Spiri t i n anythin g like
Pauline or Lucan terms as the empowering presence of the heavenly Christ
(e.g. Rom 8.9-10), or Christians as 'baptized by one Spirit into one body'
(i Cor 12.13) .

All i n all , then, th e visio n fo r th e Churc h i n Hebrew s i s intensely
christological, bu t tha t affirmatio n i s quit e specificall y defined. Th e
Christology i s narrowly focused on th e writer' s overall purpose, tha t is ,
above al l o n soteriolog y (th e sufficiency an d superiorit y o f Christ' s
Melchizedekian hig h priesthood ) an d o n ethic s (hi s example a s th e
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pioneer an d perfecte r o f faith) . Othe r elements , i t seems , ar e les s
important for the Church i n Hebrews .

4. Rooted  in the  Word of  God
Even a superficial reading suffices t o see that Hebrews is deeply conversant
in the OT Scriptures, and this subject alone has been the subject of several
monographs. Mor e particularl y fo r ou r purposes , th e write r regard s
Scripture a s an essentia l sourc e o f encouragemen t an d reproo f fo r th e
Church. I t is woven into every argument and presupposed a t every turn.
Indeed, give n the widel y recognized rhetorica l skil l o f thi s writer , i t i s
highly significan t tha t h e begin s his argument abou t th e superiorit y of
Christ wit h a n extende d appea l t o Scriptur e (ch . i) . A  Churc h whos e
understanding of itself or the Gospel had become detached fro m Scripture
would be a Church detache d fro m th e Holy Spirit , who functions as the
voice o f Scriptur e speaking eschatologically t o Christian s (e.g . 3.7 ; 9.8 ;
10.15). Using a metaphor also found in the Talmud and Midrashim (b.Ber.
5a; cf. Str.-B. 3:687-88), the Word o f God i n the warning from Scriptur e
is 'living and active , sharper than an y two-edged sword , piercin g to th e
division o f sou l an d spirit , o f joint s an d marrow , an d discernin g th e
thoughts an d intention s o f the heart ' (4.12) . Despit e al l the rhetori c of
'New' vs. 'Old' Covenant, Hebrew s like the rest of the NT unhesitatingl y
affirms th e Hebre w Scripture s a s telling 'our ' story , an d a s th e sur e
prophetic witness to the Word of God .

At th e sam e time , th e Wor d o f Go d i s no t simpl y identifie d wit h
Scripture. I t i s a  dynami c an d transcenden t powe r whic h come s t o
expression above all in the apostolic preaching. Go d create s and uphold s
the universe by his Word (1.3 ; 11.3), and his Word was spoken and taugh t
to th e reader s when the y hear d th e Christia n messag e (5.12 ; 6.5 ; 13.7) .
The programmati c affirmation tha t 'God spoke ' in the prophets an d in
Christ (1.1-2 ) i s develope d throug h th e whol e o f Hebrew s t o th e
culminating warning not to 'disregard the one who is speaking' (12.25; cr"-
Lane 1991:1; Hegermann 1988:16-19) . As in Scripture so in the Christia n
message, it i s the Hol y Spiri t himself who i s active through th e Word o f
God (2.4 ; i.i).

The author' s vision, then, is almost exclusively in terms of a Church of
the Word , a s we already surmised above (cf . also Rolof f 1993:282) . On e
could argu e that his theology i s somewhat ari d in this respect, give n his
failure to develop the complementary themes of Christ's presence through
the Spiri t or in the sacraments. And yet we are probably well advised no t
to extrapolat e overmuc h fro m th e silence s conditioned b y th e writer' s
central aim. In extolling the superiority of Christ's once-for-all redemp -
tion over the Old Covenant' s sacrificial ritua l it is after all hardly surprising
that h e shoul d concentrat e o n th e sufficienc y o f th e word  o f Christ' s
achievement rather than, say, on a  re-enacted liturgical drama.
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All the while, of course, the writer's message shows the Word of Go d
itself to bear a rich fountain of grace and living hope, a n 'anchor for the
soul' i n Chris t a s ou r pionee r (6.17—20) . Give n th e readers ' crisi s o f
confidence i n th e gospe l an d los s o f ecclesia l nerve , i t ma y als o b e
significant that it is the Word of God which links the creational, prophetic
and incarnat e revelation of the pas t with the readers ' present experience
and with the 'powers of the age to come' (6.5) .

Three further characteristic s of the vision for the Church i n Hebrew s
can be discussed rathe r more briefly; the y concern the Church's holines s
and its perspective on time and eternity.

j. Holy
In view of the explicit identification of Hebrews as a 'word of exhortation'
(13.22), it is not surprising to find a good dose of ethical appeal alongside
the writer' s doctrina l concern s (e.g . 2.1-4 ; 3-7-4- 11; 4-14-16 ; 5.11-6.20 ;
10.19-39; 12.1-13) . The logica l link between doctrin e an d mora l exhor -
tation i s clearly one of the majo r emphases o f Hebrews, an d one whic h
relates intimately to its authors pastoral vision for the Church (cf . Weiss
1991:95; Schmid t 1992 ; Mater a 1994) . A t a  tim e o f wanin g fait h
and confidence , i t i s appropriat e t o exhor t Christian s t o 'pa y greate r
attention' to the Christian message, strengthen their drooping hands and
weak knees, 'hold fast' to their confession and 'make every effort' t o enter
the Sabbath rest of God (2.1 ; 12.12; 4.14, u).

In keeping with the discussion of the work of Christ on the basis of the
OT sacrificia l cult , ke y terms i n thi s respec t ar e those o f 'holiness' an d
'sanctification', understoo d her e i n mora l an d spiritua l term s a s tha t
which i s in keepin g with th e presenc e and characte r of God. Similarly ,
just as 'purification her e pertains to Christ' s ac t of atonement fro m sin s
(1.3; 9.14; 10.22), so 'defilement ' i s explicitly transferred from a  concern
with ritual purity of the 'flesh ' to the greater purity of 'conscience' in the
Spirit (9.13-14) . Through his sacrifice, the eterna l an d holy High Pries t
has 'sanctified ' Christian s onc e an d fo r al l (2.11 ; 9.12-13 ; 10.10 , 14 , 29 ;
13.12). A t th e sam e time , however , sanctificatio n is also a  goa l o f th e
Christian life : believer s ar e exhorte d t o endur e trial s a s God' s wa y o f
preparing them t o shar e in hi s holiness (12.10) , an d the y are to pursu e
that holines s activel y (12.14) . Similarly , Christian s mus t stil l avoi d
defilement, which is contracted above all through bitterness (12.15) or
sexual immorality (13.4).

While th e pursui t o f holines s i s i n 12.1 4 closel y linke d wit h th e
'horizontal' concer n t o pursu e 'peac e wit h everyone' , concret e mora l
instruction i s not reall y encountered before chapter 13 . There, the writer
begins with an exhortation to continue mutual love ( 1                         3.1), a
quality which, it seems, his readers have long manifested in their service of
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the saint s ou t o f lov e fo r Go d        , 6.10) . I n addition , w e fin d
instructions t o sho w hospitality , visi t (Christian? ) prisoners, guar d th e
purity o f marriag e an d abstai n fro m th e lov e o f mone y (w . 2-5) . I n
place of the sacrifice o f animals, those who have joined Jesus outside th e
'camp' mus t no w offe r th e sacrifice s o f praise, good works an d sharin g
of wh o the y ar e an d wha t the y hav e '  
13.15-16). Finally, we also find a conventional and i n some ways Pauline-
sounding appeal to 'obey your leaders' (13.17 ; cf. e.g. i Thess 5.12-13) and
to pra y fo r th e autho r (13.18) . Al l thi s seem s a  perfectl y appropriat e
application o f the writer s vision fo r holines s t o th e practica l real m o f
Christian lif e together, in keeping with similar instructions in other early
Christian writings.

At th e sam e time, i t i s noteworthy tha t unlik e th e author s o f som e
other parts of the NT this writer does not seem interested in developing a
specifically Christian ethic, or in commending distinctively ecclesial forms
of Christian life . There is, as Roloff 1993:286 puts it, little if anything that
goes beyond the general virtues of life in community. The readers have an
impressive track record of steadfastness in persecution an d o f service t o
the saints (6.10; 10.32-34; 13.2-3). Other than a general commendation o f
the imitatio n o f Christ' s enduranc e i n th e fac e o f abuse (12.2-3 ; I 3-I3)>
however, w e hea r littl e tha t i s ethicall y distinctiv e t o Christianity : n o
reference to love as the sum of the commandments, n o appeal to Christ' s
example fo r a  disposition o f humilit y or forgivenes s (despite He b 4.15 ;
5.2, 5 , 8; contrast e.g . Ro m 15.6 ; 2  Cor 8.9 ; Phi l 2.5-11), no reminde r of
the moral teaching of Jesus.

Once again , however , th e writer' s rhetorica l situatio n ma y t o som e
extent accoun t fo r thi s lacuna . Hi s primar y concer n i s t o stres s th e
effectiveness an d surpassin g heavenl y realit y o f Christ' s sacrificia l
atonement an d to reinvigorate his readers' fait h o n tha t basis . While h e
warns against apostasy, there is little evidence that his readers are confused
or unsure about substantive practical questions of morality: the problem
is not knowing what to do but doing what they know they should do (cf.
Matera 1994:169, citing A. Verhey). Indeed he acknowledges th e continu -
ing diligence and service to the saints which mos t of them stil l manifest
despite the current crisis of assurance (6.9-12).

In tha t regard , then , th e writer s prescriptio n agains t th e Church' s
slackness an d failur e o f fait h involve s a  renewa l o f unfailin g assurance
about th e gospe l o f Jesus Christ , whos e wor k an d exampl e i n tur n
empowers Christian pursuit of his holiness and endurance with the certain
hope of entering the Sabbath rest and the heavenly city.

6. Progressive  and Conservative
Two sets of complementary priorities for the Church's view of time and
eternity conclude our  survey . The first  heading somewhat provocativel y
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juxtaposes tw o kinds o f verbs employed in th e writer s paraenesis. On e
stresses endurance , 'holdin g fast ' an d 'maintaining ' Christia n fait h an d
confidence, showin g diligence and takin g care not t o 'drif t away ' from i t
or b e 'carrie d away ' b y fals e teachings , no t t o 'leav e behind ' churc h
attendance o r 'abandon' their hope (2.1; 3.6,14; 4.14; 6.11-12; 10.23, 25> 355
12.2-3; I3-9)- The other group of verbs exhorts or describes how to 'go to
Jesus outside th e camp', to 'set out' and 'look forward' like Abraham, t o
'lay aside' all that hinders and 'run the race', to 'go on' and 'approach' the
throne of grace or 'arrive' at the heavenly Mount Zion, to 'seize' the hope
set befor e them, t o 'reach ' an d 'enter ' th e Sabbat h res t an d th e shrine
behind th e curtain , t o 'pursue ' peac e an d holiness , eve n t o engag e i n
mutual 'provocation '                to love and good work s (4 .1, 6 , n;
6.1,18-19; 10.22; ii.8,10; 12.1, 14; 13.13).

These tw o kind s o f exhortatio n concer n tw o fundamenta l an d
complementary disposition s o f th e Christia n life , atteste d throughou t
the NT : on e which affirms , nourishes , protects an d conserve s what has
been received , and anothe r which looks to the future , abandon s al l that
hinders and presse s forward to th e hop e se t before us . In contemporar y
Christian rhetori c these two movements are frequently viewe d as mutu-
ally incompatibl e polarities . I n th e NT , however , an d i n th e visio n o f
Hebrews i n particular , they clearl y stan d i n a  vita l symbiotic relation -
ship, eac h helples s an d useles s without th e other . I n additio n t o thei r
evident theologica l interdependenc e in  thi s letter , the  write r use s both
principles quit e unself-consciousl y sid e b y sid e (e.g . 6.11—12 ; 10.22—24 ;
12.1-2) or even urges both attitudes in regard to the same object of'hope '
(6.11, 18-19 ; 10.23) . Th e Churc h canno t b e faithfu l t o th e pionee r o f
salvation i f i t doe s no t 'hol d fast ' th e confessio n o f hop e i n God' s
unchanging promis e an d at the same time  reach out t o 'seize ' tha t sam e
hope which 'enters' the inner shrine of God's presence.

j. Militant  and  Triumphant
Even the casua l reade r canno t fai l t o notice in Hebrews a  grand cosmi c
integration of earthly and heavenly reality, and of time and eternity. While
even th e Ol d Covenan t ritua l already operated entirel y on th e basi s of
copies o f tru e original s i n heaven  (8.5 , citing Exo d 25.40) , th e Ne w
Covenant ha s dispense d wit h th e copie s altogethe r an d exist s i n th e
presence o f th e transcenden t realit y constitute d 'onc e fo r all ' b y it s
superior High Priest. Similarly, we noted above (para. B. i. c) that antici-
pation o f the parousi a an d da y of judgement seem t o b e virtually sub-
sumed unde r the present reality of the heavenly Jerusalem. Somewhat as
in apocalyptic literature, we find here a co-existence of both anticipatio n
and participation; God's purposes are both eagerly awaited in history and
already accessible to the believer in heaven.
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This moti f i s also o f profoun d significanc e fo r th e writer' s ecclesia l
vision. Whil e a  futur e eschatolog y i s stil l eviden t an d entranc e int o
the 'bette r country ' i s still merel y imminent, th e write r i s at th e sam e
time happ y t o spea k o f th e Christia n hop e a s 'entering ' th e heavenl y
rest (presen t tense, e.g . 4.3 ; 6.19) with Chris t wh o ha s already 'entered'
(6.20; 9.12 , 24) . Mor e clearl y still , Christian s hav e alread y 'arrived '

12.18, 22 ) at th e heavenl y Mount Zion , whic h repre -
sents th e writer' s mos t comprehensiv e pictur e bot h o f th e presen t
heavenly worship an d o f th e futur e event s o f judgement an d resurrec -
tion: 'th e assembly of the firstborn who ar e enrolled i n heaven , and t o
God th e judg e of all , and t o th e spirit s of th e righteou s made perfect '
(12.23).

Thus, al l tha t th e Churc h i s called t o b e i s already full y presen t i n
the heavenly reality to which Christian s have come by virtue of faith i n
Christ. Fro m tha t perspective , th e ostensibl y deficien t ecclesiolog y o f
Hebrews turns out on closer inspection to offer perhaps the NT's richest,
most majestic panorama of the transcendent eschatologica l reality that is
the Communio n o f Saints , th e eterna l fellowship of pilgrims past an d
present.

It i s this perspective which mus t be seen to balanc e both th e write r s
ardent concer n fo r th e Church' s pursui t o f holines s an d hi s solem n
warnings agains t apostasy . Neithe r i s intende d t o tak e awa y fro m a
covenantal vision of the universa l people o f God; o n th e contrary, both
must be understood a s driven by the writers overwhelming desire to see
the Church reach the heavenly city intact and holy, with all its members,
in its faithful professio n o f the better hope .

C O N C L U S I O N
It remains to sum up briefly . We saw that the writer to the Hebrews does
not hav e a  particularl y systematic o r develope d ecclesiology . Never -
theless, h e understand s th e Churc h t o b e constitute d b y Chris t a s the
one people of God, a t one with th e faithfu l o f the Ol d Testament . Hi s
vision fo r th e Churc h i s tha t i t shoul d b e a  confidentl y Christia n
pilgrim community , centre d o n th e hig h priestl y perso n an d wor k o f
Christ fo r its experience of salvation, and roote d i n the Word o f God i n
Scripture an d th e gospel . Thi s doctrinall y base d visio n fo r renewe d
confidence a t a  time of declining fait h i s matched b y a  concern fo r th e
Church's holiness , both a s a gif t achieve d i n Chris t an d a s a goal t o b e
implemented. A s a pilgri m peopl e o n it s way to it s tru e hom e i n th e
promised 'bette r country' , the Churc h mus t engag e with thi s Christia n
hope in a way that is at once conservative in its reception and affirmation ,
and yet courageous and forward-looking in approaching and entering the
Sabbath rest that God has prepared.
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II
James, i Peter, Jude and 2 Peter

RICHARD BAUCKHA M

'HE so-calle d 'catholic ' letter s of the N T (fro m whic h I  here exclude
the Johannine letters, the subject of another chapter) are surely, along

with th e boo k o f Revelation , th e mos t neglecte d voice s amon g th e
canonical contributors t o a  biblical vision of the Church . For ordinary
readers they seem to be tucked away in what seems virtually an appendix
of minor letters, negligible by comparison wit h th e grea t Paulin e letters
which precede them, though i t is worth remarkin g that this impression is
a resul t of th e Wester n orderin g o f th e canon . I n th e canonica l orde r
which, following patristic tradition, i s found in Eastern Orthodox Bibles,
the 'catholic' letters follow Acts and precede the Pauline letters, since they
are the letter s of those who wer e apostles befor e Paul . A quite differen t
impression o f canonica l importanc e i s given. But , o f course , fo r man y
theologians and scholars, the traditional authorship of the 'catholic' letters
has long cease d t o give them importance , whil e some of these letter s -
James, 2  Peter, Jude —  have been probably more subjected to theologica l
criticism an d downrigh t denigratio n tha n an y other par t o f the canon .
However, a  wide rang e o f recen t scholarshi p o n thes e letter s has bee n
contributing i n a  variet y o f way s t o dispellin g th e cloud s o f
misrepresentation an d ignoran t neglec t wit h whic h th e olde r scholarl y
tradition obscure d them. I n the process the individua l distinctiveness of
these works, each a quite different voic e from th e many parts of the early
Christian movemen t whic h wer e neithe r Paulin e no r Johannine , i s
emerging. Since nothing more tha n conventio n justifie s thei r treatmen t
together i n a single chapter, n o attempt wil l be made here to synthesiz e
their individual voices. Each will be heard for its own sake. (An exception
will be made in the case of 2 Peter and Jude, which i n many respects are
much mor e divers e than scholarl y tradition ha s allowed, bu t whic h d o
converge in their vision of the Church. )

J A M E S
Responsible interpretation of the lette r of James must tak e seriously the
superscription (i.i), which identifies its author and addressees. In the light
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of recent scholarship (e.g . Johnson 1995) , there are no longer any cogen t
reasons for thinking that the name James is used pseudonymously or that
'the twelve tribe s i n th e diaspora ' ar e to b e understoo d metaphorically .
The lette r i s a circular letter from James, the Lord's brother, leader of the
Jerusalem church , t o Jews throughout th e diaspora . James writes i n th e
well-established Jewis h traditio n o f letter s fro m th e authoritie s a t th e
centre of the Jewish world, Jerusalem, to the communities in the diaspora.
The referenc e to all twelve tribes is not purely ideal, but indicates that the
letter is intended fo r the whole diaspora, including not only the western
but als o th e easter n diaspora , wher e descendant s o f th e exile s o f th e
northern tribe s still , in thi s period , forme d communities know n an d in
communication with the rest of the Jewish world.

All that the superscription leaves unsaid about the epistolary situation
is tha t th e addressee s ar e evidentl y no t al l diaspor a Jew s withou t
distinction, bu t specificall y thos e wh o belonge d t o th e earl y Christia n
movement. This i s clear fro m th e fact s tha t James writes explicitly as a
leader of this movement (i.i) and that his letter is not designed to convert
readers to faith in Jesus as the Messiah but takes for granted that its readers
share thi s fait h (2.1) . Fro m a  practical point o f view, th e superscriptio n
does not nee d to specify tha t it s addressees are Christians, because such a
letter would be delivered to groups of Christian Jews by messengers who
themselves belonge d t o th e movement . Bu t th e fac t tha t th e super -
scription differ s in this respect from al l other superscriptions to NT letter s
(which al l indicate i n som e wa y that thei r addressee s ar e Christians) i s
probably indicative of the way James views the early Christian movement .
He does no t se e it as a specific sect distinguished from othe r Jews, but as
the nucleu s o f the messiani c renewa l of the peopl e o f Israe l which was
under way and which would com e to include all Israel. Those Jews who
acknowledge Jesus to be the Messiah are the twelve tribes of Israel, not in
an exclusive sense so as to deny other Israelite s this title, but with a kind
of representative inclusiveness. What James addresses in practice to those
Jews who already confess th e Messiah Jesus, he addresses i n principle t o
all Israel . The descriptio n o f the addressee s a s 'the twelv e tribes i n th e
diaspora', a s wel l a s referrin g t o thei r actua l triba l membershi p an d
geographical situation , would probably also evoke the lively first-centur y
Jewish hope o f the return o f the exile s of all twelve tribes to the land of
Israel. I t incorporate s th e addressee s i n th e messiani c programm e o f
redemption which Jesus had initiated b y appointing twelve apostles.

That Gentiles could become members of the people of Israel, as Rahab
(2.25) did , was , o f course , wholl y uncontroversial . Bu t th e possibility ,
raised by the Pauline mission, that Gentile s who believed in Jesus could
belong to the eschatological people of God as Gentiles, without becomin g
Jews, does not impinge on James's concerns in the letter. He discusses the
issue of faith an d works (2.14-26) not a t all in the way that i t features i n
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the Pauline letters, where it is always a matter of the relationship of Jewish
and Gentile Christians . In James the issue has nothing to do with quali -
fications for belonging to the people of God, and nothing to do with the
distinctives o f Jewish identity , suc h a s circumcision, whic h concerne d
both Pau l and his opponents becaus e of their implications for the status
of Gentile Christians. James addresses, not a polemical issue, as Paul does
in Galatians, but th e practical failure of people who pride themselves on
their monotheistic belie f (cf. 2.19) to express their faith i n works of love.
The fac t that this section of James (2.14-26), which at first glance appears
to relate closely to Pauline discussions, is in fact entirely oblivious of the
issues raised by Paul's Gentile mission, shows how completely th e lette r
assumes the Jewish Jesus movement as its context, and probably indicates
that i t date s fro m a  perio d befor e th e statu s o f Gentil e convert s ha d
become a controversial issue. James's vision for the Church certainl y does
not exclude Gentiles, but, like Jesus' own mission, it is still focused on the
messianic renewa l of Israe l a s the necessar y firs t stage i n th e messiani c
redemption of the world.

The messianic renewal of Israel certainly has the messianic redemptio n
of the world as its goal. This is clear from 1.18 , where those Israelites who
have received new birth as children of God, thu s constituting the renewed
Israel, are called ' a kind o f first fruits o f his creatures'. They are the first
sheaf of the eschatological harvest, offered t o God i n thankful assurance
of the ful l harves t to come. The ne w birth of messianic Jews, the renewal
of Israel , i s th e representativ e beginnin g o f God' s ne w creatio n o f al l
things. Thus James addresses the twelv e tribes, but h e does s o with th e
consciousness h e shares with all early Christians tha t God's purpose now
being fulfilled throug h Jesus the Messiah has a universal goal.

Since th e Church , fo r James, i s the messianicall y renewed Israel , his
vision fo r the Churc h i s of a community which full y expresse s in it s lif e
the values expressed by God i n his law. There are two broad angles from
which we can explore this vision. One i s James's characteristic concern for
wholeness, while the othe r i s his characteristically sharp dualism. Whil e
these two forms of thought have a surface-structure which appear s to be
contradictory, since formally one requires of James's readers 'not only this,
but also that', whereas the other requires their allegiance 'only to this, not
to that' , in reality as we shall see the two form s o f thought complemen t
each other and cohere in the paraenetic goal at which they aim. Together
they structure a vision of a community which wholeheartedly embrace s
and full y practise s th e value s o f God' s kingdom , an d whic h thereb y
distinguishes itself radically from th e dominant values of the world .

The firs t o f th e man y aphorism s i n whic h Jame s encapsulate s hi s
teaching (1.3-4 ) introduce s th e them e o f wholeness o r integrit y which
pervades the letter. Of the two synonyms used here, 'complete'
and 'whole'                          , paired for emphasis, the first, with its cognates,
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forms a  word-group whic h i s a favourit e o f James and i s one (bu t only
one) o f the ways in which th e theme of completeness or integrity recurs
through th e lette r (cf . 1.17 , 25 ; 2.8, 22 ; 3.2) . I n contras t wit h double -
mindedness (1.8; 4.8), it indicates wholehearted and single-minded loyalty
to God and God's values. Therefore i t requires that Christians should no t
only hear but als o act (1.22-25), not only say but als o do (2.16) , not only
believe bu t als o complete  thei r fait h wit h work s (2.14-26 , esp . 22) . I t
requires that they should not pic k and choose which commandments t o
keep, bu t complete  (fulfil ) th e whole  of God' s complete  la w (2.8-12 ; cf .
1.25). I t requires that the y should no t curs e people with one side of th e
mouth while blessing God with the other (3.9-10). In these kinds of ways
wholeness i s equivalent to consistency of living out th e values expressed
in God' s la w in th e whol e o f life . Suc h consisten t livin g manifests the
divine gifts , whic h are always complete (1.17), in the sense of wholly an d
unequivocally good , an d th e wisdo m fro m above , whos e seven
characteristic qualitie s are indicative of completeness (3.17).

Wholeness, with its roots in the undivided devotion an d loyalty of the
heart to God, i s a matter of the integrity of the individual , involving the
whole person (3.2) . But it is also applicable to the community. Loyalty to
God an d t o eac h othe r shoul d unit e individual s i n a  communit y
characterized b y peaceable , gentle , considerate , carin g an d forgivin g
relationships (2.13; 3.13, 17; 4.11—12; 5.16, 19). James connects the conflic t
within an individual, which impairs integrity of the person (4.1) , and the
conflict whic h tear s th e communit y apar t (4.1 ) an d agains t whic h h e
especially warn s (3.16 ; 4.1—2 , u ; 5.9) . Competitiv e ambitio n (3.14 )
threatens th e wholenes s o f th e community , jus t a s peacemaking (3.18 )
promotes it .

While James's emphasis on wholeness aims to unite (both .. . and), his
dualism promotes a  certain sort of division (either ... or). I t insists on a
distinction i n realit y which require s of Christians a  choice. Eithe r they
can be friends with God (4.4) , like Abraham (2.23), or they can be friends
with 'th e world ' (4.4) , bu t th e choic e mus t b e made . Th e distinctio n
cannot b e fudged. The compromise ('bot h ... and') which the 'double-
minded' (4.8 ) attempt , dividin g thei r loyaltie s betwee n Go d an d th e
world, i s i n realit y no t possible . I n thi s shar p contras t th e dualis m i s
fundamentally on e of value-systems. One live s either by God's values or
by that dominant value-system whic h James call s 'the world' (1.27 ; 2.5;
4.4). 'Friendship ' (4.4) has connotations of loyalty and sharing of values.
Hence friendshi p with bot h Go d an d th e world , indicatin g oppose d
systems of values to live by, is impossible. I n the same context (4.4) Jame s
uses th e imag e o f marriag e an d adulter y i n th e manne r o f th e O T
prophets: God' s peopl e wh o compromis e wit h worldl y value s ar e
adulterous women, attempting the impossible task of combining marriage
to Go d thei r husband , wh o require s exclusive loyalty, and liaiso n with
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another partner , th e world . Thi s dualism betwee n Go d an d th e worl d
appears also in 1.27 , where religio n tha t i s undefiled i n th e eye s of Go d
involves keeping oneself unstained by the world. The latte r phrase doe s
not impl y avoiding contact with outsiders , bu t refusin g t o comply with
that approac h t o lif e whic h i s inconsistent wit h God' s values. That th e
issue is primarily one o f values is very clear i n anothe r manifestatio n of
James's dualism: the contrast between two kinds of wisdom, one of which
is 'earthly' (i.e. of earthly origin rather than coming from heaven), 'natural'
(i.e. purely human rather inspired by the divine spirit) and 'demonic' (i.e.
associated with the evil spirits who inhabit this earthly realm), while the
other is 'from above ' (i.e. from God ; cf . 1.17). The forme r is characterized
by competitive self-seekin g (3.14), th e latte r b y the lov e which respect s
and seeks the good o f others (3.17) .

The moti f o f wholeness an d the dualistic motif cohere an d reinforc e
each other , becaus e th e forme r involve s wholehearted devotio n t o Go d
and single-minde d loyalt y t o God' s values . The double-minde d lac k
wholeness, becaus e i n relatio n t o Go d the y ar e half-hearte d (e.g . i n
desiring th e wisdo m Go d give s [1.6-8] , sinc e the y als o indulg e self -
seeking and competitiv e desire s [4.1-3]) , and becaus e thei r loyaltie s are
divided an d conflict . Wholenes s i s manifeste d i n a  life-styl e an d a
community a t odd s with dominan t value s i n society . This situatio n is
intelligible in the overall context o f messianic redemption, i n which th e
Church i s the representativ e firs t fruit s o f th e whol e creation , itsel f as
yet unredeemed (1.18). As the messianically renewed Israel, James's readers
are called to live a counter-cultural life for the sake of the universal coming
of God' s kingdom . Th e eschatologica l expectatio n i n James function s
to validate the values by which th e reader s are called t o liv e as those o f
the kingdo m o f Go d whic h i s going t o prevai l universally (2.5 , 13; 3.18 ;
4.10).

It i s important t o notic e tha t th e dualis m involve d i n thi s visio n i s
evidently not designed t o draw a sociological boundar y between insiders
and outsider s i n orde r t o reinforc e th e Christia n community' s sens e of
identity. None o f the passages cited s o far refer t o outsiders a t all . There
are n o reference s i n thes e passage s t o th e readers ' non-Christia n
neighbours or to the social institutions of the wider society. By contrast,
as we shal l see , with I  Peter , ther e i s no discussio n o f ho w th e reader s
should relat e t o non-Christia n neighbours , househol d structure s o r
political authorities. The concern is not with sociological boundaries but
with values. In particular, the readers are to see that the competitive self -
seeking characteristi c o f th e dominan t syste m o f values i s inconsistent
with the values of God's kingdom. I t is not fo r the sake of distinguishing
themselves fro m outsider s tha t th e double-minde d shoul d purif y thei r
hearts (4.8), but in order that they should be 'complete', wholehearted in
their loyalty to God, livin g out God's values consistently.
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However, this serves to highlight the issue of the rich in James, a theme
which ha s not ye t been mentioned. The on e passage which seem s to be
clearly a reference to non-Christians refer s to wealthy people who are the
oppressors of Christians (2.6-7). Since James is a circular letter, this must
be regarded , no t a s reflectin g som e specifi c socia l context , bu t a s a
situation whic h James regards as typical, likel y to apply to man y of his
readers in th e communitie s of the Jewish diaspora . Rich people ca n be
regarded as typically the oppressors of Christians. This lends plausibility
to th e vie w tha t th e ric h t o who m Jame s refer s elsewher e i n th e lette r
(i.io-n; 3.13-5.6 ) ar e als o treate d a s outsid e rathe r tha n insid e th e
Christian community , especially as the wealthy landowners addressed i n
5.1-6 are condemned precisel y for oppression o f the poor . The second -
person address , both to the businessmen (4.13-16) and to the landowners
(5.1-6) nee d no t mea n tha t thes e categorie s o f peopl e ar e expecte d t o
read the letter or to hear it read, but i s sufficiently explained as rhetorical.
If w e hav e t o decid e whethe r th e ric h ar e envisage d a s withi n o r
outside th e Christia n community , the n th e evidenc e seem s t o indicat e
the latter . Ye t the ambiguit y o f th e text s ca n b e understoo d if , onc e
again, w e recognize tha t th e issu e is fundamentally one o f values. Th e
acquisitive, self-confident , self-seekin g value s o f th e rich , whic h mak e
them heartles s oppressors o f others, are what James sees as inconsisten t
with th e values of God's kingdom. Consequently , th e ric h person wh o
enters th e Christian synagogu e (2.2) need no t b e an interested outside r
paying a  visit. Even if he professes Christian faith , James objects t o th e
honour show n t o him a t the expense of the poor (2.2—4) , because this is
the reverse of God's values (2.5), and, whether he is a Christian or not, the
rich man' s value s associat e hi m wit h th e typica l ric h wh o oppres s
Christians (2.6-7) . The fac t tha t James's readers typically experience the
rich as oppressors (2.6—7 ) serves to demonstrate to them that they belong
on Gods side of this conflict of values and to show them how inconsistent
it would b e for them t o show deference to the rich.

If James, then, excludes the rich from hi s vision of the Church, in the
sense that the values of the rich are opposed t o those of God's kingdom ,
in what sense does he identify the Church with the poor? It is important
to realize that the majority of James's readers are not poor, any more than
they ar e rich . Addressing his readers , hi s brother s an d sisters , a s 'you',
James refers to the poor in the third person (2.1-5), not because he expects
none o f his readers t o b e poor, bu t becaus e he expects mos t no t t o be
poor. This is because ancient society was not divided into rich and poor.
Both rich and poor were small minorities, at the top and botto m o f the
social scale, while the vast majority of the people were not regarde d an d
did not regard themselves as poor. Whether the y had only enough to live
on or a little more than enough, they had reasonable security or life. Th e
poor were not those who lived modestly but with reasonable security, but
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those who live d from han d t o mouth , lik e the da y labourers (5.4) who
earned each day enough for the next day's needs but were employed only
a day at a time with no security, or like the widow and the orphan (1.27) ,
with n o mean s o f providing fo r themselves . Th e poo r wer e eithe r th e
wholly destitute, o r those whose means of support were so uncertain they
constantly riske d destitution . Mos t o f James's reader s ar e no t i n thi s
position, an d h e doe s no t requir e the m t o be , thoug h h e doe s expec t
them to share what little they have with the really poor who have nothing
(2.15-16). Ye t the poo r ar e thos e Go d ha s chose n 't o b e heir s o f th e
kingdom he has promised to those who love him' (2.5) . The poo r are the
paradigm heirs of the kingdom.

While James's vision o f the Churc h doe s no t exclud e thos e wh o are
neither rich nor poor , i t does requir e of all a kind o f identification with
the poor as paradigm heir s of the kingdom. This appears in his language
of'lowliness (xaTteivoo ) and cognates: 1.9-10; 4.6,10), together with that
of 'boasting' (a                         nd cognates: 1.9-10; 3.14; 4.16). This is
language ofsocial status . The poo r ar e those who have no socia l status,
who cannot put themselves above anyone else, who cannot take advantage
of others, who find their status solely in God's evaluation of them. Other s
can fin d salvatio n onl y i n renunciatio n o f status an d socia l advantage ,
together with th e arroganc e befor e other s an d befor e Go d whic h statu s
promotes. All must make themselves lowly before the Lord (4.10) , which
means to put themselves on the same level as the poor, so that none may
set themselves above others or take advantage of others.

In summary , James's vision o f the Churc h i s of (i ) th e messianicall y
renewed Israel as the harbinger of the messianic redemption of the world;
(2) a community living out God's values with wholehearted commitment
and consistency ; (3 ) a community which reject s th e value s of th e rich ,
renounces social status and advantage, and lives in identification with the
poor who are the paradigm members of God's people.

i P E T E R
i Peter addresses churches scattered acros s a wide area of Asia Minor. I t
shares a number of themes with James, but mos t striking is the fac t tha t
both are addressed t o 'the diaspora'. In this resemblance, however, hides a
very great difference. James addresses the Jews of the diaspora. Though he
addresses the m with a  view to the messianic renewal and eschatologica l
destiny of the people of God, thei r identity as Israel in the diaspora is the
identity the y nav e alway s had, the wa y they hav e alway s define d an d
understood themselves . Though presupposed, i t plays hardly any furthe r
part in the explicit argument of the letter. In i Peter, on the other hand ,
the addressees are not Jews, their identity as the people of God in diaspora
is a new identity they have been given, and much of i Peter is devoted t o
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expounding thi s identity and it s implications for the way its readers live
and relat e t o thei r socia l context . Whereas th e diaspor a i n James i s a
presupposed fac t of Jewish life, though no t without theological meaning ,
in i Peter the diaspora is a potent theological interpretation of the facts of
Gentile Christian existence .

i Peter clearly addresses its readers as converts from pagan society (1.14,
18, 21 ; 4.2—4). I t i s inconceivable that thi s writer, who (whethe r h e wa s
Peter or writing on Peter s behalf ) was himself evidently a member of a
circle of Jewish Christian leader s (5.12-13) , di d no t envisag e any Jewish
Christians among his readers. But it must be indicative of the rapid spread
of Christianity in the area addressed (cf . Pliny, Ep, 10.96) that he imagines
his audience a s predominantly of Gentile origin . The whol e question o f
relations between Jewish and Gentil e Christians is as absent from i  Peter
as it  is  fro m James , i  Pete r neve r mention s Jews , Christia n or  non -
Christian, but on the other hand the term 'the Gentiles' is used to refer to
non-Christian outsider s (2.12) . This i s a vision of the Churc h i n which
the Jewis h peopl e o f Go d hav e simpl y droppe d ou t o f th e pictur e
altogether, but i n which th e ne w people of God ar e distinguished fro m
'the Gentiles ' i n term s borrowe d fro m thos e i n whic h diaspor a Jew s
identified themselves . The readers ' paga n neighbour s no longer confus e
them with Jews but call them 'Christians' (4.16; in the NT the term occurs
only here and i n Acts 11.26 ; 16.18 ; bu t cf . again Pliny , Ep . 10.96) , ye t i
Peter addresse s the m a s 'elec t exile s of th e diaspora ' (i.i) . This i s th e
controlling image which overarches everything else i Peter has to say about
its readers' identit y an d situation .

However, thi s image and the range of other images which follow in its
wake throug h th e lette r shoul d no t b e seen a s a transference of Jewish
identity to the Church, nor even as simply the application o f descriptions
of OT Israe l to the Church . Though some kind o f continuity with th e
people of God of the first covenant is presumed (cf. 3.6), it is certainly not
the emphasis , an d th e ne w identit y whic h thes e paga n convert s t o
Christianity are given is not focuse d on suc h continuity. The identit y is
that of the people of God who were once not a people but have now been
constituted God's people (2.10) by the event of the eschatological Exodu s
(1.18-19). The Churc h i s the eschatologica l peopl e o f Go d whic h th e
prophets foresa w (1.10-12). Its titles and descriptions are drawn from th e
prophetic account s of this eschatological people of God. It s identity lies,
not primarily in its continuity with the people of the first covenant, bu t
in its own election, calling, constitution, destiny and prospective inherit-
ance (e.g . 1.1—9 ; 2.9—10 ) a s th e eschatologica l peopl e o f God . Thi s
emphasis shoul d no t b e construe d a s anti-Jewish, bu t a s designed t o
meet the needs of self-identification amon g Christians whom neithe r the
synagogue nor their pagan neighbours identify as Jews. Their relationship
to Israe l is not a s such the issue . What is at stake is their own identity , as
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the peopl e o f Go d livin g amon g 'th e Gentiles' , a n identit y which , a s
converts from paganism , they have yet to make fully thei r own.

The languag e of diaspora an d exil e (i.i , 17; 2.11-12; 5.13 ) belongs to a
complex o f image s o f the eschatologica l peopl e o f Go d whic h w e can
conveniently enter by way of the ke y passage for defining thi s people of
God: 2.9-10 . This i s the second par t o f the exegetica l section (2.4-10 )
which play s a key role i n th e structur e and theolog y o f the letter . Th e
section i s designed to relate Jesus Christ as the elect one to his Church as
the elect people. The introduction states the theme (2.4-5), which is then
developed by three scriptural texts about Chris t as the elect stone (2.6-8)
and thre e scriptural texts about the Church a s the elec t people (2.9—10) .
Parts of Isa 43.20-21 ('my chosen rac e . .. to proclaim m y mighty acts' )
and Exod 19.5-6 ('a people for my possession ... a royal priesthood an d a
holy nation') are conflated and expanded in verse 9, and Hos 2.23 (cf. 1.6,
9; 2.1) is paraphrased in verse 10.

That Isa 43.20-21 is here the leading text is important. Th e Deutero -
Isaianic prophecies of redemption ar e fundamental to i Peter, as to many
early Christian writings (cf. 1.18 [Is a 52.3]; 1.24-25 [Isa 40.6-8]; 2.22 [Isa
53.9], 23 [Isa 53.7], 24 [Isa 53.4-5,12], 25 [Isa 53.6; 40.11]). They depict th e
eschatological redemption as a new Exodus, accomplished b y the Servant,
whose suffering as a sacrificial lamb i Peter understands as the sacrifice of
the Passove r Lam b of the ne w Exodus (1.19 ; cf. Isa 53.7; Exod 12.5) . Isa
43.20-21 depicts the people of God being led through the wilderness (Isa
43.19-20) in the new Exodus from Babylo n (Isa 43.14; cf. i Pet 5.13). The
text fro m Hose a i s connected becaus e i t too , depict s a n even t i n th e
wilderness like that when Israel came out of Egypt (Hos 2..I5) , and because
the opening verse of the passage (Hos 2.14 ) has a close verbal connexion
with Is a 40.2. This enables i Peter to understand th e new Exodus as the
event when Go d mad e thos e who had previousl y not bee n a  people his
own elect people (Hos 2.23 ; i Pet 2.10).

i Peter' s imag e of 'new birth ' (1.3 , 23) , effected b y God's word whic h
accomplishes the new Exodus (i Pet 1.24-25; Isa 40.7-8), is probably also
to be connected with the prophecy of Hosea. This new birth makes those
who previously were not God's people 'children of the living God' (Ho s
i.io). Exod 19.5-6 is brought into connection with these passages because
it describe s th e constitutio n o f Israe l a s God' s elec t peopl e i n th e
wilderness afte r th e firs t Exodus : typologicall y th e term s appl y t o th e
people of the new Exodus (cf . also i Pet 1.2 with Exod 24.6-8).

This depiction of the Church as the people God has created for himself
by th e ne w Exodu s whic h Jesu s Christ , th e Sufferini g Servan t an d th e
Passover Lam b accomplished , seem s a t firs t sigh t difficul t t o reconcil e
with th e languag e of diaspora and exil e (i.i , 17 ; 2.11-12; 5.13) . The text s
quoted locat e th e peopl e o f Go d i n th e wildernes s afte r the y have lef t
Egypt or Babylon, but, in describing the readers as 'exiles of the diaspora'
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(i.i) and 'alien s and exiles ' (2.11) , living 'in th e tim e of your exile' (1.17) ,
i Peter seems to locate its readers still in Egypt or Babylon, not yet led out
by God i n the new Exodus (cf. Isa 52.4; Gen 15.13 ; 47.4; Deu t 23.7) . The
reason fo r this i s that i Peter understands th e new Exodus no t a s a geo-
graphical movemen t ou t o f the paga n societ y in which it s readers live,
but a s a redemption fro m 'th e futile ways inherited fro m you r ancestors '
(i Pet 1.18). They have received mercy and become God's people (2.10) so
that the y 'ma y proclaim th e might y act s o f him wh o calle d you ou t o f
darkness into hi s marvellous light' (2.9) . This they do by continuing t o
live 'among the Gentiles ' (2.12 ) as 'aliens and exiles ' (2.11) , witnessing by
their holy life a s the peopl e o f God t o God' s 'mighty acts' —  God's great
act of eschatological redemptio n s o that th e Gentile s may 'glorify God '
(2.12). i Peter thus takes up the Deutero-Isaiani c theme of the people of
God a s his witnesses t o th e nations . Th e ne w Exodus , lik e the old , i s
designed t o demonstrat e God' s deit y t o th e nation s (Exo d 15.11-16 ; Isa
52.10). This it does as the people of God created by it live as God's people
among the nations.

In this way diaspora and exile are given a positive meaning and purpose.
But they are, of course, temporary. The eschatological redemption canno t
leave the people of God i n Babylon for ever. The tim e of their exile (1.17)
lasts unti l the y com e int o thei r inheritanc e (1.4) , whic h i s n o longe r
understood a s the geographical land of Israel, but as a salvation kept ready
in heaven unti l it will be revealed in the last time (1.4—5) . Part of the new
identity th e reader s ar e given a s the eschatologica l peopl e o f Go d i s a
homeland fro m which they should think of themselves as presently exiled.
Like diaspora Jews, they live among the Gentiles as aliens and exiles. But
whereas fo r diaspor a Jew s th e homelan d wa s a  geographica l centr e t o
which the y expected t o b e restored i n th e eschatologica l future , fo r th e
readers of i Peter it is a purely heavenly inheritance to be revealed in the
eschatological future . The definitio n o f the readers as the people of God
of th e ne w Exodus , stil l livin g as exiles among th e Gentiles , therefor e
places the m no t geographicall y i n relatio n t o a  centre , a s the Jewis h
understanding of the diaspora did , bu t temporall y between, o n th e one
hand, thei r electio n an d calling , their ransoming and sprinklin g by the
blood o f Christ, their new birth as the children or God, thei r receiving of
mercy an d bein g mad e God' s people , and , o n th e othe r hand , thei r
entering into their inheritance in glory when Jesus Christ is revealed. It is
in this period that they must live as God's holy people among the Gentiles.

As well as being the eschatologica l peopl e o f God, the y also form th e
new templ e an d it s priesthoo d (2.5) . Fo r diaspor a Jew s th e Jerusale m
temple wa s the centra l focu s o f identity , where thei r relationshi p with
God a s his peopl e wa s enacte d an d guarantee d i n th e dail y sacrifices .
Once again, i Peter's readers are not given a geographical focus of identity.
They themselves form the house of God (2.5 ; also 4.17, where the allusion

162



J A M E S , i  PETER , J U D E AN D 2 PETE R

to Ezek 9.4 shows that the reference is not to 'the household o f God', but
to 'the house of God', the temple ) where God i s present an d the y serve
him i n hi s presence. Sinc e the descriptio n i n 2. 5 anticipates 2.9—10 , th e
'spiritual sacrifices' are best understood a s the whole way of life which, as
God's holy people, they are called to lead, and by which they proclaim his
mighty acts to the Gentiles.

The development of the image of the new people of God therefor e has
a strong orientation towards this people's relationship to outsiders. These
are not mentione d unti l 2.12, from which point o n the readers ' relation -
ships with the structures of the society in which they live and with thei r
pagan neighbour s dominat e th e letter . Th e exegetica l sectio n (2.4-10 )
rbrms a transition. Before it the emphasis is on the election of the Church ,
its origi n i n redemptio n an d ne w birth , it s hope an d destiny , an d it s
calling, i n th e meantime , i n th e tim e o f it s exile (1.17) , t o b e th e hol y
people o f the hol y God (1.15-16) . The exegetica l section introduce s th e
further thought tha t this calling to holiness is a mission to proclaim God's
mighty acts , a  thought whic h i s then immediatel y taken u p i n 2.11-12 ,
where fo r the firs t time exile is seen i n relatio n t o thos e amon g who m
they are exiles, 'the Gentiles'.

'Aliens an d exiles ' (2.11 ) certainl y does no t describe , a s J. H . Elliot t
argued i n hi s pioneering sociological stud y o f i Pete r (1981) , the actua l
social status of the readers before their conversion to Christ. The whole
complex of imagery to which the phrase belongs requires that i t describe
the readers as the eschatological people of God.  Bu t this does not mea n that
its significanc e i s purely religious , i n th e sens e of unrelate d t o a  social
situation. I t corresponds t o the social alienation and hostilit y which th e
readers hav e suffere d a s a  resul t o f thei r conversion . I n thi s societ y i n
which they were once full y a t home (4.4—5 ) they are no longe r at home ,
since their way of lif e n o longe r resemble s their neighbours ' (1.14 ; 4.4).
They experience a variety of forms of discrimination and accusation fro m
their paga n neighbour s wh o no w trea t the m wit h th e hostilit y an d
suspicion whic h differenc e s o often attract s (2.12 ; 3.14 , 16 ; 4.12, 14 , 16) .
What the image of exiles in the diaspora does is to put suc h experience s
of social alienation in an interpretative context of religious meaning. Such
experiences belon g t o th e callin g of God's elec t people , whil e the y liv e
among the Gentiles, awaiting their inheritance. They even serve a positive
purpose of testing (1.6-7; 4-I2)> a notion which is once again rooted in
the propheti c account s o f th e eschatologica l peopl e o f Go d (Is a 48.10 ;
Zech 13.9: note this latter text's close link with Hos 2.23). The new identity
the readers are given as exiles of the diaspora is one which interprets their
experience o f socia l alienatio n an d hostility , an d enable s the m t o
understand i t in the context of an identity which transcends it.

From thi s perspective o f the meanin g of the diaspor a identity o f the
Church, we can approach the question of differentiation o r acculturation,
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which ha s occasione d som e recen t discussio n i n stud y o f I  Peter . I s i
Peters strateg y t o resis t the dange r o f it s readers ' assimilatio n t o paga n
society b y givin g the m a  cohesiv e identit y sharpl y distinguishe d fro m
society around them? Or i s the strategy to reduce friction and hostility by
accepting the social structure s an d the values which suppor t them? O n
the one side, there is i Peter's strong emphasis on a distinctive way of life,
contrasted wit h the way the readers had lived before conversion (not e th e
favourite word o f which i Peter has half the NT occurrences :
1.15, 18 ; 2.12 ; 3.1 , 2 , 16) . O n th e othe r side , ther e i s th e acceptanc e o f
secular authorities both of the state and of the household (2.13-3.7) . But
we should also notice anothe r featur e of the letter which seem s to poin t
in tw o directions . O n th e one hand , ther e i s recognition, eve n expecta -
tion, that the distinctive way of life the readers are called to live provokes
hostility fro m paga n neighbour s (4.3—4) , an d that , eve n i f rais e an d
malicious accusation s ca n b e avoided , ther e wil l b e abuse and sufferin g
even fo r good conduct (3.16) . On th e other hand, ther e i s the hope that
good conduct will win the approval of pagans, even leading to their con -
version (2.12; 3.1). This latter duality is probably only an apparent paradox .
It wa s specifically becaus e of thei r withdrawal fro m ordinar y socia l life ,
which the y saw as immoral and idolatrous , tha t Christians were regarded
as antisocial (4.3-4) , an d therefor e suspected o f worse crimes . Bu t thi s
does not mean that there could no t be significant overlap of moral values
in other respects , such that Christians' lives could be admired and thereby
mitigate the stigma of being antisocial. This conclusion give s some help
towards th e resolutio n o f the issu e of differentiation o r acculturation. A
distinctive way of life need not entai l total rejectio n of every aspect of the
social context.

Further help , however , come s fro m recallin g the missionar y thrust o f
the calling to be the holy people in diaspora. I n the first place, holiness is
required simply because they are God's people (1.15-16). It is certainly not
that a  distinctive way of life i s urged i n order  to consolidate identity . I t is
rather that the identity of being God's people necessarily entails holiness.
But holiness i n the diaspora situation is also a calling to witness to the holy
and redemptiv e God . This witness is not served by assimilation. But it is
served by accepting the structures of society as the place in which t o live
the distinctive  Christia n way . These exiles in a society no t thei r own are
in no position t o change the structures in which the y are predominantly
the subordinates: slaves of non-Christian masters (2.18-21; note that there
are no instructions to Christian masters of slaves, as there are in Ephesians
and Colossians) an d wives of non-Christian husband s (3.1—6 ; whereas the
husbands addressed i n 3.7 have believing wives). In thes e situations , th e
scarcely tolerable insubordination simply of being Christians itsel f makes
a tacit but vast difference t o the acceptance o f the structures of authority,
while the distinctivel y Christ-like an d Sarah-lik e practice of submission
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gives it a Christian character , i Peters social strategy, therefore, i s neither
to buttress sectarian identity for its own sake nor to promote assimilation
for th e sake of avoiding hostility . I t is to urge the living of a distinctivel y
Christ-like way within the given structures of society. It is the strategy for
those called t o be the holy people o f God a s aliens and exile s among the
Gentiles.

In summary , i Peter' s vision of the Churc h i s of (i)  a  community of
people who have been given a new identity as God's elect and holy people,
destined fo r a n eterna l inheritance ; (2 ) God' s peopl e livin g unti l th e
parousia as 'exiles' in the midst of the pagan society from which they have
converted; (3 ) God's elect and holy people called to be, in this situation, a
light to the Gentiles, witnessing to God's act of redemption i n Christ by
living a distinctively Christ-like way of life i n the mids t of the structures
of pagan society.

J U D E AN D 2  P E T E R
Though the y ar e very differen t i n othe r respects , i n delineatin g thei r
visions o f th e Churc h i t wil l b e usefu l t o conside r thes e tw o letter s
together. Bot h addres s situation s i n whic h fals e teachin g i s promotin g
moral carelessnes s o r eve n deliberat e floutin g o f accepte d Christia n
standards o f behaviour. Therefore the particular concern fo r the Churc h
which both  express is that the Church will lose its very identity as God's
people if it lacks moral seriousness in seeking to live out God' s righteous-
ness in its life. Jude encapsulates in four instructions what his readers can
do t o wor k ou t th e mora l implication s o f th e gospe l i n thei r lif e a s a
community (20—21), and trusts God's power to preserve them from moral
disaster an d t o brin g them , sanctified , int o hi s presenc e (24-25) . Th e
eschatological emphasis (Jud e 21 , 24 ) i s stronger i n 2  Peter, because th e
false teacher s i n thi s cas e combine d thei r ethica l libertinis m wit h
eschatological scepticism . 2  Peter sees that without the expectation of the
triumph o f God' s righteousness , concer n fo r righteousnes s no w lack s
adequate theological motivation . 2  Peter's vision ofthe Church i s therefore
of a community which live s from th e grac e and th e knowledge o f Jesus
Christ given in Christian conversion (1.3 ; 3.18), developing from this God-
given source the ethical virtue s which ar e summed u p in Christian lov e
(1.5-7), an(J which lives towards the new creation, a world in which
righteousness will be at home an d only  those ca n live who ar e at hom e
with righteousness (3.12-14). In both letters the vision ofthe Church i s of
the community define d b y its alignment with God' s cosmi c purpose of
righteousness. The brevity and rather specific aims of these letters do no t
allow the kind of comprehensive vision ofthe Church which both James
and i Peter, in their different ways , provide. What they do contribute to
the total canonical kaleidoscope of ecclesial visions is an intense concern
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for th e mora l integrit y of th e Church , a  limite d bu t entirel y essential
contribution.
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The Hearing Formula and the
Visions of John in Revelation

G. K . BEAL E

HE rol e of the seven letters of Rev 2-3 i n relation to th e entir e book
has been debated. 1 Some have , thought tha t th e primar y purpose o f

the letters is to describe the condition o f the first-century churches , and
by implication, th e pre-eschatological condition o f the Church through -
out the ages until the beginning of the final tribulation, directly preceding
Christ's final coming. Other s have thought tha t the primary purpose of
the letters is to express the major themes of the following visionary portion
of the book (Rev 4-21). Both of these interpretations exhibit an 'already
and not yet' end-time perspective.1 This essay sets out to argue the plausi-
bility of the secon d view , and t o propose in particula r tha t th e letters ,
especially their repeated conclusions, anticipat e the symbolic visions and
even explain the theological purpos e o f the symbolic communication o f
the book.

i. INTRODUCTIO N T O THE LETTER S
(a) Th e Relation  o f th e Letters  t o th e Rest  o f th e Book*  Phrase s an d
concepts from th e letters are related to the introductory vision of chapter
i, t o th e vision s o f chapters 4-2 0 an d t o th e concludin g scen e o f the
new creation in 21.8-22.5 (see Beale I997:lntroduction). The express
development o f the So n of Man visio n (1.9-20 ) throughou t th e letters
makes mor e viabl e th e proposa l tha t th e letter s functio n i n th e sam e
manner in relatio n t o the remainde r of the book . Suc h a  proposal bes t

11 am happy to b e able to contribut e an article in honour of John Sweet . He has
given wise and invaluabl e guidance to me, not only in my doctoral work, but als o in
my research on John's Apocalypse during the past decade .

1 For a  fulle r discussio n o f bot h view s and thei r respectiv e supporters , se e the
introductory section ('Th e Structure and Pla n of John's Apocalypse") o f G. K . Beale
1997 and passim.

3 For discussion s o f th e historica l backgroun d o f th e letter s in thei r Asia Minor
context, see Ramsay 1904 (and sources cited therein); Beale, 1997:in loc.
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explains th e presenc e o f phrase s an d concept s fro m th e letter s i n th e
following visionar y portion . Th e So n o f Ma n visio n i s primaril y
developed i n th e introduction s o f the letter s (as well a s in th e bod y o f
some of the letters and in subsequent parts of the book). The concludin g
promises o f salvifi c rewar d i n th e letter s overtl y anticipat e th e en d o f
the boo k an d th e fina l paradisia l vision (cf . ch. 19-22 ; Swee t 1979:77 ;
Minear 1969:61 ; see below). Eve n th e deceptiv e threat s t o th e churche s
are echoed agai n in the concluding description o f the characte r of those
who posed th e threat and will consequently experience the 'second death'
(see 21.8) . This observation point s stil l further t o the plausibility that th e
body o f th e letter s i s integrally relate d t o th e bod y o f th e book . This
accords with the fact that John places the visions within the framework of
the traditional Christian letter for m with a n extended introductio n (ch .
1-3), concludin g admonition s (22.6ff ) an d benedictio n (22.20-21 ; s o
Schiissler Fiorenza 1973:575) .

One o f th e mai n feature s o f th e typicall y Paulin e epistolary patter n
is tha t th e theme s o f th e introduction s ar e developed throughou t th e
body of the lette r (cf. P. T. O'Brien 1977) . This feature i s also true of th e
Apocalypse t o some degree. I t is clear that the introductions o f the seven
letters and the introductory Son of Man vision pertain to the same general
time period and mutually interpret one another, a s primarily do also the
conclusions of the seven messages and the books final vision of bliss. This
points t o th e likelihoo d tha t th e sam e relationshi p exist s between th e
body of the letters and the visionary body of the book. It is in this sens e
that w e can cal l th e letter s th e literar y microcosm o f the entir e book' s
macrocosmic structure .

An importan t issu e fo r brie f consideratio n i s whether o r no t th e
symbols whic h appea r i n th e letter s shoul d b e interpreted primaril y b y
the context o f the chapter i  vision or mainly by the historical contex t o f
the letter s themselves . I n particular , shoul d th e variou s description s o f
Christ i n chapters 1-3 be interpreted b y the historical situation i n which
these images have their origin or from the OT literar y context from whic h
they also come? There i s probably a reciprocal interpretative relationship
between th e chapte r i  visio n an d th e letters . Therefore , th e historica l
background o f the churche s an d th e O T literar y background mutuall y
interpret one another.

(b) The  Literary  Structure  of  the  Letters  and  the  Function  of  the
Hearing Formula  Therein  Althoug h 1.9-2 0 i s bes t considere d a  cal l
narrative and , therefore , a  separate introductory unit , i t shoul d als o be
viewed a s par t o f th e large r literar y segment o f 1.9-3.22 . This i s clear
from th e fact tha t the command t o write in i.u and 1.19 is repeated a t the
beginning of each of the letters, as is also a description fro m some facet of
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the So n of Man vision , which i s usually developed late r in th e bod y o f
each letter.4

There hav e bee n differen t proposal s fo r th e structur e whic h i s
common t o all seven letters (see Aune 1983:275-78; idem. 1990). Generally
speaking, eac h lette r typically can be divided int o seven parts , althoug h
there i s sometimes sligh t alteration : (i ) comman d t o writ e t o a n ange l
of a church; (2, ) a  self-description b y Christ fro m chapte r i  introduce d
by th e introductor y formul a 'thes e things' I  ;  (3) a commen -
dation o f a church's goo d work s (lackin g in the lette r t o Laodicea) ; (4)
an accusatio n becaus e o f some sin ; (5 ) an exhortatio n t o repen t with  a
warning o f judgemen t o r a n encouragement ; elemen t (4 ) an d th e
second par t of (5) are lacking in the letter s of Smyrna and Philadelphia ,
since the y ar e see n a s faithful ; element s (3 ) t o (5 ) could b e viewe d a s
one section introduce d b y Ol8a (' I know') followe d b y commendation s
or accusation s wit h correspondin g encouragement s o r exhortation s t o
repent t o avoi d judgement ; (6 ) exhortation t o discer n th e trut h o f th e
preceding messag e ('h e wh o ha s a n ea r ... ') ; (7 ) a  promis e t o th e
conquerors.

Each messag e ca n als o b e divide d int o fou r broa d sections : (i )
commission formul a wit h christologica l descriptions ; (2 ) a n ' I know '
section (typicall y containin g element s o f praise , exhortatio n an d
accusation, perhaps including calls for repentance, threat s of judgement
and promises); (3) exhortation t o discern; (4) exhortation t o conquer (so
Aune 1983:275-78 and the book's appendix) .

The logica l flow of thought i n eac h lette r generall y conforms to th e
following pattern: (i) Christ presents himself with certain attributes (par -
ticularly suitable to the situation of each church, fait h i n which provides
the basis for overcoming the specific problem faced); (2) the situation and
the particula r problem are reviewed (introduced by 'I know'); (3) on th e
basis o f th e situatio n an d th e problem , Chris t issue s eithe r a n
encouragement to persevere in the face of conflict (fo r faithful churches )
or t o repent , i n orde r t o avoi d judgemen t (fo r unfaithfu l churches) ;
(4) then bot h th e prio r situation an d proble m together , especiall y with
the corresponding encouragements to persevere or exhortations to repent,
form th e ground fo r Christ issuin g a call for the churches to respond b y
heeding ('hearing' ) eithe r the precedin g encouragement o r exhortation ;
(5) o n th e basi s o f a  positiv e respons e ( = 'hearing ' followe d b y 'over -
coming'), Chris t promise s th e inheritanc e o f eterna l lif e wit h him ,
which uniquel y corresponds t o Christ' s attribute s o r t o th e churches '
situation (the hearing formula still functions as a ground clause , together
with overcoming , eve n whe n place d afte r th e promis e i n th e las t fou r
letters).

4 For th e relatio n o f th e christologica l introduction s t o th e bod y o f th e letter s cf.
B. Gerhardsson 1977.
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In vie w o f th e simila r logica l developmen t an d them e o f al l o f th e
letters, the general mai n poin t of chapters 2- 3 can be formulated i n the
following manner : Christ  encourages  th e churches  t o witness,  warns  them
about compromise, and exhorts them to 'hear'and to overcome compromise in
order to inherit the promise of eternal life with  him.

Therefore, the logica l flow of each letter  climaxes with the promise of
inheriting eterna l lif e wit h Christ , whic h i s th e mai n poin t o f eac h
letter. The bod y o f each lette r provides the basi s upon whic h th e Spiri t
calls th e churche s t o respon d b y 'hearing' , whic h shoul d inextricabl y
result in overcoming, the consequence of which is inheriting the respective
promises.

The concluding 'hearing' exhortations are not merely addressed to each
particular churc h bu t 't o (all ) th e churches' . Althoug h eac h lette r i s
addressed t o th e particula r situation o f a  church , i t i s relevan t fo r th e
needs of all 'seven' of the churches, and probably , by implication, for the
universal Churc h o r Churc h 'a t large ' (se e 1.4 fo r thi s figurativ e signifi -
cance of'seven') .

Three general divisions can be discerned among the seve n churches .
The first and last are in danger of losing their very identity as a Christian
church. Therefore , the y are exhorted t o repent in order to prevent thei r
judgement and to inherit the promises which genuine faith deserves. The
churches addresse d i n th e thre e centra l letters have, t o varying degrees ,
some who have remained faithful an d others who are compromising with
pagan culture . Amon g these , Pergamu m i s i n th e bes t conditio n an d
Sardis is in the worst. These churches are exhorted to purge the elements
of compromis e fro m thei r mids t i n orde r t o aver t judgemen t o n th e
compromisers (an d probably also themselves) and to inherit the promises
due thos e who overcome compromise . Th e secon d an d sixt h letter s are
written t o churches which hav e proved themselve s faithfu l an d loya l t o
Christ's 'name' even in the face of persecution from both Jews and pagans .
Even though the y are 'poor' and 'have little power', they are encourage d
to continue persevering as the 'true Israel', since more trials will confront
them. They are to endure with the hope that they will inherit the promises
of eternal salvation (bot h wil l receive a 'crown').

In this light, the condition o f the churches is presented i n the literary
form o f a  chiasm : a  b  c  c  c  b ' a' . Th e significanc e o f thi s i s tha t th e
Christian Churc h as a whole is perceived as being in poor condition, sinc e
not only  are the healthy churches i n a minority but th e literary pattern
points to this emphasis because the churches in the worst condition for m
the literar y boundarie s o f th e letter s an d th e churche s wit h seriou s
problems for m th e very core of the presentation . This is highlighted b y
recognizing that a t the centre of the middle letter stands a general state-
ment that 'all the churches wil l know' that Christ is the omniscient judge
of hi s unfaithfu l follower s (2.23) . The referenc e i n 2.2 3 is conspicuou s
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because the only other collectiv e referenc e to the churches occur s a t the
conclusion o f each letter.

All of the letters deal generally with th e issu e of witnessing for Christ
in th e mids t o f a  paga n culture . The churche s wit h problem s ar e all
exhorted to strengthen their witness in various ways and the two churches
without problems are encouraged to continue to persevere in the faithfu l
witness whic h the y ha d bee n maintaining . Consequently , th e hearin g
formula functions to exhort Christians to witness despite the temptations
to compromise. Therefore, the hearing formula is a key to understanding
the majo r them e o f the letters , and , a s we will see, is crucial fo r under -
standing the theme of the entire book.

(c) The  Literary  Genre  of  Revelation 2-3  and  the  Function of the  Hearing
Formula Th e seven letters do not technically correspon d t o the typical
epistolary for m and , therefore , ar e bette r referre d t o a s 'propheti c
messages'.5 Ther e has also been a recent attempt at a rhetorical analysis of
chapters 2-3 (se e Kirby 1988).

W. H . She a (1983 ) ha s propose d tha t fiv e essentia l segment s ar e
observable, whic h thematicall y reflec t th e fivefold ANE-OT covenan t
form impose d upo n Israe l b y Yahwe h i n Exo d nf f an d throughou t
Deuteronomy: (i ) preambl e (the words o f Christ ['thes e things says' ] +
his descriptive titles from ch . i); (2) prologue (' I know your works ...',
which includ e th e tw o section s labelle d abov e a s commendation an d
accusation); (3) stipulations (expressions built around variants of'therefore
... repent', along with other hortatory words); (4 ) witness to the covenant
('hear what the Spiri t says to the churches'); (5) concluding blessings and
curses ('to him wno overcomes I  will give . . .') .

Shea's proposa l i s overstated , sinc e a  verse-by-vers e study expose s a
number of exceptions to the overall pattern (so Aune 1990:182). Neverthe-
less, a qualified versio n of Shea's view is plausible. Although h e does no t
attempt to fit into his scheme the initial command to write, the addition
of such a command is natural since it occurs in contexts where Yahweh is
addressing hi s covenan t t o Israe l throug h hi s covenan t messenger s
(whether Mose s o r th e late r prophets ; se e on i.u) . Furthermore , th e
blessings an d cursing s ar e separate d i n th e letters , th e latte r typicall y
occurring a s a conclusion o f the 'stipulations ' section . Becaus e eac h o f
these section s begins  with a  se t formula , they ar e bes t see n a s the five
literary division s o f each letter , althoug h certainl y th e initia l formulai c
command t o write must be included as a sixth element in the pattern .

That the proposed covenantal scheme forms at least part of the general
background i s supported b y severa l factors . First,  th e fivefol d covenan t
pattern ha s also been observed to be influentia l fo r the boo k a s a whole

5 See Hahn 1971 ; Hartman 1980; Miiller 1975:47-100; Aune 1983:274-79, who als o
provides a summary and evaluation of Hahn's an d Miiller's discussions; Mus e 1986.
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(see Stran d 1983); of particular note in this respect is the conclusion of the
book i n 22.70 , 18-19, Part of which allude s to Deut 4.2 , and 22.16-20 ,
where a n angel , th e Spirit , th e Churc h an d Jesu s ar e formally terme d
'witnesses'. Second, the high degree to which allusion is made elsewhere in
the boo k t o O T phrase s an d theme s permit s th e plausibilit y o f th e
employment of such a major theme as this. Third,  th e covenant theme is
a particularly appropriate one , since Jesus is now viewed with attributes of
Yahweh who i s addressing the churches , which are now also seen as th e
continuation o f true Israel. For example, Jesus introduces himsel f 

with a stock formula from th e prophets of the OT which was used
to introduc e th e propheti c saying s of th e Lor d t o Israel :

 ('these things says the Lord'; the OT formul a occurs I9ox in Ezekiel
and Jeremiah, and 44x in the Minor Prophets) . The recapitulatio n of the
covenant formula is suitable because a new covenant communit y has now
been inaugurated to be the continuation of the true people of God. I f the
Church i s faithful , i t wil l inheri t th e covenanta l blessing s o f th e ne w
creation originall y promise d t o Israe l (e.g . se e Is a 40-60) . Bu t
unfaithfulness wil l bring the curse of being excluded from th e blessings .

D. Aun e (1990 ) ha s thoroughl y discussed th e multipl e genre o f th e
seven letters. In particular, he has argued that the literary genre of chapters
2-3 i s 'that o f th e royal  or imperial  edict, whil e the mode  i s that o f th e
prophetic for m o f speech calle d the parenetic  salvation-judgement oracle'
(1990:183 and passim). If the background o f the pagan royal edict genre is
in mind, then Christ would be presenting himself as a king addressing his
subjects. Furthermore , h e woul d b e portrayin g himsel f a s th e tru e
sovereign i n contras t t o th e pseudo-kingshi p o f th e Roma n Empero r
(1990:199, 204) . This perspective nee d no t exclud e th e covenantal form
discussed above, since the covenantal background would enhance the O T
prophetic speech form , which itsel f was a development o f the covenanta l
cursings and blessings of Exodus and Deuteronomy .

In th e ligh t o f th e abov e analysis , the hearin g formul a functions as
the Spirit' s witness to Christ's (the King's) new covenant ('hea r what th e
Spirit say s to th e churches' ) t o exhor t tru e Israe l t o faithfulnes s t o he r
acknowledged Lord.

2. TH E FORMUL A 'TH E ON E HAVIN G EAR S LE T
HIM HEAR ' I N THE LETTERS AND

ITS INTERPRETATIV E AND THEOLOGICAL
SIGNIFICANCE FO R THE APOCALYPS E AS A WHOL E
(a) Th e Background  o f th e Hearing  Formula  Thi s formul a ha s it s
background i n the Synoptics and the OT, where in both cases it occurs in
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connection with symboli c o r parabolic revelation . I n the OT i t refer s t o
the effec t whic h th e symboli c revelatio n o f th e prophet s ha d o n th e
Israelites. Th e primar y functio n o f th e prophet s Isaiah , Jeremiah an d
Ezekiel was to warn Israel of its impending doom an d divine judgement .
They delivere d thei r warning s initially in a  rationa l an d sermoni c way,
exhorting th e audience abou t thei r sin and reminding the m abou t thei r
past histor y in which Go d ha d judge d their fathers because of the sam e
kind o f selfis h disobedience . Bu t thes e propheti c messenger s ha d littl e
success becaus e o f Israel' s idolatrou s allegiances , spiritua l letharg y an d
stiff-necked attitud e against changing the ways to which the y had grow n
accustomed. They had become spiritually hardened to rational, historical
and homiletical warnings.

As a consequence, th e prophet s began t o tak e u p differen t form s of
warning. They started t o employ symbolic action and parable in order to
get attention (Jeffre y 197 7 nrs t attracted m y attention to thi s transitio n
in th e prophets) . Bu t suc h a  chang e i n warnin g for m i s effective onl y
with thos e wh o alread y have spiritua l insight . Symboli c parables caus e
those wh o 'hav e ear s t o hea r an d hea r not ' t o misunderstan d further .
The literar y form o f symboli c parabl e (e.g. mashal) 'appear s whenever
ordinary warning s ar e n o longe r heede d (cf . Matt 13.10) ' (s o Jeffrey )
and n o warnin g wil l eve r b e heede d b y hardene d peopl e wh o ar e
intent o n continuin g i n disobedience . This i s the poin t o f Is a 6.9-10,
where th e prophe t i s commissioned t o tel l Israe l t o 'keep  o n listening
but do not perceive ... render the hearts of this people insensitive , their
ears dull. .. les t the y .  . . hear  with  their  ears  .  . . and repen t an d be
healed'.

Isaiah's preaching i s intended as a judgement t o blind and deafe n th e
majority i n Israe l and t o hav e a positive effec t onl y on th e remnan t (cf.
ch. 7ff ; for sources discussin g aspect s o f th e exegetica l an d theologica l
problems in Isa 6.9-10, see Beale 1991). Isaiah's message in chapters 1-5 is
predominantly a  non-paraboli c warnin g of judgement an d promis e o f
blessing conditioned o n repentance . Then th e paraboli c message comes
in 7.3  and 8.1-4 , whic h has  alread y bee n anticipate d by  the  vineyar d
parable i n 5.1-7 . The paraboli c aspec t o f the prophet' s messag e i s the n
closely linked to the hardening commission of Isa 6.9-10 and, therefore,
may be considered on e of the means by which the people are to be blinded
and deafene d (which i s viewed as beginning fulfilment , e.g . in Is a 42.20
[your ears are open bu t non e hears'] and 43.8) .

Yet th e parable s ar e als o intende d t o hav e a  joltin g effec t o n th e
remnant wh o hav e becom e complacen t amon g th e compromisin g
majority. Israe l di d no t wan t t o hea r th e truth , an d whe n i t wa s pre-
sented straightforwardl y to convic t the m o f sin, the y would no t accep t
the fac t o f thei r sin. The parables , however , functione d t o awak e thos e
among th e true , righteou s remnant fro m thei r sinfu l anaesthesia . Th e
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same pattern foun d i n Isaia h is apparent in Ezekiel , where th e Isaianic
hearing language occurs in Ezek 3.27 'h e who hears,
let hi m hear') , followe d directl y by th e prophet s firs t parable , and i n
12.2 I  'the y hav e
ears to hear, but the y do not hear') , followed immediately in verses 3-16
by th e prophet' s firs t paraboli c ac t befor e onlooking Israe l (fo r similar
wording to Ezekiel' s hearing formulae cf . Jer 5.21 ; 17.23) . Ezekiel's usage
is a development o f that already found in Isaiah.

The shoc k effec t o f th e parable s on th e believin g yet sinfull y com-
placent remnant is a phenomenon observable also in the case of Nathan's
parable addressed to David, afte r h e had sinned by committing adultery
with Bathsheba and killing her husband, Uriah . David was not read y to
hear a n outright , direc t accusation . H e ha d becom e spirituall y
anaesthetized t o hi s spiritual and mora l decline. Therefore, Nathan th e
prophet use s th e approac h o f symbolic  languag e (cf . 2 Sam 12.1-9 ,
13-15). The symbolic story catches David off guard. It causes him to focus
objectively o n th e meaning o f the story becaus e he does no t thin k i t is
related to him personally. Only after he had fully understood the pictorial
story an d fel t it s emotive impact , doe s Nathan the n appl y i t to David .
And then David is pierced to the heart and is able to accept the accusation
of his sin and repent .

Against this background, Jesus' use of the hearing formula i s not novel
but i n line with th e OT propheti c pattern . I n the majority of synopti c
uses, the phrase 'the one having ears, let him hear ' (cf. Mat t 13.9-17, 43,
and th e almos t identica l for m i n Mar k 4.9 , 23; Luke 8.8 ) is a  direc t
development o f Isa 6.9-10 and ha s the dua l functio n o f signifying tha t
revelation i n parables i s intended t o enlighten th e genuine remnan t bu t
blind those who, though they confess outwardly to be part of the covenant
community, ar e really unbelievers (Matt 7.15-23) ; cf . Matt 13.9-1 6 an d
the use in conjunction with a parable in Luke 14.35 (see ^so Matt 11.15
in connectio n wit h Isaiani c prophecy ; fo r use s i n th e Apocryph a i n
connection with parables see Aune 1990:194).

Isa 6.9-10 is probably reflected in the repeate d cal l to 'hear' in John' s
letters. However, that the Matt 1 3 background also lies behind the hearing
formula i n th e letter s o f Revelatio n i s apparen t fro m th e fac t tha t
the sam e wordin g i s found i n bot h th e Matthea n an d th e Johannin e
formulae. A n additiona l connectio n i s observable fro m th e followin g
parallels: (i ) that ('th e mystery') in both Matt 13 and Rev 1-3
occurs afte r a n initia l paraboli c portraya l an d befor e th e forma l
interpretation o f that portraya l t o indicat e tha t th e hidden meanin g o f
the preceding parable will be unveiled (cf. Mat t 13.1 1 and Re v 1.19-3.22);
(2) bot h use s of ar e linked t o a n interpretatio n o f the O T
(respectively, of Isa 6 in Matthew and of several OT allusions , including
some fro m Is a 44-49, i n Re v 1.12-18); (3 ) indeed,              itsel f i n
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Matt 13.1 1 and Re v 1.19 is a conscious allusion to Dan 2.28-29 , 45> where
the wor d occur s i n referenc e t o th e propheti c visio n concernin g th e
establishment of the end-time kingdom of God, a  topic also of primary
concern t o thes e tw o NT text s (Mat t 13.11 , i9fF ; Re v 1.6, 9);6 strikingly,
both Matthew and Revelation employ ,                      not only to refer to
the hidde n meanin g of pictorial languag e but als o to connot e tha t th e
prophesied messiani c kingdom ha s begun fulfilmen t i n a n unexpected ,
even ironic manner.7

There is consensus tha t the repeated hearin g formula in Rev 2-3 is an
allusion to the synoptic formula, though commentators appear to assume
the validit y of thi s rathe r tha n providin g th e analysi s of parallels cite d
above. Some interpreters contend tha t the contextual use of the phrase in
the synoptic s has been lost sight of and tha t th e us e of the formul a has
lost the idea of hardening or blinding which i t had in the synoptics (e.g .
see Enroth 1990) . In addition , however , to th e above-noted affinitie s t o
Matt 13 , th e repetitio n o f th e hearin g formul a a t th e sam e concludin g
point i n each of the letters suggests further tha t the phrase is not a  mere
early Christian stock-in-trad e reflectio n o f the Gospe l expression , but i s
utilized quit e consciously, s o that awareness of its synoptic contex t is, at
least, plausible (so Vos 1965). Therefore, as in Isa 6 and the synoptics, the
formula refer s t o th e fac t tha t Christ' s message will enlighten some bu t
blind others.

Ezek 3.27 is also probably in the background , since its wording is not
only mos t simila r t o th e sayin g in bot h Matthe w an d Revelation , bu t
only in Ezek 3.22-27 i s this formula said to be the very words of the Spirit
and o f Yahweh, a s well as of th e huma n prophet , a s in th e Revelatio n
formulae (wher e John writes, and ye t what he writes is also presented as
the words of Christ and  die. Spirit). The emphasi s of the formula i n the
Ezekiel contex t i s upon Israel' s refusa l t o listen , an d consequen t judge -
ment, though the notion of a righteous remnant responding to the hear-
ing exhortation is included in the contex t (cf. 3.17—21; 9.4—8; 14.12—23) .

Now, however , the formula o f Revelation i s addressed t o the Church ,
which is the continuation of the true covenant community from th e OT.
But like Israel, the Church has also become compromising and spiritually
lethargic and has entertained idolatrous allegiances, so that the parabolic
method of revelation is instituted. The parables throughout the book not
only have a judicial effect o n the unbelieving but are meant also to shock
believers caugh t u p i n th e Church' s compromisin g complacenc y b y
revealing to them the horrific, beastly nature of the idolatrous institution s
with whic h the y ar e beginnin g to associate . A s in Isaiah , Ezekie l an d

6 For argument concernin g th e allusion t o Da n 2  in Matt 13 , cf. Ladd 1974:225; an d
on tha t i n Rev i, see Beale 1992.

7 Cf. Mat t 13.19-23, and th e analysis of Ladd 1974:218-42, as well as Rev 1.9 and th e
analysis of Beale 1984:176-77.
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Jeremiah, John is addressing a covenant community, the majority of which
is unfaithful and compromising i n one way or another .

It is true that the hearing formula is stated more positively ('he who has
an ear let him hear') in Revelation tha n in Isa 6 ('make heavy their ears ...
lest... they hear with their ears'). Nevertheless, th e positive formulation
occurs also in Ezek 3 and Matt 1 3 with awareness still, as in Isaiah, that th e
majority woul d no t respon d positively , but onl y the authenti c remnant
would b e abl e to 'hear'. 8 Whether o r no t John's warnin g was met wit h
the sam e negative response b y the majorit y is not known . Nevertheless ,
since he stands squarely in the prophetic tradition o f Isaiah, Ezekie l an d
Jesus in his use of the parables, we should not b e overly optimistic about
thinking tha t ther e wa s an overwhelmingl y positive response (likewise ,
2 Tim 1.1 5 pessimistically narrates that 'Yo u are aware of the fac t tha t all
who ar e i n Asi a turne d awa y fro m m e [Paul]') . Jus t a s th e parable s
signalled imminen t judgement fo r the majorit y of Israel in th e past , s o
likewise th e heavenl y parable s o f Joh n probabl y functione d fo r th e
majority o f the Churc h an d th e world . I n thi s respect , i t i s likely tha t
John hel d a  'remnant ' concep t a s did th e O T prophet s an d Jesus . Th e
hearing formula was one of the means by which he called out the remnan t
from amon g the compromising churches.

(b] An Example of the 'Shock-Effect' Function of the Apocalyptic
Parables A n example of the jarring role of the heavenly parables for the
readership occur s i n Re v i and 17 . I n Re v 2 Chris t addresse s a  sinfu l
situation i n which th e Christians have become spiritually anaesthetized.
The Christians in Thyatira may have thought it was wrong for 'Jezebel' to
teach a  more lax morality and tha t i t was religiously allowable to worship
idols together with Jesus (Rev 2.19—20). The idol s she was teaching about
were economic idols , a s Baa l wa s for th e Israelites . Israel did no t den y
Yahweh but worshipped Baa l for prosperity of the economy. 'Jezebel ' was
teaching something similar , though i n an updated Christia n guise .

The Thyatiran Christians , however , 'tolerated ' her  teaching . Though
they may have disagreed with her views, the church official s did not thin k
her idea s destructiv e enoug h t o disallo w he r fro m teachin g an y mor e
within the church.

John want s t o shock th e sluggis h Christians so that the y will discern
the gravit y o f the situation.  Therefore , i n Re v 17 John paint s Jezebel i n

8 Ezek 3.2yb was changed from an expression of non-repentance ('and he who refuses,
let hi m refuse' ) int o a  positiv e statement o f repentanc e b y th e Targumist , wh o
apparently coul d no t resis t altering such a  negativ e exhortation: 'le t hi m wh o wil l
refrain, le t him refrai n from sinning'.  This conforms also to a  general tendency in th e
early versions of Isa 6.9-10, as well as to post-biblica l Judaism's interpretation of th e
same Isaiah text, to soften th e original Hebrew tex t by shifting the ultimat e cause for
the conditio n o f hardening away from Go d t o Israe l (s o Evans 1989:164, and passim);
some rabbi s even understood Is a 6.9-10 to imply forgiveness (Evans 1989:145).
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her 'tru e colours' . Fo r example, th e phras e 'the y will eat her flesh '
in Rev 17.16 is reminiscent of Jezebel's destiny

in 2(4) Kings 9.36: 'they ... will eat the flesh of Jezebel'
. Jezebel' s destructio n likewis e happene d

according to the 'word of the Lord' (4 Kings 9.36), as is true of Babylon in
Rev I7.iy.9

The lin k between Babylo n and Jezebel in Re v 2 suggests tha t Jezebel
more precisel y represent s th e apostat e secto r o f th e churc h throug h
which th e religious-economi c system of the ungodl y Graeco-Roma n ( =
Babylonian) society makes its incursions into the Church an d establishes
a fifth columnist movement. Therefore, the point in Rev 2.i9-2off is this:
as long a s the churc h o f Thyatira allow s 'Jezebel ' t o teac h suc h thing s
within th e confines of the church, the church itsel f is beginning t o have
spiritual intercours e with th e Devil' s whore an d wit h th e devilis h beast
himself, upon whose bac k she rides in chapter 17. She is the opposite of
the pur e woman of Rev 12.1—2 who symbolize s the tru e people o f God .
John i s saying to th e Christian s i n Thyatira: 'Oh , you want t o tolerat e
this teaching which you do not think is too bad - well , if you do, you are
dealing witn th e Devi l himself , an d yo u wil l be destroyed. ' What the y
thought was insignificant compromise and sin, was really a crack in thei r
spiritual dike s whic h coul d hav e le t throug h a  floo d o f spiritua l evil,
overwhelming the m (cf . Rev 12.15).

The hearin g formul a occur s outsid e o f th e letter s onl y i n Re v
13.9, wher e i t ha s a  functio n simila r t o tha t o f Babylon/Jezebe l i n
Rev 17: t o shock th e Christia n reader s into the realit y that compromis e
with th e ungodl y stat e an d economi c syste m ( = the beast ) i s equal t o
idolatry an d t o followin g th e satani c drago n himsel f (cf . Re v 12.3 an d
13.1-18).

John uses metaphorica l languag e because i t communicates on both a
cognitive and an emotive level which has more potential to jar people so
that they can re-focus on the cognitive and perceive better the realit y of
their dangerous situation. I n addition to knowing tha t ther e was signifi-
cant sufferin g i n Naz i concentratio n camps , i f Christians i n German y
could have seen picture s o f what wa s really occurring, the y might hav e
been move d t o reac t agains t thi s realit y more tha n the y did . I t i s one
thing to hea r abstract explanations about th e devastation resultin g fro m
the atomic bombs dropped o n Japan in World War II, but quite anothe r
to see actual pictures of this devastation. Pictorial representation makes a
greater impact than mere abstract communication, and this is one of the
reasons that i t is used in the Apocalypse.

9 Mauro (1925:490) , Chilto n (1987:439) , an d Rui z (1989:367 ) se e a  connection
between the 4  Kings text and Re v 17.16. See Beale 1997 in discussion of Rev 17, where
eleven additional parallels are drawn between the Harlot Babylon and Jezebel in i and ^
Kings.
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3. C O N C L U S I O N : TH E H E A R I N G F O R M U L A
AND TH E S I G N I F I C A N C E OF IT S OL D

TESTAMENT A N D G O S P E L B A C K G R O U N D
FOR TH E THEOLOG Y O F TH E APOCALYPS E

The precedin g analysis suggests that the symbolic visions of chapters 4—2 1
are parabolic portrayal s o r the mor e abstract , propositionall y expresse d
exhortations, warning s an d promise s o f th e letters , s o tha t th e latte r
interpret the former and vice versa. This thesi s finds corroboration i n the
visions of trumpets and bowls being modelled, not coincidentally, on the
Exodus plagu e signs, which functioned originally to harden Pharao h an d
the Egyptians but to convey revelation and salvation to Israel. This model
is now applied t o th e Church and th e world, whic h dovetail s wit h ou r
suggested us e of Christ's parabolic 'hearing' formula. Therefore, there is a
theological reaso n for the presence of so much symbolic communication
in Revelation .

Recalling tha t th e hearin g formula i s rooted ultimatel y in Is a 6.9—1 0
helps explain why it is used in a context of compromise with idols. Just as
idols hav e eyes bu t canno t se e and ear s bu t canno t hear , s o Isa 6.9-10
describes apostate Israelites likewise to indicate figuratively that what they
had revered , the y had com e t o resembl e spiritually (so also Ps s 115.4—8 ;
135.15—18). They had becom e a s spiritually lifeless a s their idols . In fact ,
the overwhelming OT us e of the basic phraseology 'having ears but no t
hearing' refers to unrepentant member s of the covenant communit y wh o
had becom e a s spiritually lifeless a s the idol s which the y had insiste d on
continuing t o worship (fo r the ful l exegetica l argument for this in Is a 6
and elsewher e in the OT , see Beale 1991; cf. Evans 1989:17-80).

Though the seven churches have not yet capitulated to the idols of the
culture, some are  in the  proces s of  doing so,  while others are  facing the
temptation. Therefore,  th e hearin g formula i s suitably addressed t o th e
churches i n th e mids t o f thi s idolatrou s atmospher e i n orde r t o war n
them no t t o becom e identifie d wit h th e idol s an d th e more s o f th e
surrounding idolatrou s culture . I n thi s light, 'hearing ' refer s figuratively
to perceiving truth and desiring to respond in obedience to it (cf. Rev 1.3;
22.17; EZ£k 44-5 and Stfre Deuteronomy, Piska 335).

In conclusion , th e repeate d hearin g formulae underscor e the Spirit' s
exhortation tha t th e churche s b e loya l t o thei r sovereig n Lor d despit e
temptations t o compromis e b y participatin g i n idolatr y an d despit e
threats o f persecution . An d thi s i s the majo r them e o f th e letter s a s a
whole, as well as of the entire book. The readers are to express their loyalty
by means of being faithful witnesse s to Christ, which necessitates no com-
promise wit h idolatry . John's strategy to move the readers t o this ethical -
theological goa l i s t o addres s the m throug h th e mediu m o f propheti c
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parabolic communication. Suc h a medium had already been used by the
OT prophet s and by Jesus to move the remnan t i n Israe l away from it s
idolatry and self-serving economic sin , which may suggest that John also
held a  remnan t theology . And , jus t a s parable s signalle d imminen t
judgement for the majority of Israel in the past, so likewise the apocalypti c
parables of Revelation function for the majorit y of the Church an d th e
world. Nevertheless, the hearing formula is an exhortation conveying both
notions of salvation and judgement. Consequently, th e formula indicates
that a  significan t purpose o f th e letter s i s t o anticipat e th e symboli c
communication o f chapters 4-21.
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13
The Lamb and the Beast, the Sheep

and the Goats: cThe Mystery of
Salvation i n Revelation

CHRISTOPHER ROWLAN D

HE study of academic theolog y starte d fo r me in John Sweet' s stud y
thirty years ago. There was no theological fellow at my college, and so

John wa s asked t o loo k afte r th e on e ne w studen t embarkin g o n th e
Theological Tripos. He duly did that and then taught me NT fo r the rest
of my undergraduate career . I  owe to hi m no t onl y academic bu t als o
personal debts . Th e overawe d an d fearfu l Yorkshir e stat e schoo l bo y
coming to Cambridge, uncertai n about whether he could keep up with
the work, uncertain even about what theology might imply for faith an d
life, foun d i n John , fro m suc h a  differen t background , a  friendl y an d
supportive supervisor. I learnt to study the NT bu t more importantly I
learnt ho w to stud y i t —  imbibing, in tha t -wa y which onl y example can
offer, a  culture o f prayerful and carefu l study, Christian living , an d th e
recognition that the Apocalypse must be at the heart of any NT theolog y
(Sweet 1979:51)-

A perennia l question fo r Christian s i s how the y dea l with tha t stron g
exclusive strand within their tradition, largel y (though not entirely) due
to th e eschatologica l inheritanc e i n whic h Jesu s was th e goa l o f th e
promises, no t a  stag e i n thei r fulfilment . Th e humanitaria n instinct s
of Christians rightly shy away from consigning the majority of humanity
to perdition , an d a  variety of more inclusive ways have been explored .
The apocalypti c tradition , t o whic h Joh n Swee t ha s contribute d s o
greatly b y his writing, teachin g and advice , deserve s t o b e considered ,
though, a s we shall see, a  surprisingly more inclusive aspect emerges in
the midst of its grim depiction of human delusion. In this essay I want to
explore ho w th e boo k o f Revelatio n prompt s reader s t o a  searching
examination o f assumption s concernin g th e identit y o f 'insiders ' an d
'outsiders' i n th e divin e economy an d compar e i t wit h th e judgement
scene in Matt Z5.3iff ,

181

T



A V I S I O N FO R THE C H U R C H

Revelation, paradoxically one o f the mos t Veiled ' text s of al l in th e
Bible, makes great demands of those who read or hear it.1 W e are tempted
to 'translate ' its imagery into a more accessible mode of discourse. John,
as recipient of a book fro m Jesu s Christ, ha s lef t u s an apocalyps e or a
prophecy - no t a narrative or an epistle - a  text requiring of its readers
particular interpretative skills (imagination and emotion, for example) to
help cas t light on it s images. Biblica l exegetes long to be able to ti e up
loose ends . Bu t ofte n th e text s an d th e resource s availabl e for inter -
pretation den y the m th e abilit y t o achiev e tha t purpose . The y are
compelled, therefore , t o us e analogy (parallels from withi n and beyon d
the text studied). The use of analogy infrequently provides the satisfaction
of interpretative certainty as it involves an appeal to the imagination rather
than th e presenting of a definitive logica l case; 'it persuades rather than
coerces'.1 Like this method, th e medium of apocalyptic may startle and
disorientate, befor e possibl y (though not inevitably ) pointing to a  fres h
view o f realit y b y it s extraordinar y imager y an d impertinen t verba l
juxtapositions. Howeve r difficul t i t ma y b e fo r us , w e mus t lear n t o
exercise those faculties which are needed to engage with such a medium.
Unlike th e philosophica l essa y which demand s it s readers ' intellectua l
submission by the force o f argument, Revelation's word pictures seek to
address and involve readers and relocate them in the divine economy. In
some respect s it s function i s illuminated by th e openin g chapter s o f i
Corinthians, wher e Paul renounces plausible words of wisdom (1.4 ) i n
favour of 'God's wisdom, secret and hidden' . . . 'reveale d to us through
the Spirit ' .  . .  (which ) 'w e speak . .. in words no t taught b y human
wisdom but taught by the Spirit' (i Cor 2.7,10,13). Apocalypse does not
consist of 'prepositional, logical, (or) factua l language' but persuades b y
means of 'the evocative . . . power of its symbolic language compelling
imaginative participation' (Schiissler Fiorenza 1991:31). Commentators on
it also need to respond in order to be sensitive to its medium, as they seek
to explore its distinctive wisdom .

In Revelation s imagery there are allusive hints o f the wa y for thos e
who wish to participate in the new age: not worshipping the beast. Rev 13
offers a  terrible vision of the whol e world seemingl y following after i n
amazement (v . 4) and worshippin g the dragon . I n othe r words, amaze-
ment at the beast leads to worship of the dragon (perhaps unknowingly) .
People engage in activity which should be reserved for God. John is given
strict instruction s to worship Go d alon e (22.9 ; cf. 19.10). The amaze d
question 'wh o i s like th e beast? ' (reminiscen t o f simila r sentiments
expressed of God in Exod 15.11) is followed by 'who can make war on it?'

1 Cf. J. Derrida , 'Of an Apocalyptic Tone Recently Adopted in Philosophy' in The
Oxford Literary  Review 6 (1984) 3-37 .

*D. Nicholls, Deity and Domination (London: Routledge, 1989) 5.
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In othe r words , amazemen t i s linked t o a  sense o f awe at it s militar y
power. Th e apparen t universalit y o f worshi p offere d t o th e beas t i s
qualified, however, by the reference to the Lambs book of life. Those who
are not written in the Lambs book of life will worship the beast. Until the
books are opened (20.12 ) and judgement takes place, the identity of the
names contained in it is unknown, and the threat remains that one's name
might be removed. Inclusion in the book of life means not worshipping
the beast.

In Re v I3.nff John see s another beas t bu t thi s time arising from th e
land. The similarities of its character with the Lamb are explicit, but the
fact tha t i t speaks as the dragon (v . 12) suggests that this beast acts as an
agent of the first beast and exercises its authority as a kind of grand vizier
in its presence (cf. 13.14). The whole earth and its inhabitants worship the
first beast. John speaks not onl y of the human populace but als o of the
cosmos a s if the created world a s a whole is unoer the thral l of the beas t
and i s affected b y i t (cf . 11.18; 13.3 ; 17.5 ; 19.2) . The secon d beas t works
miracles (16.14; cf. Matt 24.4^ n, 24; cf. 2 Thess 2.9). The second beast is
a deceiver , like Satan (cf . 20.3). Sign s deceive in orde r t o persuad e th e
earth's inhabitants to make an image for the beast which will be the object
of worship, something tha t i s to b e resisted (14.9 , n; 15.2 ; 16.2 ; 19.20 ;
20.4).

The point at issue in Rev 13 is not just about worshipping the beast and
the drago n whic h stand s behin d th e beast . Th e fals e marvel s an d
bewitching words which come fro m th e image presage a threat o f death
for thos e who do not worship the image of the beast (13.14; cf. Dan 3.51" )
which is all-encompassing and covers all strata of society (cf. 6.15; 19.5,18;
20.12). The ac t of worship is not a  private matter, for those who worship
will be marked with a mark on thei r righ t hand an d on thei r forehead s
(cf. 14.9 , n; 16.2; 19.20; 20.4), contrasting with those who stand with the
Lamb who are marked with the name of the Lamb and of God (14.1 ; cf.
22.4). It is something whic h is imposed on the worshippers o f the beas t
(v. 16). There ar e public , social an d economi c consequences , therefore :
exclusion from regula r social intercourse. Without th e name of the beast
or the number of its name it becomes impossible t o buy or sell . Those
'bought' with the blood of the Lamb (5.9; cr. 14.3) must behave differently,
however (cf. Mark 10.420.

There is, inevitably and, perhaps, understandably, pressure to conform
(13.14). Those who refus e t o d o s o are offere d reassuranc e tha t bein g
marked with the Lam b is a sign of righteousness even if it means social
ostracism (13.16) . I n th e presen t ag e thos e marke d wit h th e beas t
apparently hav e freedom t o go about thei r activities, whereas those who
refuse t o be so marked and side with God an d the Lamb are persecuted,
and thei r death s ar e greeted with gle e b y th e inhabitant s o f th e eart h
(11.10). In reality it is those who maintain their integrity, even at the price
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of their lives, who will be vindicated, whereas those who have the mark of
the beas t 'drin k th e wine o f God's anger ' (14.10) . Those who persevere
(whether the y b e inside o r outside th e churches ) se e that th e migh t o f
state powe r i s itself extraordinarily fragile, an d it s affluence , s o attrac -
tive an d alluring, i s destined fo r destruction -  destroye d b y precisel y
that powe r whic h ha s maintaine d it (a s we shal l se e when w e loo k a t
17-16).

As the Beas t has some of the characteristics of the Lamb (13.3,14), one
has to be watchful t o avoid religion becoming a means of supporting or
colluding with that which is opposed t o the divine justice. The bewitching
effects o f a  prevailin g set o f idea s t o for m outlook s canno t b e under -
estimated. Thi s is the function o f ideology.3 It makes one think tha t the
ideas which are widely held are 'obvious', 'common-sense' and 'normal' ,
when i n fac t the y ofte n cove r u p th e powerfu l veste d interest s o f a
small grou p which ha s and want s to retai n power . I n John's visio n th e
task o f the secon d beas t fro m th e lan d i s to persuad e ordinar y peopl e
that wha t the y se e in th e firs t beas t i s norma l an d admirable , s o tha t
any deviation o r counter-attraction i s regarded as strange, antisocial an d
to b e repudiated. John' s vision helps to unmas k these processes and i s a
pointed reminder that what everybody does need not be right or be copied
(13-3. 8)-

As with chapter 7  where the sealing is contrasted with the judgement
on a n unjus t world , s o chapte r 1 4 offer s th e contras t t o th e previou s
chapter. Those who conform to the ways of the beast may achieve a tem-
porary respite and prosperity but ultimately that cannot continue . John' s
vision offers hope to those who stand firm (14.1,12). The stress on integrity
and truthfulness (14.5) contrasts with the duplicity and deceit manifes t in
the previous chapter where what is false (13.14 ) leads astray and i s met b y
the self-serving response of the world's inhabitants. Those who have com-
promised are urged to realize the error of their ways as the truth is revealed
(14.6). I n rathe r bruta l fashio n th e visio n brine s hom e th e ultimat e
character o f apparently harmles s actions . The odd bi t of compromise i n
the ol d order i s nothing less than being marked by the beas t (14.9) . For
John al l action, however small , i s ultimately significan t and o f infinite
value in the divine economy.

The significanc e of human behaviour is expressed in chapter 15 . When
the people of Israel reached the other side of the Red Sea they sang a song
of deliverance (Exod 15) . That is echoed i n Rev 15. 'Those who ha d bee n
victorious ove r th e beast ' (15.2 ) i s a metapho r o f non-conformit y an d
refusal t o accep t it s dominio n an d wa y of life. 4 Tha t actio n become s
equivalent t o th e redemptiv e crossin g o f tha t threatenin g se a to God' s

' T. Eagleton, Ideology: An Introduction (London: Verso, 1991).
4 On th e importance of worship as a counter-cultural act, see Kreider 1995.
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side. The proble m of the apparently 'innocent' act of not conformin g is
well illustrated by this dialogue fro m th e Martyrdom  o f Polycarp:

Polycarp was brought before the governor .  . . who tried to persuade him
to recant . 'Hav e som e respec t fo r your years' , h e said .  . .  'Swea r an
oath "B y the Luc k o f Caesar" -  Ow n yoursel f i n th e wrong an d say ,
"Down wit h th e infidels'" . Polycarp' s bro w darkene d a s h e thre w a
look roun d th e turbulen t crow d o f heathen s i n th e circus ; an d then ,
indicating with a sweep o f his hand, he said with a growl an d a  glance to
heaven, 'Dow n with the infidels' . (Extract s fro m Martyrdom o f Polycarp 1 0
and 12. )

The apparentl y neutral, secular action i s an event of supreme import -
ance i n th e eye s o f God , o n a  pa r wit h tha t fundamenta l redemptiv e
moment i n Israel' s history. The redemptiv e moment mean s sidin g with
the Lam b a t th e momen t o f testimon y an d standin g fir m i n one' s
convictions an d commitment t o the horizon o f hope symbolized b y the
Lamb who bears the marks of slaughter.

At the time when John wa s writing Rome had inspired hi s views, but
because o f th e descriptio n o f th e cit y a s Babylon th e imag e ca n b e o f
universal application, 5 a  symbol o f militar y power , exil e and, fo r thos e
who witness to the ways of the Lamb, oppression . Babylon was the place
of exile and alienation  (P s 137 and i  Pet 5.13) . Yet it i s a place where th e
person with the eye of vision can see the glory of God as Ezekiel did (Ezek
i), in whose footstep s John follows , a s is evident throughout th e book .
John write s and reader s rea d i n th e mids t o f the dominion o f the beas t
and Babylon' s luxurious consumption. Howeve r stron g the desire of the
saints to 'come out fro m th e mids t o f Babylon' (18.4) , the Apocalypse is
addressed t o people who breathe Babylon's ethos whether the y like it or
not, an d who need a  vision of how to liv e under he r imperiu m thoug h
not t o be part of it. There is no escape from exil e this side of the millen-
nium, except , tha t is , i n th e differenc e o f perspectiv e thi s visio n o f a
common lif e based on differen t value s offers .

In the end, th e kings of the earth weep and wail over Babylon (iS.^ff)
as they are the ones who have committed fornicatio n with her . Babylon
has been th e means of their own enrichment an d they lament fro m afa r
on accoun t o f fea r (cf . ii.n) jus t as the sailor s did ove r the fal l o f Tyre
(Ezek 27.3off).6The merchants also weep and lament, 'since no one buys
their carg o an y more' . Babylo n ha d bee n a t th e hu b o f trad e an d th e
merchants ha d depende d upo n her . Those who refuse d t o worship th e
beast had been excluded fro m buyin g and selling (13.17). The merchant s
did not suffe r thi s ostracism but colluded wit h Babylon (they committed
'fornication') a s they made their wealth (v . 15).

5 See the approac h of Minear 1968 and Wengs t 1987.
* Kraybill 1996; Bauckham 1992; and Garnsey , Hopkins and Whittake r 1983.
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There is a list of the commodities found in Babylon, culminating with
the brief but dismal reference to 'human lives' (i8.n; cf. Ezek 27.13). Slaves
are jus t bodies , mor e commoditie s t o ad d t o th e lon g list . Bu t th e
Apocalypse cannot allow that to pass without glossing the word: they are
'human lives'.

The referenc e to souls at the end of verse 13 prompts a short refrai n o n
Babylon's loss : 'th e frui t fo r whic h he r sou l longed ' (v . 14). The wor d

 is used here, with its echo of Exod 20.17 and tne fruit m tne
garden in Gen 3.6. Babylon's soul is taken up with 'dainties and splendour'
reminiscent of the attachment t o affluence and property of the 'antichrists'
opposed i n i John 2.16. In that epistle the way of God based in love of the
'brethren' is contrasted wit h the way of Cain, who hated, oppressed an d
killed.7

The wealth o f Babylon comes at the expense of millions (particularl y
18.13). Th e descriptio n o f Babylo n (togethe r wit h th e accoun t o f it s
wealth) owe s muc h t o Eze k 27-28 an d Je r 51 . Th e good s ar e i n larg e
part luxuries , hardly the basi c necessities which forme d th e subsistence
of mos t peopl e i n John's (o r i n our ) da y (Re v iS.nff; cf . Ezek 27.i2ff) .
Luxury goods her e gravitate to th e centre t o supply an insatiable need.
This has the effec t o f making the rest of the world peripheral. Those on
the peripher y becom e merel y means o f supplyin g the need s o f other s
(O'Donovan 1986 .̂85). In the extravagant search of the few for luxury of
life and wealth there lies a hidden cost to human lives and societies .

Such sentiment s ar e rudel y interrupted , however , whe n ther e i s a
different kind of cry, on e of rejoicing in verse 20 echoing the joy of heaven
at Satan' s ejection i n 12.12 . Apostles, a s well as saints and prophets , ar e
commanded t o rejoice , because God ha s given judgement in favou r o f
them rathe r than of Babylon who has been drunk with the blood o f the
saints (17.6). The ton e of sadness is resumed in verse 22, this time in th e
words o f th e might y angel , an d concern s th e en d o f Babylon' s music.
Babylon as a place of art, music, craft and trade is ended and the round of
marriage and light which characterizes the lif e of a city living normally is
rudely interrupted (cf. Matt 24.38) . Her merchants were 'the magnates of
the earth ' (cf . 6.15). The reader s receive a rude shock i f they think tha t
there i s a  neutra l characte r t o al l the activit y o f trade , commerc e an d
socializing. I t i s sorcery, which will be excluded fro m th e ne w Jerusalem
(21.8; 22.15 ) an d o f whic h humanit y ha s refuse d t o repen t (se e Esle r
1994:131-46). God' s witnes s agains t sorcer y i s closely linked wit h th e
oppression of the hired labourer, the widow, the orphan and the stranger
in Mai 3.5, when the refining fire of judgement comes. The lament for her
culture and sophistication an d wealth cannot pass without the reminder
that i n her the bloo d o f the prophet s was to be found (6.10 ; 16.6; 17.6;

7 In Josephus Ant. 1.60  Cain's sin is the enclosure of land and acquisitiveness.
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18.24; cf. Matt 23.35ff) , togethe r with that of all those slaughtered on th e
earth. Babylon is a place of vicious violence towards humans, a s well as
enabling a few kings and magnates to grow rich.

A featur e o f chapter s 18—1 9 i s th e welte r o f differen t voice s whic h
confront th e reade r oscillating between triump h a t Babylon' s fal l an d a
searing lamen t a t th e en d o f he r culture . Th e perspectiv e o f th e
beneficiaries of Babylon's wealth is included. There is sadness expressed at
the passing of the splendour of Babylon, though none from th e heavenly
voices. Th e perspectiv e o f thos e wh o hav e profite d fro m Babylon' s
greatness include s al l of u s who hav e becom e prosperous . Th e lamen t
looks a t th e even t fro m th e perspectiv e o f the merchant s an d remind s
those of us reading this text in the rich world that there is another worl d
whose impoverishment is the price to be paid for our ease and wealth. As
Allan Boesak has put it , i t is 'the viewpoint which is so typically the on e
of those who do not know what it is like to stand at the bottom of the list'
(1987:1210. These verses make explicit that Revelation is full of competing
voices, symboli c system s an d world-views . W e ar e calle d t o John' s
visionary voice, compared with which any claim to vision (such as that of
Jezebel, Balaam, or tne false prophet) i s to be rejected. Voices even within
John's ow n church whic h commen d th e eatin g o f ido l mea t an d com -
promise with th e socia l more s hav e thei r echoe s i n th e merchant s an d
mighty who lament Babylon's fall. It is a persisting voice in all of us which
is never resolved at the end o f the book . Th e 'unclean ' stil l lurks at th e
gates of the city. 8

This vision invites us to consider carefully the history of wealth and to
assess the extent to which the trading which forms a part of the business
of international 'order ' i s neutral in it s inspiration an d effects . Trad e as
much a s violence and conques t ca n defil e communitie s whic h becom e
dominated b y the benefit s tha t i t bring s and th e prioritie s i t demands .
Babylon with whom th e kings and mighty have committed fornicatio n
demonstrates th e length s tha t ar e gone t o i n orde r t o achiev e wealth ,
status and power. This comes about through trade, which i s fornication,
'a cultura l promiscuit y b y whic h on e powe r exploit s an d drain s th e
resources from man y others'.9

There is no view here of economic and political activity as autonomous
enterprises devoi d o f an y theologica l meaning . Act s o f trad e an d
commerce ar e shown t o b e sho t throug h with  huma n interes t (s o also
I3.i4ff). Th e suppositio n tha t politic s an d economic s ar e impossible t o
interpret in the light of the gospel, have laws of their own and should be
left t o experts, is not encouraged by Revelation. However uncomfortable
and however out of their depth they might feel, Christians are obliged to

8 Schiissler Fiorenza 1991:1321? and Lon g 1996.
9 O'Donovan I986b:85, and his suggestive comments well summarizing the challenge

of apocalyptic in i986a:iooff .
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read and understand the nature of what confronts them through the lens
of th e stor y o f Chris t whic h cast s it s shadow ove r every human trans -
action. N o activit y can b e regarded a s morally neutra l and beyon d th e
critique an d nee d fo r redemptio n o f th e Lam b wh o wa s slain. I n th e
mundane situation s o f lif e ther e i s presen t a  challenge , threa t an d
opportunity o f the hidde n lif e o f God, a  mix of the mundan e an d th e
heavenly. Neither membership o f the Christian churc h no r credal assen t
is the criterion for faithfulness t o God bu t resistanc e to Babylon.

Matt 25-3ifFi s another text for those who want to find 'elements which
can b e rea d i n a n inclusivis t way in term s o f th e meanin g o f ultimate
salvation'.10 I n othe r words , servic e o f th e hungry , thirsty , nake d an d
imprisoned i s the criterion for a place among the sheep or the goats, no t
membership o f th e Church . Tha t th e weigh t o f exegetica l opinion ,
however, has favoured the exclusive interpretation in which the 'brethren'
of th e So n o f Ma n ar e identifie d eithe r wit h disciple s o r Christia n
missionaries, needs to be recognized (se e Rowland 1995) . Francis Watson
(1993) ha s challenged conventiona l wisdo m whic h doubt s whethe r thi s
famous tex t can be appropriately use d t o justif y a n option fo r the poor
and outcast , b y pointing t o feature s i n th e tex t which deconstruc t th e
neat assumptio n tha t thi s passag e serve s a  threatene d Churc h needin g
assurance of vindication and retribution of its enemies.

If we stay with the tex t of Matthew's Gospe l a s we have it rather tha n
the 'hidden ' story of the community , which i s the product o f decades of
patient historica l reconstruction, " a  nea t identificatio n of 'th e leas t o f
these my brethren' with Christian disciples becomes less clear. The lette r
of th e tex t doe s no t demand  th e 'exclusive ' interpretatio n a s the only
possible reading , particularl y when w e read th e Las t Judgement i n th e
context o f th e narrativ e a s a  whole . Rather , th e Gospe l leave s reader s
uncertain whethe r the y can have assurance tha t they wil l be among th e
'sheep' rather than th e 'goats ' (Davies 1993:127). Indeed, ther e is surprise
at the identit y o f the childre n o f God whe n th e Las t Assize takes plac e
(25.37, 45 ; cf . Ro m 8.21) . Whil e i t i s no t possibl e t o demonstrat e tha t
Matthew s Gospel is more inclusive in its attitude to the weak and outcasts
than muc h mainstrea m exegesis has allowed, th e tex t o f Matthew, lik e
Revelation, doe s no t allo w th e reade r t o b e complacen t i n th e fac e o f
judgement.

In Matt 25.3if f there is a subtle relationship between the eschatological
judge and his hidden presence in the least of his 'brethren' in the midst of
the present age: final judgement indeed is now being gestated in the womb

10 The Doctrin e Commission of the Church of England 1996:168.
" Some form s o f historica l criticis m whic h rel y on th e reconstructio n o f anothe r

story 'behind ' th e litera l sens e of the tex t (authoria l intention , community struggles,
historical Jesus, etc.) have an uncanny resemblance to ancient allegorical exegesisTThe
major difference , o f course, is the referen t o f the hidden story; see Barr 1989.
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of history. All of lif e i s an issu e fo r the religiou s person , fro m eatin g t o
buying, words and deeds as well as what is narrowly regarded as worship.
There i s no area of existence which is neutral and unaffecte d b y religious
significance. Christianit y inherited fro m Judaism a concern i n this area.
To use contemporary religious terminology, 'spirituality ' i s not a  matter
of private cultic devotion unconnecte d with  the demands of ordinary life .
It preserves an indissoluble link between the publi c and th e private , the
spiritual and political which has become such a central feature of catholic
Christianity.

Texts lik e Mat t 2 5 and Revelatio n d o no t s o muc h offe r a  precis e
description of what is to come as a means of gaining a different perspective
on th e world , whic h challenge s nea t assumption s abou t priorities ,
inclusiveness an d value s i n society . They ar e mos t disturbin g fo r an y
ecclesiology. As the letters to the seven churches indicate, who is 'in' and
who i s 'out ' i s no t a t al l clear . Thos e wh o ar e mos t confiden t (th e
Laodiceans) turn out to be the least fit for inclusion. Confessing the name
and being part of an ecclesial community is not what counts; i t is whether
one ha s worshippe d th e beas t an d drun k dee p o f th e fornicatio n o f
Babylon. What we find in thes e text s leads u s to questio n whethe r th e
Doctrine Commissio n o f the Church of England has got i t quite righ t
when its authors write, 'this openness to the affirmation o f the righteous -
ness of some outside the believing community does not normally exten d
to an affirmation o f their religious quest'. There is an unacceptable divorce
between righteousness and religious quest as if the religion and the acts of
mercy, etc. might i n some way be divorced. Pau l obviously thought tha t
idolaters woul d fin d i t enormousl y difficul t t o d o God' s wil l bu t i n
principle i t wa s not impossible . Th e habi t o f doing  righteousnes s was
(and is ) a  religiou s obligatio n an d mus t no t b e separate d fro m it .
Relationship wit h Go d throug h Jesu s Chris t mus t no t b e interprete d
solely o r eve n primaril y in term s o f ecclesiastical , liturgica l o r spiritual
acts and words — the religious narrowly defined. Matthew and Revelation
suggest tha t t o b e i n Jesu s Chris t mean s t o follo w i n hi s footsteps ,
engaging in acts of mercy to the outcast and in humility sharing the lot of
those wh o lik e the So n of Man hav e nowhere t o la y their hea d (Mat t
8.20). Confessio n an d membershi p o f a  specifi c religiou s grou p i s less
important tha n non-conformity with the mores of the beast and Babylon.
Of course , tha t detachmen t fro m 'fals e consciousness ' i s assisted by th e
illumination whic h th e perspectiv e o f explici t identit y wit h th e Lam b
who is slain can offer, thoug h i t does not guarantee it. There remains the
possibility that resistance to the beast and Babylon can be discerned by all
those wh o instinctivel y do wha t i s required o f them b y God (cf . Rom
2.130.

Neither tex t allow s tha t certaint y o r assuranc e o f statu s o r destiny .
These texts, by virtue of their character and form, with all the vicissitudes
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and suggestiveness of narrative and symbol , do not allo w readers to rest
confident tha t they can be assured o f ultimate vindication . There is an
ambiguity in the refusa l t o allow that complacency in the fac e of judge-
ment. The mix of parable, symbol and narrative functions like metapho r
which should stop attentive readers in their tracks by the disturbing juxta-
position and get them to think about the world from another perspective ,
another set or experiences:

Through being intractably uninterpretabl e metaphor demands, in term s
of conventional modes of discourse, alternative methods of interpretation
... Through metaphor the speaker may attempt to represent the nature of
her being ... outside the rationalising and normalising tropes and figure s
of conventional language ... The interpreter ... must attempt to identify
with the speaker.11

Of course , we can ignore a text like Revelation and the experience of
its author, or we can ge t used t o i t b y familiarity with it s contents o r
domestication o f its concerns within a wider doctrinal framework, just as
we become immune to the provocative and disturbing effect of metaphor,
so that i t becomes dead and lifeless in the midst of the familiarity of our
discourse. John Swee t has reminded u s of the need to take seriously the
contribution of apocalyptic epistemology and the humility needed by all
of us who have been formed by Western rationalism in approaching th e
interpretation o f apocalyptic text s (Swee t 1996:165) . Where a n attemp t
is made to challenge convention, metaphor offer s th e attempt to exploit
the crevice which opens up as language fails to do justice to the complexity
of experience and th e poe t an d visionary resorts to the disturbing, un -
conventional and bizarre to open ou r eyes to the reality of God and the
world - 't o open the Eternal Worlds, to open the immortal Eyes of Man
into the Worlds of Thought, into Eternity ever expanding in the Bosom
of God, th e huma n Imagination ' (Willia m Blake , Jerusalem 5.18) . Onc e
those 'Eterna l Worlds' ar e opened up , however , there are disconcerting
things to learn about 'the mystery of salvation', namely a different 'Visio n
of the Church', and the identity of children of God.
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14
The Vision of the Church
in the Apostolic Fathers

JAMES CARLETO N PAGE T

AN I N T R O D U C T I O N T O THE
APOSTOLIC FATHER S

HE term Apostolic Fathers' is traditionally used in scholarly circles to
describe a  collectio n o f non-canonica l Christia n work s writte n

between approximatel y 90 an d 16 0 CE . According t o th e grea t J . B .
Lightfoot (i89o[vol . i]:3) , whose solemn portrai t hang s in th e roo m i n
the Cambridge Divinity School where, both a s an undergraduat e and a
graduate, I  learn t s o muc h fro m th e honoran d o f thi s volume , i t i s
ultimately]. B. Cotelier whom we have to thank for the term. In 1672 the
Frenchman publishe d a n editio n o f Barnabas , Clement, th e Ignatia n
epistles an d Polycarp . I n th e titl e o f the edition , Cotelier describe s th e
authors unde r discussio n a s 'those who flourishe d i n th e time s o f th e
apostles'. I t was Thomas Ittig , writing twenty-seven years later, who, in
his own edition o f these writings, gave expression to the implications of
this description b y calling their authors 'apostolici patres' .

Whichever texts we decide should be designated a part of a collection
called th e Apostoli c Father s (Lightfoot/Holmes 1989: 3 n . 5) , few would
accept that the authors of these works flourished in the time claimed by
Cotelier (indee d many of them refe r back to the time of the apostles; see
/ Clem. 5.2; 42.1; Ignatius, Eph. 11.2; 12.2; Hennas, Sim. 9.15.4; 16.5; 25.2),
or that they possess, at least in most cases, any direct relationship to those
traditionally designate d apostles. Moreover, fe w would regar d them a s a
coherent collection representing a particular school of Christian though t
- the y are far too heterogeneous a  group of writings for that to  be the
case. Wha t bind s the m together , a s implied above , i s the acciden t o f
history (most of them appear in a collection which was first created in the
seventeenth century) , and th e fac t tha t the y are early  Christian writings
which, for whatever reason, did not find their way into the canon of the
NT, an d which were principally preserved by those we might now term
'orthodox'.
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Indeed thei r importanc e lie s i n th e fac t tha t the y are early , an d tha t
they shed som e ligh t upo n a  very significant perio d o f church history ,
which is otherwise onl y sparsely documented, namely the period whic h
runs approximately fro m th e writing of the las t book o f the NT t o th e
beginning o f Justin Martyr' s literar y caree r (approximatel y 16 0 CE).
Importance should also be attached t o the fac t tha t they are addressed t o
communities located in a variety of parts of the Roman Empire.1

These writings are in the main very specific responses to the situations
of those the y are addressing. These situations diffe r fro m eac h other. So,
for instance , / Clement  is written t o a  community whic h ha s recentl y
experienced a  schism of some kind; th e Ignatian epistles are in the main
hortatory work s addresse d t o a  bishop an d t o a  variety of churches i n
which the threat of schism seems ever-present;1 Barnabas is a response to
a communit y whic h feel s itsel f attracte d t o Judaism ; Didache  i s als o
written t o a community which live s in close proximity to Jews, and is a
compilation fro m several sources in which a variety of traditional material,
relating to ethics and church order, is brought together for the edification
of it s addressees ; an d Hennas,  agai n a  composite work , seem s t o hav e
been writte n fo r a  community a t odd s with itsel f over th e questio n o f
post-baptismal sin. Reconstruction of the social make-up of the audiences
addressed is almost impossible. Some might want to emphasize the varied
social constituency implie d b y these text s (see, for instance, the concer n
with ric h and poo r i n Hermas),  bu t thi s is , more often tha n not , guess -
work.

As 'situationaT texts, some of these writings possess a strongly ecclesial
dimension. This does not mean tha t they contain systematic discussions
of th e natur e an d characte r o f th e Christia n Church , bu t rathe r tha t
they are, to varying degrees, base d upon eac h writer s assumptions about
that subject . The Apostoli c Father s (fro m no w on, AF) wrote during a
period when the Church was subject to both interna l (schism of various
kinds) and externa l pressure s (bot h fro m Jew s and pagans) . In th e fac e
of these , the y attempt , som e mor e consciousl y tha n others , t o giv e
voice to what they understand ar e the essential characteristics or defining
marks of Christian lif e (thoug h amon g th e AF , Ignatius alone use s th e
noun 'Christianity ' and , wit h th e exceptio n o f Did.  12.4 , th e adjectiv e

1 Hermas vtas written in Rome; Barnabas was probably written in Egypt; the Ignatian
epistles in Asia Minor, thoug h Ignatius was bishop of the Syrian cit y of Antioch an d
he addresses on e o f his letters t o Rome ; Didache  is thought t o hav e been written in
Syria; /  Clement  was written i n Rom e and addresse d t o th e Christian s o f Corinth ;
2 Clement  might hav e been writte n in eithe r Syri a o r Egypt ; Polycarp addresse s th e
Philippian Christians , thoug h he was bishop of Smyrna.

1 For the thesi s tha t th e rea l contex t agains t whic h t o understan d th e Ignatia n
correspondence i s the situatio n which pertaine d i n Antioch , th e churc h o f whic h
Ignatius was bishop, see Schoedel 1985:10-11.
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'Christian'). I t i s the ai m o f thi s essa y to sho w what , i n thei r differen t
ways, the AF understood thes e different characteristic s t o have been.

I hav e decide d t o se t ou t th e essa y accordin g t o theme s an d no t
individual authors , partl y because such a n approach seem s better suite d
to addressing the subject-matter o f this volume in the space available. In
proceeding i n such a  way, an attemp t wil l be made to avoi d producin g
the typ e o f scholarl y 'blancmange ' whic h lose s sigh t o f th e particula r
perspectives o f various writers. Unde r th e titl e 'AF ' I  have included th e
letters of Ignatius, Polycarp ad Phil., i and 2 Clement,  the Didache,  the
Epistle o f Barnabas,  th e Shepherd  o f Hermas,  an d th e Martyrdom  o f
Polycarp. Thi s corresponds t o the collection o f Kirsopp Lake in his Loeb
edition (firs t publishe d i n 1913 ) minu s th e Epistle  t o Diognetus, which I
would wish to include amongst the writings of the Apologists .

i. U N I T Y
Fear o f th e force s o f fragmentatio n loom s larg e in th e AF . Clement o f
Rome and Ignatius of Antioch, who address communities where schism
or the threa t o f schism ar e a reality, are blunt i n thei r condemnation o f
division an d thos e wh o caus e it . Clemen t speak s o f 'abominabl e an d
unholy sedition, alie n and foreig n t o the elec t o f God' (i.i ; see also 3.1 ;
14.1; 46.5). Ignatius is, in his own words, a  man set on unity (Magn.  8.1) ,
and see s the rol e o f a  bisho p a s best expresse d i n a  concern fo r unity ,
for, i n words addressed t o Polycarp, he states that 'there is nothing better'
(Polyc. 2.i). 3 He frequentl y urge s his addressees t o flee divisions (Eph.  7 ;
Magn. 8 ; n) , an d refer s t o thos e wh o woul d den y th e realit y o f
Christ's incarnatio n (an d i n s o doing caus e division ) a s 'wild beast s in
human form ' (Smyrn.  4.1) , or 'wicked offshoots wh o bea r a deadly fruit '
(Trail, n.i). 4 Fo r bot h thes e writers , perhap s echoin g th e languag e o f
Hellenistic politica l rhetoric, 5 i t i s the pursui t o f 'peac e an d concord '
( ) , th e frui t o f unity , whic h i s centra l t o th e
expression of Christian identit y (/ Clem. 60.4; 62.5 ; Ignatius, Eph. 4.1, 2;
13.1; Magn. 6.1; 15.1; Trail.  12.2 ; Phld. inscr.; 11.2) , and whic h reflect s th e
divine calling of the Church.

J In th e A F words for unit y I  ]  evornq) only occur in Ignatius ' letters ,
and usuall y refer t o unit y within the churches . For a general discussion, see Tugwell
I989:mf.

4 Schoedel (1980:31 ) argue s that Ignatiu s drew th e boundarie s within th e Churc h
more sharpl y than di d thos e h e wa s addressing . Se e Trevett 1992:147 ^ fo r a  no t
dissimilar conclusion.

5 On thi s see Schoedel 1980:51. / Clementalso  makes considerable use of terminology
with a political application. See in particular an d the verb t o refer to
the strife within the community (H. Kraf t 1963:404) and an d
to refe r t o the Church as in some sense a body of citizens (H. Kraf t 1963:367) .
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This concern for the unity of the Church, for the avoidance of division,
is evidenced elsewher e i n th e A F (se e inter  alia Did.  4.3 ; 14 ; 15.3 ; Barn.
4.8; I9.iza ; Hennas,  Vis.  3.5 and 3.9) , and give s voice t o th e essentiall y
communal characte r o f their visio n o f the Churc h (i n both /  Clement
and Ignatius , those wh o woul d oppos e unit y are portraye d a s morally
reprobate). I n al l thi s th e ide a i s conveyed o f churche s a s closely kni t
groups, i n which regular communal gatherings , whether at the eucharist
or otherwise, are often seen as one of the most effective ways of promoting
unity.6

Unity her e pertain s t o relation s between , a s wel l a s within , loca l
churches. The writings of the AF give us evidence of a growing conception
of the Church as a universal body, in which a concern fo r churches other
than one' s ow n i s in evidence . I n thi s respec t on e migh t tak e not e o f
the fac t tha t Clemen t i s writing as a  representativ e or leade r o f th e
Christian communit y at Rome to the Christian community at Corinth ,
and o f the evidenc e fo r communication betwee n th e churche s of Syria
and Asi a Mino r manifeste d i n Ignatius' s correspondenc e (Trevet t
1992:154-55). Interestingly , in what some hol d t o b e eucharistic prayers
(Niederwimmer 1989:173-209) , th e write r of the Didache  expresses th e
hope, perceive d i n eschatologica l terms , an d parallele d i n Jewis h
thought abou t th e ingatherin g of the twelv e tribes at the end-tim e (Is a
ii.12; Je r 39.37 ; Wisd 2.10 ; Eighteen  Benedictions  no . 10) , tha t 'a s thi s
broken brea d wa s scattered upo n th e mountains , s o le t th e churc h b e
gathered together fro m the ends of the earth into thy kingdom' (Did.  9.4;
see also 10.5).

2. G O V E R N A N C E
For Ignatiu s o f Antioc h an d Clemen t o f Rome , th e maintenanc e o f
ecclesiastical unity is understood i n terms of submission to an established
hierarchy.

Ignatius, wh o of all the AF has the most developed understanding of
church order , see s th e ide a o f th e Churc h o r           a s define d
principally by the presence o f the threefol d order o f bishops, presbyter s
and deacons. 'Without these', he states, 'the name of "church" is not given'
(Trail. 3.1) , and thei r presence together reflect s th e heavenly order (Trail.
3.1; see also Eph.  4.2). Taking precedence i s the bisho p who stand s i n a
line of authority proceeding fro m Chris t (Eph.  3.2), and who, as a source
of authority, appears at times to be interchangeable with God (Magn. 3.1;
see also Eph.  5.3 and Smyrn.  9.1) . Without hi s consent , th e communit y

6 Ignatius' statement that when the community is gathered together, 'th e powers of
Satan are destroyed, and his mischief is brought t o nothing' (Eph.  13.1) , gives a sense of
the importance that some attributed to communal gatherings.
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cannot act (Trail. 7.1, Smyrn. 9.1; his presence is necessary at many signifi-
cant communa l events , includin g eucharist s [Eph.  5.2] and marriage s
[Polyc. 5.2]) , a sentiment which take s on anothe r dimensio n in Ignatius '
view that the relationship between the bishop and his community should
reflect tha t which exists between Chris t and God (Magn.  j}. 7

For Clement o f Rome th e establishe d hierarch y t o which Christian s
should submi t doe s no t consis t i n a  threefol d order , bu t rathe r i n a
presbyterate,8 whose existenc e i s justified b y referenc e t o a n argumen t
from apostoli c successio n (42.4) , an d fro m O T priestl y practice (43) .
The cal l to submit to the presbyterat e (57.1 ; see also 47.6) form s par t of
a wide r argument , whic h see s churc h orde r a s intimately linke d t o a
form o f stratification in whic h eac h membe r o f th e Church , lik e each
member o f th e arm y (37.1) , th e Jewish priesthoo d (43) , th e househol d
(i.3f), an d indee d th e Empir e a t larg e (61) , i s awar e o f hi s ran k an d
position.

We should note , however , that Ignatius and Clement d o not hav e an
exclusively disciplinaria n perceptio n o f Christia n leadership , even i f in
Ignatiuss case this is more to the for e than i n Clement's. When Ignatius
sets out th e duties of a bishop in his letter to Polycarp, these consist in a
form o f service in which th e problem s and concern s o f the communit y
are borne by its leader (Polyc.  1.2) ; and i n this context there is some truth
in Schoedel' s observatio n tha t 'th e threefol d ministr y promote d by
Ignatius is more remarkable for its sense of solidarity with the community
than fo r it s emergenc e a s a  distinc t segmen t o f th e group ' (Schoede l
1980:55). Furthermore , Ignatiu s i s keen t o emphasiz e that offic e shoul d
not allo w individuals to exalt themselves (Smyrn.  6.1) , and this , amongst
other things, may lie somewhere in the background o f his commendation
of th e silenc e o f th e bisho p (Eph.  5.3-6.1 ; Tugwel l 1989:118) . Whe n
Ignatius calls for bishops to live according to the pattern or 'typos' of God
(Trail. 3. 1 and Magn.  6.1 , thoug h fo r th e textua l difficultie s connecte d
with thi s reference , se e Schoedel 1985:112) , thi s i s a  pattern marke d b y
suffering an d service . Equally , while i t i s quite tru e tha t i n i Clement
vertical perceptions of inter-communal relation s predominate (tha t is , a
view o f inter-communa l relation s determine d b y subordinatio n t o a
hierarchy), the y exis t in a  dialectica l relationshi p wit h horizonta l one s
(that is, a view of inter-communal relations based upon a sense of equality

7 For a discussion o f the way in which Ignatius ' understanding o f the relationshi p
between bisho p an d communit y reflect s th e Johannin e understandin g o f th e
relationship between Jesus and the Father, see Grant 1964:168.

8 It i s true that a t /  Clem.  42.4. Clement refer s t o th e appointmen t by the apostles
of bishop s an d deacons . Bu t th e sam e apostle s the n provid e fo r th e successio n o f
individuals called presbyters (44.3, 5) , and thei r office i s referred t o a s 'overseeing' o r
'episcopate' (44.1 , 4) . Thi s woul d see m t o impl y tha t i n /  Clement  those calle d
'presbyters' are the equivalent of bishops, though not bishops as understood by Ignatius.
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between member s of th e communit y [se e Bow e 1988:104-05]). So , fo r
instance, i n chapte r 37 , afte r Clemen t ha s endorse d th e militar y (an d
vertically-oriented) mode l o f communal life , h e goes on t o endorse th e
more horizontall y oriente d mode l o f th e body , whic h itsel f i s com -
plemented by the content of chapter 38.9 Moreover, when recommending
that those who have disturbed th e community should g o into voluntary
exile (54), Clement cites a number of examples of kings who have acted in
a selfless way for the sake of the community (55); and he certainly allows
for th e possibilit y that ba d presbyter s might exis t (44.3 , 4, 6) , and tha t
their dismissa l i n particula r context s migh t b e justified . Whil e th e
attitudes o f self-sacrific e an d humilit y ar e characteristic s tha t th e
schismatics shoul d sho w i n submittin g t o th e presbyter s (2.1) , thes e
characteristics shoul d als o b e presen t amongs t thos e wh o lea d th e
community.

Elsewhere in the AF, where we are in a position to make a judgement,
we find the endorsemen t o f different model s o f governance, wher e th e
vertical dimensio n appear s t o pla y a less significan t role . The Didache
shows a reliance on a form o f charismatic leadership where the principal
players see m t o b e apostle s (no t t o b e confuse d wit h th e historica l
apostles), prophets , an d teacher s (Did.  n) , thoug h ther e i s an indica -
tion i n chapte r 1 5 tha t th e communit y i s movin g t o a  mode l base d
upon bishop s an d deacons. 10 What i s particularl y strikin g abou t th e
Didache i s th e exten t t o whic h th e write r goe s t o war n th e com -
munity agains t th e misus e of office b y those who hol d it , an d th e way
in whic h th e communit y i s portraye d a s exercisin g considerabl e
authority ove r it s minister s (see Did.  6.1 ; 11.1—2 ; 12.1 , an d i n particula r
15.1, where the writer asks his addressees not t o despise th e bishops an d
deacons). This evident suspicio n o f office holder s recur s in Hennas  (see
Sim. 9.27.2, where grasping deacons are condemned)," and in Barnabas,
where the author expresses the fear that his addressees' perception o f him
as a teacher migh t adversely affect thei r reception o f him an d hi s letter
(1.8; 4-9).

9 Bowe (1988:144) notes how ch. 37-38 and 46-50, both of which endorse horizontal
understandings of communal relations, surround, and therefore, balance those chapters
which call for submission to the presbyters.

10 See Grant 1964:160^ Streete r (1929:151 0 argue d tha t ther e was an evolutionary
continuity between Didache's  view of order and mat adopted by Ignatius. For Streeter
the order implied in the Didache could have hardened into a threefold ministry, and in
this respect Ignatius was simply a prophet turned bishop.

" It i s difficul t t o establis h precisely what office s existe d i n th e Roma n church of
Hermas, not leas t because the document appears to be composite. At Vis.  2.4.3 elders
are mentioned , and a t Vis.  3.5.1 we hea r o r apostles , bishops , deacons an d teacher s
(where apostle s an d teacher s appear t o belon g to th e Church' s past) . Bishop s are
mentioned again as providing hospitality to widows and orphans (Sim. 9.27.2). O n all
this, see Brox 1991:533f.
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3. C O M M U N I T Y AN D E T H I C S
We have already touched briefly on the concept of communal lif e which
pervades some of the AE Man y of the image s used b y these writer s to
express their understanding o f the community emphasize a sense of the
corporate nature of Christian life : brotherhood, flock, army, temple, body,
the elect , tower . These image s for m par t o f a  wider pictur e i n whic h
Christians ar e bound to a life of mutual support, i n part necessitated b y
the difficul t circumstance s in which they live. As the writer of 2 Clement
remarks: 'For if we have commandments to do this also, to tear men away
from idol s and to instruc t them, ho w much mor e is it our duty to save
from perishin g a  sou l tha t alread y know s God ? Le t u s the n hel p on e
another and bring back those that are weak in goodness ...' (17.12); and
in hi s lette r t o bisho p Polycarp , a t a  poin t wher e h e appear s t o b e
addressing th e community an d not jus t the bishop, Ignatiu s state s tha t
Christians should 'labou r together, struggl e together, ris e up together as
Gods stewards and assessors and servants (Polyc.  6.1) .

This sens e o f th e mutualit y o f Christia n lif e i s seen b y som e t o b e
particularly manifested in th e gif t o f love (/ Clem.  49; 2  Clem.  4.3; 9.6 ;
Ignatius, Magn.  6.2 ; Polycarp , a d Phil.  i) . Christian s for m a  societ y
marked by righteous deeds, an d no t simpl y by righteous words ( 2 Clem.
4.2; Ignatius, Eph. 14.1). Of particular importance here are acts of charity,
such as help for the widow and orpha n (i  Clem.  8.4; Hennas,  Vis. 2.4.3;
5.3.7), an d mor e particularl y fo r th e poo r ( / Clem.  38.2 ; 2  Clem.  16.4 ;
Polyc. 10.2 , Did.  4.8) . I n thi s latte r manifestatio n o f Christia n charity ,
attention shoul d b e drawn to Hermas' s parable of the vine and the elm
(Sim. 2) . In the parable Hermas sees a vine, which is supported by an elm.
The shepher d explain s to hi m tha t th e vine bears fruit , an d th e el m is
sterile. Bu t without th e el m the vine would no t b e able to bea r muc h
fruit. S o i t i s with th e ric h an d th e poo r withi n th e community . 'Bu t
when the rich man rests upon the poor, and gives him what he needs, he
believes that what he does to the poor man can find a reward with God ,
because th e poo r i s rich i n intercessio n an d confession , an d hi s inter -
cession ha s great powe r with God . Th e ric h man , therefore , help s th e
poor ma n i n all things without doubting. ' (Sim.  2.5; see Osiek 1983:78 -
90). Her e a  type of reciprocity exists between the generous rich and th e
needy poor."

The concern s with  practica l charit y outline d above , an d indee d th e
general importanc e attribute d i n the AF to ethics , bot h o f a communal
and a personal kind (on e thinks in particular here of sexual ethics), have

11 Note how some of the material in Hermas on riches and poverty i s close to passages
in th e Epistl e o f James (1.9-11; 5.1-5) , a  document whic h i n al l probabilit y Herma s
knew.
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their roo t i n the Judaism fro m whic h Christianity emerged. Fe w would
now deny that , fo r instance, th e Two Ways, importan t t o both Didache
(1-5) and Barnabas  (18-20, and elsewhere), and to a lesser extent, Hennas ,
have thei r origins i n Jewish paraenesi s (Niederwimmer 1989:48 ^ R . A.
Kraft 1965:1340 . The Tw o Way s i s itsel f th e resul t o f reflectio n upo n
the Hebre w Scriptures , an d th e significanc e of these text s for Christia n
ethics i n thi s perio d canno t b e disputed . Asid e fro m th e Tw o Ways ,
particular attention i n this context might be paid to / Clement's  frequent
usage o f scriptura l paradigms fo r th e promotio n o f particula r forms of
behaviour, o r Barnabass  ethically-oriente d allegorica l interpretatio n o f
scripture. Whe n th e latte r urge d hi s reade r t o se e how wel l Mose s
legislated (Barn. io.n), he was being quite serious. Paradoxically perhaps,
it was precisely the author of Barnabas  and indee d t o a lesser extent, th e
author of Didache  (8.if)» wh o sought t o denigrate Jewish understandin g
of scripture , an d implicitl y t o asser t th e quit e distinctiv e characte r o f
Christian ethica l standards, 13 thoug h w e should not e tha t i n Hermas,  a
document whic h i s similarly influenced by Jewish parenesis , ther e i s no
evidence of such anti-Judaism.'4

The ques t for a distinctive Christian ethi c emerges in those writings of
the AF which show a concern with reflection upon the example of Christ
himself. I n thi s contex t w e migh t poin t t o Clement' s emphasi s o n th e
humility of Christ i n his attempts t o combat thos e in Corinth who have
acted i n a  haught y wa y by overthrowin g som e o f th e presbyters . 'Fo r
Christ i s o f thos e wh o ar e humble-minded , no t o f thos e wh o exal t
themselves over their flock' (i Clem. 16.1), he states before going on to cite
Isa 53.1-12 as proof, not o f the salvifi c effec t o f Christ's death , but rathe r
of hi s self-humbling , concluding th e sectio n wit h th e words : 'Yo u see,
beloved, what is the example which is given to us; for if the Lord was thus
humble-minded, wha t shal l we do, who through hi m hav e come unde r
the yoke of his grace?' (/ Clem.  16.17). The implication of this section of
/ Clement  is that Christ' s passio n an d deat h ar e the ultimat e reference

" Some migh t conten d tha t th e exten t t o whic h th e write r of Barnabas,  an d i n
particular the Didache, are quite consciously seeking to present an ethic which is distinct
From tha t o f the Jews is by no mean s clear. The Didache  simply calls its addressees t o
fast o n a  differen t da y t o th e Jew s an d t o pra y i n a  differen t wa y t o them . Th e
differentiation calle d fo r i s no t specificall y ethical . Similarly , Barnabas  distinguishes
Christian understandin g of the scriptures (not Christian behaviour ) fro m tha t o f the
Jews. Bu t i n thi s latte r cas e th e understandin g of th e scripture s which Barnabas
advocates i s ethical, and so implicitly he could be seen to be distinguishing Christians
from Jews with reference to their behaviour . O n thi s see in particular Barn. 10.12 and
the assertio n tha t Christian s have a righteous understanding of th e commandments
and announce them as the Lord wished.

14 I t i s striking that suc h a  strongl y Jewish document a s Hermas  (see Brox 1991) ,
written i n Rom e when Jews wer e clearly a presenc e in th e city , shoul d contai n n o
reference to Jews at all.
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points for  an understandin g of the natur e of Christian self-sacrific e (se e
also Barn. 7.11). This seems to be reflected i n a more dramatic way in th e
letters of Ignatius, where together wit h the incarnation , Jesus' sufferin g
and deat h pla y a  vita l rol e i n th e expressio n o f thi s singula r writer' s
understanding of the Christian life . Here, as Rowan Williams has put it ,
martyrdom appear s a s 'the culminatio n o f a  fa r mor e prosai c proces s
of un-selfing ' (William s 1991:14?),  an d th e clima x o f ou r attainin g t o
God, which began in the incarnation. Against this backcloth, the grounds
for Ignatius ' vehemen t oppositio n t o th e docetist s becom e cleare r (se e
Eph. 7 ; 16; Trail.  6 ; 9; n; Phld.  2-3; Smyrn.  4-5). B y denying the reality
of Christ's incarnation and suffering , no t onl y do these individuals deny
the legitimac y of Ignatius ' ow n martyrdo m (Smyrn.  4 ; 5.1-2 ; Trail.  10) ,
but the y den y th e legitimac y o f th e lif e o f selfles s service , o f whic h
martyrdom i s the ultimate expression, an d which emerge s fro m a  belief
in th e rea l natur e o f God' s incarnatio n an d sufferin g i n hi s son . The y
are merel y livin g a phantasma l an d unrea l existenc e (Smyrn.  2) , an d
their separatio n fro m th e community , thei r unwillingnes s to celebrat e
the eucharist , lead s inevitably to a  lack o f concer n fo r communa l lov e
(Smyrn. 6) .

4. C H R I S T I A N S O C I E T Y AN D TH E WORL D
For many of the AF the world is a place in which Christians feel as though
they are resident aliens (Hennas, Sim.  i.i; see also Ep. Diog. 5). In part this
is a feeling inspired by the hostility which Christians have experienced at
the hands of non-Christians.15 This sense of a 'hostile world' is maintained,
indirectly at least, by a veneration of the martyrs (/ Clem.  5 and 6; Hermas,
Vis. 3.2.1 , 3.5.2) , and  the  frequen t call s found in  the  AF  to  endur e (see
Polycarp, ad Phil. 8.2).

But Christians do no t feel  alienate d from th e world simply by dint of
the world's negative reaction to them. I t is, according to some of the AF,
necessary for  thei r own  mora l well-being tha t the y distance themselve s
from the world around, for the values of the world are not the values of the
Church. The write r of 2 Clement,  who beg s those he i s addressing to go
forth fro m thi s world (5.1) , doe s so because he i s conscious o f the evil s
from whic h Christian s hav e bee n saved : 'W e wer e maime d i n ou r
understanding, worshipping stone, an d wood, and gold , an d our whole
life was nothing more than death ... but we have received our sight, and
by his will we have cast off the cloud which covered us' (2 Clem. 1.6; 17.3;
see also Barn.  16.7). A fea r o f to o muc h involvemen t i n paga n society ,

15 For references to persecution see / Clem, i.i; 2 Clem. 17.7; Hennas, Vis.  4; Martyrdom
of Polycarp  z.i.  See also Ignatius's statement a t Rom.  3.3 that Christianit y i s a work of
greatness whenever i t is hated by the world.
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particularly i n relatio n t o dail y affairs , i s a  centra l concer n o f Hermas.
Hernias himself is initially condemned fo r too much of an attachment t o
daily affairs (Vis.  1.3; Sim. 4) , especially a concern with money; and som e
of those excluded from membership of the tower, which in Hernias' vision
stands for the Church, are precisely those who have become too concerned
with the acquiring of wealth (Vis. 3.6.5; see also Sim. 8.8.1; 9.20.2). In the
first Similitud e a  potentia l dichotom y i s se t u p betwee n wealt h an d
membership of the Christian Church. 'What then are you going to do, seeing
that you have a law in your own city? Will you because of your fields and
other possessions altogethe r den y your law, and wal k i n th e la w of this
city?' (Sim. 1.1.5;see a^so &'/». 8.9.1). Similar sentiments in which Christian
life and the life associated with the world appear as polarities, though her e
not related specifically to the question of the accrual of wealth, are found
in Ignatius ' letters. So , for instance, he notes that there are two coinages,
one of this world and one of God (Magn.  5.1) , and demands that those he
is addressing cannot speak of Jesus Christ an d at the same time desire the
world (Rom. 6.1; see also Rom. 7.if)- A feeling of hostility towards the
world is also conveyed by the apocalyptic world-view of some of the AF, in
particular Hermas  and Barnabas.  One ca n se e how such attitude s coul d
lead some to believe that Christians were people who entertained a hatred
of the human race (odium generis humani', cf. Tacitus Annals 15.44).

It would , however , b e wrong t o deduc e fro m th e abov e tha t th e AF
adopted t o a man what we might term 'counter-cultural' ideologies, tha t
their variou s vision s o f th e Churc h involve d th e adoptio n o r 'world -
views' o f a  revolutionar y kind . Th e pictur e i s perhap s mor e comple x
than that . If, for instance, we examine Hermas, we find that the author' s
attitude t o wealth i s tempered b y a certain realism. In many respects th e
aim of the writer is not t o excoriate wealth i n itself (wealth is a gift fro m
God -  Vis.  3.9.2; Mand. 2.4) , bu t rather to highlight the way in which
too grea t a  concern wit h mone y leave s Christians half-hearte d i n thei r
commitment to  the  faith . For  Herma s wealt h is  desirable insofa r as  it
benefits thos e mos t a t nee d i n th e communit y (Sim.  i-9).16 I t shoul d
also be noted tha t severa l o f the A F appear t o adop t socia l ethic s of a
relatively conservative kind , i n which marriage and the structures of the
OlKO£ or household,'7 including the ownership of slaves, receive approval
(note, inter  alia, i Clem. i.3f; Ignatius , Polyc.  4.2; 5.2; Polycarp, a d Phil.
4.2); an d where , i n spit e o f th e experienc e o f persecution , a t leas t on e
writer seem s t o endors e th e politica l structure s o f the Roma n Empir e

16 On thi s complex question see Osiek 1983 and Bro x 1991:517-20.
17 An exception to this observation might be the Didache. Tugwell (1989:8) notes that

the omission in the Two Ways section o f any reference t o the commandment to love
mother an d father , notabl e i n a  tex t whic h i s so obviousl y base d upo n th e Te n
Commandments, indicate s the fac t tha t fo r this writer family tie s are subordinate to
ties to the Christian community.
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itself ( / Clem.  61) . Asceti c behaviou r o f variou s kind s i s very rarel y
endorsed.18

Finally, whil e non e o f th e A F ca n b e referre d t o a s proselyti c o r
notably outward-lookin g i n orientation , a  concer n fo r th e uninitiate d
does manifes t itsel f i n som e o f thei r writings . Th e write r o f 2  Clement
(i3.if) an d others (Ignatius, Trail  8.2 ; Polycarp, ad Phil. 10.3), quoting or
alluding to Isa 52.5, note, with some regret, the adverse effect tha t negative
Christian behaviour has on pagan onlookers (se e i Cor 14.23-24); at Eph.
10.2 Ignatius calls the Ephesians to pray unceasingly for those outside the
Church i n the hope that they might repent and find God. H e continues :
'Be yourselve s gentle i n answe r t o thei r wrath ; b e humbl e minde d i n
answer to their proud speaking ; offe r praye r for their blasphem y ... be
gentle for their cruelty, and do not seek to retaliate. Let us be proved thei r
brothers, and let us be imitators of the Lord .  . .'. For Ignatius the fact of
the incarnation of God in Christ obliges Christians t o interact with th e
alien world, just as Christ did . An d just as Christ's interaction wit h th e
world involve d suffering , s o will Christians' interactio n with  th e worl d
involve th e sam e thing . Bu t thi s i s n o reaso n t o abrogat e one' s
responsibility towards that world .

5. THE PERFEC T SOCIET Y
We have seen that for many of the AF, Christians see an important par t of
their distinctiv e identit y a s bound u p wit h thei r mora l conduct . Th e
Christian communit y i s differen t no t simply  becaus e Christian s fin d
themselves in a unique relationship with God as a result of their baptism,
but als o because the society of which they are members has a distinctive
ethic. Th e ethica l textur e o f s o muc h i n th e A F give s voic e t o thi s
conviction. And yet the AF give us evidence of the fact that Christians are
constantly fallin g shor t o f thi s ideal . Ca n w e see in th e A F a  tensio n
between the vision that the y have of the Church , and th e reality that is
the Church? And is there any attempt to resolve that tension?

In man y of the AF the questio n o f the disjunctio n betwee n ecclesia l
vision and ecclesial reality is noted implicitly or explicitly, but does not in
fact loo m larg e as a topic fo r agonized reflection . Ignatius, fo r instance ,
seems to hold th e communities h e addresses, i n terms of their ethics a t
least, to be perfect manifestations of Christian life . This much seems clear
from th e inscriptions of many of the letters. But Ignatius is keen to draw

18 See, for instance , Ignatius' rebuk e of those who boas t o f thei r sexua l continence
(Polyc. 5.2) , and th e possibilit y that part s o f Hermas  are directed agains t thos e wh o
would wish to adopt a more ascetic ethic (see especially his rebuke or those who glory
in thei r fasting i n Mand.  5) . Some scholars have suspected th e presenc e of an asceti c
tendency in 2 Clement (cf. in particular chs. 5, 6 and 12) , but i f it is present, i t does no t
seem very strong.
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internal boundaries within the Church (o n this see above). When he does
so, however, thes e boundarie s relat e primarily to question s o f doctrina l
purity. Other writers, while acknowledging the reality of sin in their com-
munities, assum e the efficac y o f repentance , withou t passin g commen t
on the sins that rende r someone beyond even repentance (see / Clem,  jf;
2 Clem.  8.if)- Th e restoratio n o f individual s to th e communit y seem s
sometimes t o be more importan t tha n thei r exclusion (see Polycarp, a d
Phil, ii and the bishops plea for the restoration to the community of the
wayward presbyter Valens and his wife); and some writers appear to deal
with th e proble m b y adopting a  realistic view of the ethica l potentia l o f
their communities . Thi s seem s t o b e th e wa y to rea d th e Didachist s
statement which forms a part of his concluding statement about the Two
Ways: 'For i f you can bear the whole yoke of the Lord [perhap s the Two
Ways], you will be perfect, but i f you cannot, do what you can' (6.i).19

The presenc e o f perfectionist s who se e no plac e i n th e Churc h fo r
those who sin after baptism emerges as a considerable problem i n Hermas
{Mand. 4.3.1) . Here we have a much stronger sense of a Christian write r
struggling with th e proble m o f the disjunctio n between ecclesia l vision
and reality . When Hermas has a vision of the Church , i t is a vision of an
old woman , whos e ag e reflect s no t onl y th e fac t tha t sh e was create d
before th e worl d (Vis.  1.3.4; 2.-4-i) > bu t th e fac t tha t he r 'incarnation ' i n
the form of the Church i n the world has rendered her an altogether mor e
feeble creatur e tha n sh e was i n he r pre-existen t state/ 0 a  poin t tha t i s
indirectly confirme d b y th e fac t tha t sh e become s mor e youthfu l a s
Hermas' moral state improves (Vis. 3.11—13; on thi s see Brox 1991:524—25).
But Hermas  i s written wit h th e purpos e o f justifyin g post-baptisma l
repentance withi n certain constraints (see especially Vis.  3; Sim. 8  and 9 ,
and th e discussio n i n Tugwel l 1989:84) . Furthermore , Herma s himself ,
who i s 'an ordinar y sor t o f bloke' , appear s to fin d solac e i n hi s visions,
mandates an d similitudes . These two fact s sho w tha t th e work i s not as
rigorist as some have argued. The author does accept, within certain limita-
tions, that the Church on earth is a mixed bag, a' corpuspermixtum', eve n
if there do exist some tensions on this point between his understanding of
the Church in his third vision and his ninth similitude.11

19 On thi s verse and th e Didachist' s 'realism ' i n general, see Tugwell 1989:131" . Some
might se e his interpretation as faulty i n th e ligh t of 16.2 where Christians ar e warned
that 'the whole time of your faith wil l not avai l you, if you are not mad e perfect at th e
last time' . But Tugwell interpret s this verse in the ligh t of 16.5 where it i s stated tha t
those who remai n in their faith wil l be saved, where 'faith' mean s faithfulness .

10 See also 2 Clem. 14 where the Church is similarly seen as a pre-existent entity that,
like Christ, has enfleshed itsel f amongst humans, and risk s becoming corrupted .

11 In th e thir d vision only those stones which represent sinless people ar e placed i n
the tower , bu t i n th e nint h similitude stones representin g sinners are foun d i n th e
tower (4.5-8; 6.3-5), and are only removed subsequently. For a discussion of this
apparent inconsistency and it s resolution, see Brox 1991:528^
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But while the majority of the AF, insofar as we can judge, seem, up to a
point (an d those points probably varied), to have accepted th e morally
mixed natur e o f th e Christia n Church , the y kne w tha t a t th e end ,
whatever for m tha t migh t take , Go d woul d judg e individual s o n th e
basis of their moral state (/ Clem. 26; 2 Clem. 9; Did. 16; Barn. 6.18, etc.).
Then ther e would b e no chanc e o f a second repentance . Salvatio n was
not brough t abou t solel y by entry into the Churc h (Barn.  4.14 ; 6.ijf),
and onc e baptized , th e cal l wa s t o persever e i n th e fac e o f a  fina l
judgement (/ Clem. 35.4; 2 Clem. 7.1; Barn. 4.11).

6. C O N C L U S I O N
To try an d writ e about th e visio n of the Churc h i n th e AF is in som e
sense an artificial exercise . Not onl y does each writer promote a  differen t
vision wit h differen t emphases , bu t als o some writers afford th e reade r
more information on this matter than do others. So, for instance, it is not
too muc h o f a  problem t o describ e Ignatius ' ecclesiology , whereas i t is
much more difficult t o do such a thing for Barnabas.

In what has preceded, a n attempt ha s been made to discuss differen t
writers' approaches to a  variety of subjects which i t was felt come under
the umbrella of the theme Vision of the Church'. What emerges from this
is, to a  greater or a  lesser extent, a  picture of a somewhat introspectiv e
Church (non e of the texts are addressed to outsiders), made up of tightly-
knit communities , inten t upo n th e promotio n o f unity and th e main -
tenance o f a n identit y whic h find s muc h o f it s inspiratio n fro m a
particular mora l vision of what i t i s to b e a  Christian. Such a  vision is
strongly communal in it s orientation even in a  writer like Ignatius who
spends so much time promoting the authority of the bishop; and it is also
strongly practical.

It i s impossible to kno w how representativ e of early Christianity th e
AF are . The fac t tha t the y ar e a heterogeneous group o f writings, tha t
they were preserved by the Church, and that some of them, most notably
Barnabas an d Hermas,  nearl y achieved canonica l status , indicatin g a
certain popularity , coul d b e take n a s signs which affir m thei r repre -
sentative character. But , given our limite d knowledge o f Christianity a t
this time, judgements in this respect can only be of the most provisional
kind. Howeve r we judge this question, the y remain important witnesses
to the emerging perception o f Christian identit y on the part of a variety
of Christians from differen t part s of the Roman Empire.
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15
Universalism and Particularism:

Twin Components of Both
Judaism and Early Christianity

J O H N M . G . BARCLA Y

Or is God the God of Jews only? Is he not the God of Gentiles also? Yes, o f
Gentiles also, since God is one; and he will justify the circumcised on the
ground o f fait h an d th e uncircumcise d throug h tha t sam e faith . (Rom
3.29-30, NRSV)

HUS Pau l triumphantl y declare s th e achievemen t o f th e Christia n
mission he spearheaded: i t bridged the ancient gulf between Jews and

Gentiles, creating a transcultural movement which was in principle blind
to ethnicity. The sound of this triumph sounds throughout the NT (cf .
Eph 2..H-22,; Rev 7.9—17; Acts passim), though Paul is unique in linking it
theologically to the cornerstone of Jewish belief, the oneness of God. Hi s
rhetoric might be taken to imply that Jews, despite that belief, considered
God to be God only of Jews, not of Gentiles. At the very least, it provokes
questions about ho w confession of the one God o f all humanity can be
combined with belief in the election of Jews as God's special people. But
the sensitiv e reader will fee l th e underto w o f a  similar question facin g
Pauline theology too: if God is one, is he the God of unbelievers as well as
believers? In abandoning Jewish ethnic particularism, has Paul done away
with all particularisms, or has he implicitly reimposed one of his own?

In hi s brillian t essa y o n thi s topi c (1977) , Nil s Dah l warne d o f th e
potential of Pauline rhetoric to spawn a theological stereotype accordin g
to which Christian 'universalism' is contrasted with Jewish 'particularism',
'nationalism' or 'exclusivity' . That stereotype wa s foundational t o E  C .
Baur s construction o f early church histor y which stands a t the roo t of
much N T scholarship . Bau r claime d tha t th e universa l spiri t o f
Christianity was the culmination of the political and spiritual universalism
effected b y the Roman Empire, in which nation s 'tended inevitably not
only t o mel t awa y the stiffnes s an d unsociablenes s o f thei r previou s
attitude t o on e another , bu t eve n t o obliterat e al l merely nationa l o r
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individual distinctions , an d t o produc e a  broa d sens e o f universality '
(1878:3). Christianity , fo r Baur , embodie s tha t 'universa l for m o f
consciousness' t o which th e huma n spiri t ha d bee n moving , an d i n it s
freedom fro m 'everythin g merel y external , sensuous , o r material '
constitutes the 'absolute religion' (1878:5, 9). In particular, while drawing
on Jewish monotheism, i t was necessary that Christianity should be freed
from Jewis h 'particularism' , th e 'narro w rang e o f visio n o f th e Jewis h
theocracy', whic h constitute d th e Jewis h 'nationa l one-sidednes s an d
defectiveness' (1878:18) . I t wa s Paul' s achievemen t t o uproo t Jewis h
particularism an d t o 'expos e th e baselessnes s o f it s prejudice s an d
pretensions' throug h his 'magnificent dialectic ' (1878:198).

Baur s scheme or theological history , drawing on a well-developed post -
Enlightenment ideology , encourage d th e productio n o f numerous cari -
catures of Judaism, and it was perhaps inevitable that such confidence in
Christianity's universa l achievemen t woul d reboun d i n resentmen t
towards the Jews as the token o f unassimilated difference i n the heart o f
'Christian' Europe. Bu t the basic stereotype, contrastin g Christianit y with
a 'nationalistic ' o r 'exclusive'  Judaism , i s stil l operativ e i n man y
contemporary form s of NT scholarship , not leas t in the 'new perspective
on Paul' . J . D . G . Dunn , it s foremos t proponent , take s ou r lea d tex t
(Rom 3.29-30) to signal Paul' s attack o n 'Jewish national righteousness' ,
that is , 'Jewis h claim s t o exclusiv e right s befor e God' , th e 'Jewis h
assumption o f God' s favou r an d overconfidenc e i n election ' (1988:193) .
Where Paul speaks elsewhere of the 'curse of the law' (Gal 3.10) he 'has in
mind th e specific short-fall of his typical Jewish contemporary , the curse
which fall s o n al l wh o restric t th e grac e an d promis e o f Go d i n
nationalistic terms, who treat the law as a boundary to mark the people of
God of f from th e Gentiles, wh o give a false priority to ritual boundaries '
(1985:536). Othe r scholar s i n thi s lin e of interpretation hav e spoken o f
Paul's attack o n Israel' s 'nationa l pride ' an d 'racia l exclusivism' (Barclay
1988:240, 246) and of the Mosaic law as, in Paul's view, 'given to Jews and
Jews only , which relate s t o Gentile s simpl y in that it form s a barrier t o
keep them out of the covenant' (Wright 1991:173) .

Although I  hav e just cited mysel f among thos e wh o hav e employe d
such language, I  am now alarmeo' by its proneness to stereotype Judaism.
Should w e not b e disturbed b y the eas e with which Judaism i s invested
with epithet s -  'particularistic' , 'exclusive' , 'restrictive' , 'tribal' , 'nation -
alistic', 'narrow', 'clannish' , 'ethnocentric' , etc . -  whic h rea d like a vice-
list of post-Enlightenment discourse? In recent years, several scholars hav e
objected t o the simplistic contrast betwee n 'particularisti c Judaism' and
'universalistic Christianity' (e.g . Boccaccin i 1991:251-65, Segal 1994, an d
Levenson 1996) , noting tha t man y variants of first-century Judaism had
their ow n kinds o f universalism, and tha t the early Christian movemen t
was itself 'exclusive' and 'particularistic ' in it s attitudes t o non-believers .
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More radically, one might also question whether the modern assumption
that 'universal ' is better than 'particularist' doe s not carry its own cultural
and political baggage. Recently, fo r instance, the Jewish post-modernis t
Daniel Boyari n has read Paul' s universalism not , wit h Baur , as a higher
stage o f religion , bu t a s an inherentl y imperialis t driv e t o 'coerciv e
sameness', which threaten s t o obliterate 'the rights of Jews, women an d
others to retain their difference ' (1994:233) . From Boyarin's post-moder n
perspective, particularism, in the sense of preservation of difference, i s a
necessary attribute of humanity, not an impediment to its progress. Thus
Baur s value-system, with it s acclamation o f a 'universal ' Christianity , i s
turned entirely on its head.

In wha t follow s I  offe r som e comparison s o f Judais m an d earl y
Christianity whic h ca n give only th e outline s o f a broad an d comple x
field, while attemptin g t o minimiz e th e apologeti c facto r whic h ha s
typically playe d a  large par t i n th e self-presentatio n o f bot h Jew s an d
Christians. I t wil l b e helpfu l t o distinguis h betwee n differen t kind s o f
'universalism' (cf . Levenson 1996:144-45) , and I  shal l sugges t tha t bot h
Judaism an d earl y Christianity containe d element s of universalism and
particularism t o varying degrees an d i n various forms. I n particular , by
calling attention t o the different kinds  of particularism typical of Judaism
and earl y Christianit y -  th e one an aspect o f ethnicity, th e other o f a
voluntarist associatio n -  I  hop e t o highlight th e essential incommen -
surability o f th e tw o tradition s an d als o t o furthe r reflectio n o n th e
problems and possibilities facing the contemporary Church .

i. JEWIS H VARIETIE S O F P A R T I C U L A R I S M
AND U N I V E R S A L I S M

The vas t and multicoloure d entit y we call 'Judaism' i s obviously far to o
complex to be analysed in a few pages, but som e broad reflection s coul d
at leas t hel p structur e furthe r study . Jo n Levenso n ha s surveye d 'th e
universal horizon of biblical particularism' (1996), insisting that the Jewish
concept of election need not entail either indifference to , or contempt of,
Gentiles, no r does i t rule out a n all-embracing hope o f salvation i n th e
eschaton. The resultin g balanc e of particularism and universalism could
take many shapes , bu t w e may here explore it s manifestation s i n post -
biblical Judaism in relation to three topics: (a ) God, Jewish election an d
humankind i n history; (b)  eschatologica l expectations fo r humanity; and
(c) socia l relations with non-Jews .

(a) God,  Jewish Election and Humankind in  History
The biblical tradition juxtaposes God's care for all nations and all creation
with his special selection of the Abrahamic family, and i t is no surprise to
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find late r Jewish theolog y workin g i n th e tensio n o f these tw o convic -
tions. Phil o explain s how Israe l i s the 'portion ' o f th e universa l Lor d
(Deut 32.7-9) b y reference to kings who rul e over all their subjects but
have a  specia l relationshi p t o thei r househol d servants , o r ow n th e
whole lan d whil e havin g thei r ow n persona l propert y (Plant.  54-60). '
God's universa l attributes , a s Fathe r an d Saviou r of al l humanity , are
central t o Philo' s theology , bu t h e find s thes e compatibl e wit h th e
notion o f a  specia l peopl e wh o ar e distinguishe d b y thei r piet y an d
virtue, an d whos e rol e i n th e worl d i s that o f a  priest , makin g u p fo r
the deficiencie s of othe r nation s (Spec.  Leg.  2.163-67). Similarly , The
Wisdom o f Solomon present s Go d a s giver of wisdom t o al l who see k
her, offering universa l benefits without an y ethnic limitation (6.12-9.18) ;
but i t also presents the Saviour of all as, in particular, the Saviour of his
beleaguered people, who are chastened where other nations are destroyed,
and wh o ca n claim a n ultimat e superiority over others becaus e 'we are
yours, sinc e w e know you r power ' (12.20-22 ; 15.1-4 ; se e Barclay 1996:
170-76,181-91).

Of course , th e presentatio n o f thi s balanc e o f universalis m an d
particularism, an d th e relativ e weight give n t o each , varie s i n source s
of differen t character s an d milieux . I t woul d b e wron g t o presen t
Palestinian Judais m a s necessarily mor e 'particularistic ' tha n a  'univer -
salistic' diaspora , sinc e i n bot h region s social an d theologica l reaction s
to th e Gentil e world varie d greatl y (Henge l 1974 ; Barcla y 1996). Jews
in eithe r location  coul d dra w o n th e potentia l universalis m o f th e
Jewish wisdo m traditio n o r mak e appeal t o th e commo n groun d the y
shared wit h Hellenisti c culture , positin g perhap s a  'mora l minority '
among Gentiles who attained to the level of virtue practised by Jews (e.g.
Philo's Quod  Omnis Probus Liber 5//), or depicting philosophical , mora l
and eve n theologica l agreemen t betwee n Jew s and educate d Gentile s
(e.g. Th e Letter ofAristeas, Th e Sentences of Phocytides). The late r construct
of th e 'Noachid e laws' , whic h detaile d th e basi c moralit y require d o f
Gentiles (Nova k 1983 ; Bockmueh l 1994-95) , i s the specificall y rabbinic
form o f a long tradition of respect for 'righteous Gentiles', whose ability
to discer n God' s wil l migh t als o be explaine d b y reference to 'natural '
law or revelation. In apocalyptic circles there was perhaps a greater degree
of pessimis m concernin g th e capacit y o f Gentiles , an d eve n o f Jews ,
to understand  o r obe y Go d (e.g . a t Qumran) , bu t tha t coul d lea d t o
a differen t for m o f universalism, the universalis m of the huma n pligh t

1 Compare the later rabbinic saying, b. Sank. 39b: 'R. Eleazar opposed [two verses]: It
is written, "The Lor d is good t o all" (Ps 145.9), but i t is also written "The Lord is good
unto them that wait for him" (Lam 3.15). This may be compared t o a man who has an
orchard. When he  irrigates it,  he irrigates the whole; but  when he prunes, he prunes
only the best [trees]. ' On rabbini c discussions concerning God as God of the nations,
and as God of Israel, see Dahl 1977.
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(4 Ezra ; cf . th e messag e o f John th e Baptist) . I n genera l w e ma y say
that some sense of Jewish 'distinction' - i n the sense of Jewish differenc e
and/or Jewish superiority - was integral to the efforts of Jews to maintain
their cultural integrity, but i t would be inaccurate to present thi s as if it
necessarily excluded a  vision of God's interes t in th e whole world o r of
the capacity of non-Jews to relate to God' s will . It would b e misleading
also to depict either element as awkward, ill-fitting or merely traditional.
Much Jewish theology thrived precisely in the tensions inherent in being
God's peopl e in God's wider world.

(b) Eschatological  Expectations
One way in which those creative tensions could be theologically resolved
was in hopes for the ultimate salvation of the world. Here it is important
to not e th e distinctio n betwee n wha t i s expected o f Gentiles i n histor y
and what is expected of, or for, them in the eschaton: a largely pessimistic
view of the 'ungodly nations' in the present might well be complemented
by hopes of the ultimate salvation of all humanity, and o n term s which
did no t necessaril y match thos e applie d t o conversion int o th e present -
day Jewish community (see Fredriksen 1991). Like all eschatological hopes ,
speculation o n th e fat e o f Gentile s wa s extremel y varied an d ofte n
imprecise. Th e biblica l traditio n gav e ampl e scop e fo r expectation s
ranging from the total obliteration of the godless Gentiles to hopes of the
gathering of the nation s when Israel' s destiny i s realized (e.g. Isa 2.1-4;
56.3-8; 60.10-14). Even in passages depicting destruction , God' s judge-
ment is sometimes specific to 'the rulers' or 'the oppressors' and does not
imply the annihilation of all Gentiles (e.g. Ps. Sol. 17); sometimes, also,
'destruction' turns out to mean only subjugation to Israel's authority, or a
purging fro m sexua l an d religiou s 'perversions ' whic h precede s
eschatological restoratio n (Sibylline  Oracles  3).

In a tradition which may go back to the early second century , we find
two rabbis debating the implications of Ps 9.17, 'The wicked shall go into
Sheol, and al l the nation s which forge t God ' (Toseft a Sank.  13.2) : doe s
that mean tha t al l nations forge t God , so none will have a share in th e
world t o com e (R . Eliezer) , or coul d i t mea n tha t onl y thos e nation s
which forget Go d wil l be banished t o Sheol , allowing 'righteous peopl e
among the nations' to share in the world to come (R. Joshua)?1 The notio n
of 'the righteous among the nations' mirror s Philo's concept o f a Gentile
'moral minority' , thos e Greek s and barbarian s who, like an ember i n a
fireplace, keep the flame of virtue from extinction (Spec. Leg. 2.44-48).
But Philo also hopes for a 'redemption o f Gentiles on a much larger scale
that this . He believes that when Israel' s fortunes ar e restored 'others will

1 See Sanders 1977:206-12 on this passage and variant rabbinic views on the salvation
of Gentiles.
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abandon thei r own traditions, an d bid farewell to their ancestral customs ,
and turn to honour ours alone' (Mas.  2.44).

In general , expectation s o f Gentil e salvatio n leav e unspecified ho w
many Gentile s wil l b e saved an d wha t wil l chang e i n th e live s of th e
Gentiles concerned. The reorientation of the nations towards Israel, the
temple in Jerusalem and the one God are common themes , but there was
no nee d t o spel l ou t exactl y ho w Gentile s woul d participat e i n th e
eschatological salvatio n (se e Sander s 1992:264-70 , 289—98) . Suc h
vagueness migh t signa l lack o f interest bu t i t coul d als o suggest open -
ended hope. Although some strands of Judaism (e.g. the members of the
Qumran community ) migh t loo k forwar d t o th e destructio n o f all
Gentiles, i n other case s even an antagonisti c attitude t o 'immoral ' an d
'idolatrous' Gentile s coul d co-exis t wit h a  generou s imaginatio n con -
cerning their future . Thus Jewish particularism in this context does no t
necessarily preclude a universal vision for the redemption of all creation.
Indeed, one might say that Jewish particularism is in some senses here the
necessary prerequisite for universa l salvation, since it i s only through th e
faithfulness o r God's 'sacre d race ' (Sih.  Or . 3.573) tha t al l humanity will
renew it s prope r worshi p o f th e on e God . A s Levenson comment s i n
relation to late biblical eschatology, 'Israelite particularism, in this vision
of things, is not destined t o disappear. I t is destined t o reach its universal
horizon' (1996:164).
(c) Social  Relations with non-Jews
Even if all the above is conceded a s integral to Jewish theology, Christian
complaints abou t Jewish 'exclusivity ' remain insisten t i n relation to th e
limits o f Jewish socia l intercours e wit h Gentiles . I t i s thus especiall y
important here to clarify both where and why those limits were set and to
identify the type of 'particularism' which they entailed.

In th e firs t place , i t i s important t o insis t tha t Gentile s were no t in
principle exclude d fro m membershi p in th e chose n people , sinc e Jews
had long allowed the practice of proselytism, by which it was possible for
Gentiles to join themselve s to the Jewish nation. We do not know how
many proselytes there were, nor how eagerly they were sought (Feldman
1993 gives a maximal and Goodman 199 4 a minimal answer to the latter
question, whil e Carleto n Page t 199 6 helpfull y suggest s a  mediatin g
solution); but ther e is abundant evidence for the existence of proselytes
and for reflection by Jews about Gentile conversion (e.g. the depiction o f
conversion in Joseph andAsenetti).  Although there was discussion, a t least
among the rabbis , about th e precis e status o f proselytes , and althoug h
their distinct designation i n some inscriptions as proselytes' migh t suggest
that first-generation 'incomers' were an ambiguous category, that is only
what one would expect of 'naturalized' citizens or of those who become
members o f a  famil y throug h adoptio n o r marriage ; in th e lon g ter m
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what matters is their grafting into the people of God, which ensures that
their lineage is henceforth truly Jewish. Thus, Judaism was not an 'exclu-
sive' entity in the sense that Gentiles were automatically or permanently
debarred fro m entry.

However, wha t th e Jewis h practic e o f proselytis m demonstrates ,
somewhat paradoxically, is that Judaism was primarily an ethnic  tradition,
that is, one based on allegiance to 'ancestral customs' (Greek , tot Ttaxpta
or T O Ttatpia eGri , Philo , Mos.  1.31 ; Josephus, Ant.  20.100 and passim).
Here heredity is fundamental and Jewish families constitute the principal
bearers of the tradition. Man y of our sources indicate tha t to become a
proselyte was to undergo a radical resocialization, in which not only one's
cultural but also one's ethnic identity was somehow redefined. 3 Moder n
notions of 'race' are potentially misleading here, since the Jewish aware-
ness of belonging to a 'nation'          or              had nothing to do with
genetic or physiologica l characteristics . Th e mos t appropriat e mode l is
rather tha t o f a  family : a  group whic h outsider s ma y join (throug h
marriage o r adoption ) bu t whos e consciousnes s i s based o n ancestra l
inheritance, and where relatedness to others is defined principally through
heredity. I t i s ethnicit y (thu s defined ) whic h characterize s Jewish
particularism, creatin g th e possibilit y o f accretion through proselytis m
but also making stringent demands on the convert who so radically alters
his or her social and ethnic identity.

Proselytism appears to have been necessary for the fullest intimacy with
the Jewis h community . Josephus , deflectin g criticism s o f Jewis h
unfriendliness, insist s on the welcome given to 'those who wish to come
and liv e under our laws ' (i.e. proselytes), but admit s that 't o secure our
customs fro m corruption ' i t i s necessar y that 'casua l visitor s ar e no t
allowed to associate with us on an intimate level' (Contra Apionem 2.209—
10). But it would be absurd to suggest that Jews thereby stood aloof fro m
all non-proselyte Gentiles. In the same work, Josephus proudly mentions
the many instances of Gentile imitation of Jewish practice - fo r instance,
abstention fro m wor k an d lightin g o f lamp s o n th e Sabbat h —  whic h
could onl y come about through social contact wit h Jews. In fact , both
Josephus's works and othe r Jewish sources (literar y and epigraphic ) ar e
replete wit h referenc e t o Gentile s wh o respecte d Judais m i n variou s
aspects and who supported Jewis h communitie s in th e social , politica l
and economic sphere to various degrees. Such Gentile 'sympathizers' are

3 See Bambergcr 1968.1 find puzzling Neusner's clai m (1995 ) tha t rabbini c Judaism
was not ethnic on the grounds tha t (a) for the rabbis Israel was a 'supernatural entity'
and (b)  joinin g it had nothin g in common wit h joining an ethnic group' (285) . The
argument appears to confuse theological claims with sociological realities . Both insiders
and outsiders understoo d the social an d cultural redefinitio n involve d i n becoming a
proselyte; sec e.g. Philo, Spec. Leg.  1.52 and Juvenal, Sat. 14.100-01.1 have argued thi s
case in relation t o the diaspora in Barclay 1996:408-10.
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of multiple types (se e Cohen 1989) , but the y for m a n important featur e
of Jewish experience, especially in the diaspora. Although some diaspora
communities a t som e time s wer e a t loggerhead s wit h thei r Gentil e
neighbours, mos t cultivate d th e patronag e o r suppor t o f Gentiles : ol d
images of'ghetto' conditions have now been proved grossly inaccurate by
archaeological an d inscriptiona l evidenc e (se e e.g . Trebilc o 199 1 an d
Rutgers 1995) . The famou s Aphrodisia s inscriptio n (earl y third centur y
CE) is a fine case in point, and illustrates perfectly the importance to Jews
of bot h proselyte s an d 'God-fearers' , a s wel l a s th e socia l distinctio n
between them (on the stele  the proselytes are listed with Jews, while most
of the 'God-fearers ' constitut e a separate categor y o f donors [Reynold s
and Tannenbaum 1987]).

Judaism thu s allowed, indee d fostered , a  range of social contact wit h
Gentiles, an d ca n hardly b e characterized i n thi s respec t a s 'narrow' o r
'exclusive' without gross distortion. O f course, it had boundaries and was
concerned to preserve them for the sake of its own survival. Those which
had greates t effec t o n th e socia l interactio n o f Jews and Gentile s wer e
Jewish abstention fro m iconic , polytheistic and other 'alien ' cults, dietary
laws, observanc e o f th e Sabbat h an d th e practic e o f circumcisio n (se e
Barclay 1996:428-42). (Other cultura l differences, lik e Jewish distinction
in sexual morality, created a  platform for criticism o f Gentile culture, bu t
had les s impac t o n day-to-da y life. ) Thes e boundaries , whic h cam e t o
embody Jewish ethni c distinctiveness , certainl y limited Jewish involve -
ment in many of the customs of Graeco-Roman society; they sometimes
also cause d resentmen t amon g non-Jews , leadin g t o charge s o f
'misanthropy'. Nonetheless, the preservation o f Jewish ethnic particularit y
did no t necessaril y curtai l the interes t o r counterac t th e attractio n o f
Gentiles towards the Jewish community. Indeed, i t was perhaps precisely
the clarit y o f the ethni c boundary , limitin g ful l 'intimacy ' t o Jews an d
proselytes, whic h mad e i t possibl e t o identif y a  broad socia l terrai n in
which Jew s an d Gentil e 'sympathizers ' coul d encounte r on e anothe r
without anxiety about the terms of their association. Knowing where they
stood, Gentile s wer e abl e t o pla y well-defined role s i n relatio n t o th e
Jewish community, without uncertai n or unrealistic expectations creating
confusion o r provocation o n either side.

2. SOM E C H R I S T I A N VARIETIE S O F
P A R T I C U L A R I S T U N I V E R S A L I S M

It i s a s hazardou s t o generaliz e abou t earl y Christianit y a s abou t
its contemporaneou s Judaism . W e ma y her e tak e Pau l a s th e centra l
figure i n ou r study , sinc e hi s clai m t o 'universalism' , epitomize d i n
our openin g quotation , ha s bee n th e mos t powerfu l influenc e i n th e
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debate about particularism and universalism. We may explore Pauline 
theology and practice in the same three dimensions as were examined 
above. 

(a) God, Election and Humankind in ITistory 

Given Paul's grounding in the Jewish tradition, we are not surprised to 
find in his theology the same juxtaposition of convictions concerning 
God's universal role as Creator and his particular interest in his 'chosen' 
people. The notion of universal revelation in Rom I is closely parallel to 
that depicted in Wisd. Sol. 13, though in Paul an apocalyptic pessimism 
has thrown a particularly dark shadow over all Adamic humanity. 'The 
distinctive Pauline twist is to redefine the category of 'the chosen' in such 
a way as to undermine Jewish ethnic particularism. Paul will allow 
(almost) no room for the characteristic Jewish claim of a permanent 
special relationship to God (Rom r r  is here the partial exception), and 
thus applies the notion of universal divine sovereignty in a new way to 
dissolve the distinction between the circumcised and the uncircumcised 
(Rom 3.30; cf. Gal 5.6; 6.15). This move is made all the more provocative 
by the retention of many Jewish election labels -- 'the children of 
Abraham'. 'the elect'. 'the saints'. 'the Israel of God' - which are now 
applied to a group without any necessary association with the Jewish 
people. Thus Paul invests his converts with a pseudo-ethnicity, and carries 

l 
over into his churches a quasi-Jewish particularism which retains the sense 
of difference from 'the Gentiles who do riot know God' !I Thess 4.5: cf. 
I Cor 5.1), although that difference has no longer anything to dd ki th 
ethnicity. 

But Paul's prescription for the Church's identity by no means abolishes 
particularism: it simply erects, in place of an ethnic particularism, an 
ecclesial particularism defined by faith in Christ. If there is 'in Christ no 
Jew or Gentile' (Gal 3.28), there is now a new divide between those who 
are. and those who are not. 'in Christ'. And for Paul, even if not for all his 
coI;verrs, the distinction between 'the church' and 'the world', the 'new 
creation' and 'the present evil age', is quite as significant as that he 
formerly maintained between Jews and Gentiles. He battles throughout 
r Corinthians to maintain that distinction (see Barclay 1992), and draws 
quite as sharp an ideolo ical boundary between 'brothers' and 'outsiders' 
as we ever find in Jewisf forms of particularism (I Cor 5-6). Mirroring 
The Wisdom of Solomon, Paul also suggests a preferential judgement of 
Christians: God chastens them in judgement, so they will not be con- 
demned along with the world (I Cor 11.31). Thus, while God justifies 
both circumcised and uncircumcised on the ground of faith (Rom 3.30)~ 
his justice maintains as clear a distinction between faithlobedience on the 
one hand, and unbeliefldisobedience on the other, as was ever created by 
the old ethnic divide. 
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Paul, lik e hi s Jewish contemporaries , migh t softe n thi s dualis m o n
occasion. Th e ruler s who suppor t what i s 'good' in Ro m 1 3 (contras t i
Cor 2  and 6) are not wholly dissimilar to that 'moral minority' which we
found i n Philo , and, i n the course o f levelling the position of Jew and
Gentile, Pau l hints at a 'natural' observance ofthe law by both Jews and
Gentiles (Ro m 2.6-16) . Bu t i t i s instructiv e tha t suc h potentia l i s
mentioned onl y in a  context where the gospe l of Christ i s presented a s
the sol e pat h o f salvatio n (Ro m 1-3) . Fo r th e predominan t not e o f
universalism i n Pau l i s that o f universa l sin an d death . Analysing th e
human conditio n a s a universa l plight, Pau l can presen t th e gospe l o f
divine grace as blind t o ethnicity : even Jewish salvation ca n tak e place
only through grace and by the justification ofthe ungodly (Ro m 4, n).

Thus, the dark shading of Paul's apocalyptic theology does not wholly
obliterate a sense of God s present interest in the whole world (cf . i Cor
8.4—6), but i t tends to shift the realization of that universalism away from
the presen t an d int o th e future , whil e investing the presen t with  th e
urgency of communicating a gospel o f salvation. Other early Christian
voices presen t similarl y pessimistic view s o f th e relatio n betwee n
unbelieving humanit y an d God , whethe r the y b e outsider s wh o ca n
neither see nor understand (Mark) , or representatives ofthe 'world' whose
ways are in darkness (John), or enemies whose fate is sealed (Revelation).
In al l suc h case s th e foregroun d o f ecclesia l particularism practically
obliterates a universal horizon.

(b) Eschatological  Expectations
We saw in relation to Judaism tha t the creative tensions of particularism
and universalis m migh t b e brough t int o som e sor t o f theologica l
resolution throug h eschatology ; an d muc h th e sam e coul d b e sai d o f
Pauline an d othe r earl y Christia n eschatology . Eschatolog y wa s o f
immense significance in the formation of early Christianity, and the vivid
metaphors o f Christian expectation s ofte n mirrore d thei r particularis t
concerns. Pau l works with a clear distinction between those 'on the way
to salvation an d those 'on the way to destruction' ( i Cor 1.18) , and can
draw up a list of those who will be excluded from the kingdom of God (i
Cor 6.9—10 ; cf. Rev 21.8). If there are vessels of grace, there are also vessels
of wrath prepared fo r destruction (Rom 9.22—23). Matthews 'wailing and
gnashing of teeth' and th e Apocalypse's reapers , horsemen and burning
pits merely give further symbolic shape to such grim future prospects .

Thus, a s in Jewish eschatology , th e Christia n eschato n ca n be pre -
sented a s a cataclysm of destruction fo r al l outside the peopl e o f God ,
their presen t si n finall y reapin g it s jus t reward . Bu t also , a s in Jewish
eschatology, a  brighter hop e can flicker aroun d the edges o f those dark
expectations, ofte n vaguel y expressed o r seemingl y in contradictio n t o
the predictions o f utter destruction. It is arguable that there is a glint of
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this universalist hope in Pauls presentation of Christ as the representative
of a new humanity: 'as in Adam all die, so also in Christ shall all be made
alive' ( i Co r 15.22 ; cf . Rom 5.18-19) . Certainl y th e eventua l victory o f
Christ i s anticipated a s a moment when 'every knee will bow and every
tongue confes s tha t Jesus Chris t i s Lord' (Phi l 2.10-11) . There may be
some ambivalence as to whether this final realization of divine sovereignty
will be effected throug h th e destruction o r the reconciliatio n o f hostile
forces (cf . Col 1.20 ; 2.14-15), but i t i s striking that i n al l these cases th e
christological particularism of the Church i s not erased but made integral
to th e univeralis t expectation s fo r the world . Whe n Pau l declare s tha t
'God has assigned al l to disobedience i n order tha t h e may have mercy
on all' (Rom 11.32), one feel s the same open-endedness a s in some Jewish
literature, thoug h perhap s mad e mor e insisten t b y the sens e tha t th e
power o f grace , s o vividl y experience d i n th e Christia n present , i s
ultimately unstoppable .

(c) Social  Relations with non-Christians
Thus far we have found many similarities between the possible combina-
tions of particularism and universalism in Judaism and early Christianity.
It is in relation to our third dimension, that of social relations, that greater
differences begi n to emerge, not in the degree of particularism but in its
character.

In the first place, w e would hav e to recognize tha t early Christianity
was more consciously and deliberately a 'missionary' movement than its
contemporaneous Judaism , i n th e sens e tha t th e winning of 'converts '
was not supplementar y to it s natural continuation through  th e genera -
tions, bu t wa s essential fo r it s establishmen t an d maintenance . I n hi s
Mission an d Conversion  (1994) , Marti n Goodma n ha s draw n a  shar p
contrast betwee n Judaism and early Christianity in this respect, insisting
that onl y th e latte r coul d b e sai d t o hav e sponsore d a  'universa l
proselytizing mission' . T o som e exten t thi s contras t i s exaggerated :
Goodman minimize s Jewish interes t i n the attractio n o f converts (an d
Jewish hostility towards Gentile 'idolatry'), and exaggerates the differenc e
between 'a willingness to accept' and 'a positive desire to acquire' converts
(e.g. p. 137). Judaism did attract converts, and at least some Jews went to
some effort to aid that attraction (through conversation or literature). Yet
the early Christian movemen t wa s clearly much mor e intens e an d self -
conscious in its missionary efforts. That is at least partly explained by the
difference between , o n th e on e hand , a n ethni c traditio n whos e
continuation is guaranteed by family loyalties to 'ancestral customs', and ,
on the other, a voluntary association which cuts across hereditary ties and
wins member s on th e basi s of thei r ow n convictions rathe r tha n thei r
familial connections . O f course, some Christians entered th e movemen t
in 'households', and it spawned many a familial or ethnic metaphor. Bu t
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the impression conveye d b y all early Christian literatur e i s that the new
Christian association s were not primaril y founded on some 'natural ' or
'given' connection , suc h a s birth , famil y o r race ; rather , the y create d
artificial 'kinships' formed by a declaration of faith in Christ which often
mortally offende d th e converts ' familie s an d fellow-nationals . Th e
creation an d maintenanc e o f suc h voluntar y association s require d th e
acquisition o f converts and encouraged minima l consideration o f ethnic
or status differentials. Armed with a radical theology of universal sin, and
having crossed into the terrain of'the nations', the early Christian mission
set itself, in principle, the widest possible horizon.4

But doe s thi s mak e th e earl y Christia n churche s i n genera l les s
'exclusive' and more 'universal'? It is certainly the case that, in the course
of their mission, many early Christians ignored significant Jewish barriers.
They did not , i n general, dismantle the barrier created by Jewish abhor -
rence of'idolatry' (see further below) , but some other Jewish distinctives,
of great significance in daily social intercourse, were largely abandoned in
the increasingl y Gentil e movement , notabl y th e practic e o f mal e
circumcision, th e Jewish dietar y restriction s an d th e observanc e o f th e
Sabbath. This made the Christian movement to some extent less culturally
specific, an d thu s transplantabl e t o a  variety o f cultura l contexts . Bu t
some Jewish socia l barrier s remaine d an d - wha t i s important to note
here — new barriers were also erected which made the Christian churche s
just as 'particularistic' as the Jewish community, only 'particularistic' in a
different way . The followin g five points illustrat e some o f th e way s in
which ecclesia l particularism was defined.

(1) Rejection  o f 'Idok'  Thi s barrier , inherite d fro m Judaism , ha d far -
reaching socia l effect s i n famil y an d communit y life . Sinc e Gentil e
Christians (soon the majority in the Church) ha d themselves turned 'fro m
idols t o th e tru e an d livin g God' ( i Thes s 1.9) , the y wer e incline d t o
condemn 'idolatry ' with special enthusiasm. They were also vulnerable to
criticism o f 'impiety' , havin g broke n wit h thei r familia l an d cultura l
traditions. Havin g pai d s o dearly fo r thei r conversion , Christian s wer e
bound t o view 'idolatry' with special emotion .

(2) Sexual Differentiation Criticism of Gentile sexual morality was a
standard featur e of Judaism, and it played an important, even an enlarged,

4 This sociological factor does not preclude other ideologica l o r practical motivation s
for th e earl y Christian mission , bu t i t i s oddly ignore d b y Goodman 1994 . Simon ,
however, noted that 'Judaism, being an established body, national and religious at the
same time, indissolubly boun d up with Israel and founded on the concept of the chosen
people, wa s less spontaneously and les s unanimously inclined than most post-Paulin e
Christianity ever was to gather in the nations to hear its gospel. Fo r early Christianity
was no t a n existin g bod y bu t on e tha t wa s stil l growin g and comin g int o being '
(1986:392).
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role i n th e boundary-definitio n of earl y Christianity. The fac t tha t s o
many Christian s ha d themselve s onc e 'transgressed ' i n thi s are a gave
particular bite to their criticism of'the lusts' of unbelievers. Indeed, since
they could not demarcate themselves from 'th e world' by ethnicity or by
the practice of publicly visible customs (cf. the 'ancestral customs' of the
Jews), earl y Christians wer e incline d t o inves t mos t i n thei r moral
differentiation fro m non-believers . In this regard, it is notable how ofte n
sexual morality features in Christian self-definition (e.g . in lists of vices).
It i s possible tha t th e radica l stanc e o f tota l sexua l abstinence , which
became surprisingly common i n early Christianity (Brown 1988), was an
attempt to inscribe such moral differentiation int o the script of everyday
life. (Repudiatio n of abortion o r the exposure of children concerned, b y
contrast, only occasional events.) Refusa l t o succumb to fleshly 'lusts' to
any degree could the n b e displayed repeatedl y as the flag marking th e
Christian front-line in the battle with 'the world'.

(3) Experience  an d Expectation  o f Hostility  Bot h th e feature s jus t
mentioned were liable to create within the Church a sense of antagonism
to 'outsiders'. We know that in some situations that did not occur (e.g. in
Corinth), but i t is notable how often early Christian literature is suffused
with th e expectatio n o f hostilit y fro m outsiders . Sinc e th e Christia n
message focused on a  suffering Christ , and since the experience of many
early leaders and churche s was of conflict with non-Christian s (Jew s or
Gentiles), it is not surprising that the Christian tradition should adopt a
'conflict mentality' , even in situations where no actua l conflic t existed.
Imbued with the ethos of a beleaguered minority , Christians were bound
to erect strong ideological boundaries around themselves.

(4) Th e Intensity  o f Participation  Th e earl y Christians ha d a  strang e
constitution, sinc e 'the y ar e distinguishe d fro m th e res t o f humanit y
neither in land, nor in language nor in customs' (Ep.  Diog.  5.1-4). When
we as k what Christian s di d i n everyda y lif e tha t wa s clearly and dis-
tinctively Christian, we are hard pressed to find an answer, except in terms
of their communa l activities . Thus , everythin g hinge d o n joinin g an d
participating in a  specific community , whose intimacy required carefu l
protection of its boundaries. The sacred zone formed by the circle of the
Church was reinforced regularly in communal meals (which feature very
prominently in earl y Christianity), an d especiall y at th e Lord' s Supper
(Meeks 1983). Paul reacts with swift judgement to anything that pollutes
or disrupt s th e table-fellowshi p o f th e communit y (Ga l 2.11-14 ;
i Cor 5, n; Rom 14) precisely because it defines Christian belonging more
clearly tha n anythin g else . Eatin g with a n unbelieve r i s invested wit h
comparatively little significance (unless it involves idolatry), because it is
not an event which constitutes Christian identity; but eating with a fellow
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believer i s o f suc h significanc e tha t an y interna l pollutan t ha s t o b e
immediately expunge d ( i Cor 5.9-11) . Thus, the gatherin g of the com -
munity, its worship and its meals are invested with huge significance, and
the identification of who properly belongs there as a 'brother' or 'sister' is
crucial. 'Outsiders' or 'unbelievers' are not thereby banned, but i t is made
clear on what basis they attend. I t was almost certainly in some liturgical
context that Christians said, 'If anyone does not love the Lord, let him be
anathema' (i Cor 16.22) .

(5) Faith and Confession As the opening quotation of Rom 3.29-30
showed, th e ne w particularism forged b y early Christianity was defined
by 'faith', which was given in this new context a  distinctive christologica l
content. Hence th e focus of communal identit y reside d i n convictions ,
and althoug h thes e wer e believe d t o hav e practica l effects , i t i s th e
convictions themselve s whic h constitut e th e mos t nove l featur e o f th e
Christian communitie s an d thei r mos t essentia l bond . Th e rapi d
production o f creed s an d confessiona l statements i n earl y Christianit y
illustrates this point clearl y enough, whil e subsequent Christian histor y
was to sho w th e potentia l fo r disput e abou t th e prope r expression s o f
belief and the proper meaning of those expressions. Moreover, unbelievers
could b e considered morall y responsible for thei r 'disobedience ' t o th e
message (Ro m 10) ; thei r failur e t o join th e Christia n movemen t coul d
not b e considere d dispassionatel y as a  'natural ' loyalt y t o thei r ethni c
traditions.

Thus, earl y Christia n communitie s necessaril y dre w thei r own
boundaries, ofte n wit h a  specia l intensity , creatin g thei r ow n for m o f
particularism. By contrast to the ethnic particularity of Judaism, Christian
particularism was not a  'natural ' or 'given ' phenomenon . A s voluntarist
associations, Christia n communitie s had t o be created an d maintained ,
and thei r boundarie s continuall y declare d an d reinforce d agains t
prevailing, an d fa r mor e 'self-evident' , socia l an d politica l realities . By
contrast t o Jews , Christian s were , a s Meek s ha s it , 'pseudo-aliens '
(1993:47), an d thei r sens e o f alienatio n neede d t o b e continuousl y
maintained. Suc h a social dynamic helps to explain why early Christian
rhetoric is so often provocatively 'exclusive ' and 'particularist'.

We ma y illustrat e th e effec t o f thi s dynami c i n on e furthe r respect .
In contras t t o Judaism, ther e i s a marked absenc e i n earl y Christianit y
of th e categor y o f th e non-membe r wh o ca n nonetheles s b e regarde d
as a  'sympathizer ' o r 'God-fearer' . W e note d abov e th e significanc e of
this Gentil e penumbr a t o th e Jewis h community , involvin g a  rang e
of political , economic , socia l an d religiou s suppor t fo r Jew s an d
Judaism. I n earl y Christianity , however , a t leas t a s fa r a s it s 'official '
representatives are concerned, n o such 'mid-way' level of support fo r the
Church i s to be encouraged. Of course, Christian communities were not
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public institutions which could naturally appeal for political or economic
support: the y were too small , to o novel , to o secre t an d to o politicall y
dubious t o attrac t the patronag e o f interested non-members . Nor i s it
easy to see what Christian 'practices ' could be imitated by non-members,
in the way that Jewish customs could be copied by Gentile sympathizers;
the only common example of such a phenomenon i s the use of the name
of Jesus by non-Christian exorcist s (e.g . Mar k 9.38-40; Acts 19.13-17) .
But these social factors were compounded b y the prevalent early Christian
ideology that there are only two sorts of people, 'insiders' and 'outsiders':
interested an d supportiv e 'outsiders ' are to b e encouraged onl y s o that
they migh t b e brough t 'inside' . Pau l ca n imagin e non-Christian s
attending Christian worship , but i t i s his hope tha t th e style of worship
will induce a conversion experience (i Cor 14.20—25 ; see Sweet 1966-67).
He ca n als o tolerat e Christian s remainin g i n marriage s t o unbelievers ,
but hi s ambition, and that o f i Peter, is that such spouses will be 'saved'
(i Cor 7.12-16; i Pet 3.1-6). Christians are encouraged t o remain in good
standing with outsiders as far as possible ( i Thess 4.10-12; i Pet 2.13-17),
but the world is still neatly divided between 'the righteous' who are saved
and 'th e wicked' who 'disobey the gospel ' ( i Co r 6.1-8 ; i Pet 4.17-18).
Luke is the NT author with the fullest capacity to conceptualize a category
of righteou s non-Christian s wh o suppor t o r protec t th e Christia n
movement: Jewis h an d Roma n officials , fo r instance , protec t th e earl y
Christians (Gamaliel, Acts 5.33-39; Gallic, Acts 18.12-17) and occasionally
even 'believe' , without baptis m o r church membershi p (Sergius Paulus,
Acts 13.7-12). But even in Lukes narrative world, the inward pull of the
Christian movemen t i s strong, an d Agrippa feel s himsel f pressurized t o
move from sympathy to Paul to becoming a Christian (Act s 26.25-29). In
general i t seems that th e dynami c o f early Christianity presse d thos e i t
contacted int o unequivoca l commitment s (cf . Taylor 1995) . Sinc e th e
boundary o f th e Christia n movemen t wa s artificiall y create d an d no t
formed by 'natural' (e.g. genealogical) factors , i t was not so easy as in th e
case of Judaism t o negotiate a terrain i n which non-Christian s could be
associated wit h th e Christia n communit y withou t findin g themselve s
drawn unambiguously into the circle of faith.

Thus, Christianity forged its own peculiar combination of universalism
and particularism , disregardin g ethni c differentiatio n an d proclaimin g
itself ope n t o all , whil e formin g communitie s whos e artificialit y an d
intensity create d ne w an d well-define d socia l distinctions . Whil e
embracing a  mission o f universa l outreach , Christians i n fac t gaine d a
reputation for clannishness and even 'hatred of the human race' (Tacitus,
Annals 15.44; Benko 1986). The 'triumph ' of Christian universalis m was
proclaimed i n conjunction wit h a  social particularism often sectaria n in
nature. Lovin g al l humanity ye t bein g persecute d b y al l was a paradox
Christians learnt to endure and even embrace (Ep.  Diog.  5.11-17).
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3. CONCLUDING R E F L E C T I O N S
It would be foolish to attempt t o measure which of early Christianity or
its contemporary Judaism was 'more' universalistic or particularistic. For
a start, one would have to distinguish between different stream s in both
traditions, whose diverse realities were far more complex than this over-
simplified map ; on e woul d als o hav e to brea k down th e categorie s o f
'universalism' and 'particularism' still further, with regard to their different
dimensions and aspects. But, more to the point, we are dealing here with
different kinds  o f particularism , whic h ar e hardly commensurat e i n a
quantifiable way. Both Judaism and early Christianity were particularistic
in importan t respects , bu t thei r tw o particularism s were differen t
phenomenoloeically, correspondin g t o thei r differen t socia l formations
as, respectively , a n ethni c communit y an d a  voluntar y association .
'Particularism' in itsel f is not a  negative or regressive phenomenon: an y
community needs to define itself with boundaries, and difference may be
validly preserved against the imperialist claims of'universalism'. However,
as Boyarin has argued (1994:228-60), both Jewish and Christian forms of
universalist-particularism bear the potential fo r dangerous conseouences.
Jewish tolerance of non-Jews, but simultaneous focus on ethnic difference,
can lea d t o a  haughty indifference  t o al l but fello w Jews. On th e othe r
hand, Christian universalis m linked to christologica l exclusivism, when
given the power to enforce its will, can result (and sometimes has resulted)
in coercio n o r repressio n o f al l tha t refuse s Christianization . Bot h
communities fac e severe challenges in the present pluralist environment
in whic h difference s an d conviction s hav e t o b e re-expresse d o r re -
negotiated in forms which meet the requirements of civility and tolerance.

During th e lon g er a o f Christendom , Christianit y acquire d man y
natural boundaries which it did not possess in its primitive form: family,
social class , country , eve n continen t an d empir e becam e solidl y
'Christian'. But its new status in the post-Christian West require s i t t o
reassemble artificial boundaries like those it employed in its first centuries.
Thus, there now re-emerges the danger of a self-enclosed sectarian spirit
which lurks in the New Testament vision of the Church. Perhaps what is
required o f Christian s no w i s a n hones t recognitio n o f Christia n
particularity (pace  Bau r and his modernist successors), a renunciation of
past imperialist ambitions, a commitment to exploit the world-affirmin g
aspects of the Christian tradition, and a liberality which recognize s th e
complementary contributions to human welfare which are made by those
outside the Christia n community . A s well as the sectaria n saying , 'H e
who i s not fo r us is against us ' (Matt 12.3 0 // Luk e 11.23), the Synoptic s
record Jesus' statemen t tha t 'H e who i s not agains t us i s for us ' (Mar k
9.40 / / Luk e 9.50) . Tha t 'us ' signal s th e ongoin g particularis m o f a
community whic h preserve s it s loyalt y t o Jesus ; bu t th e recognitio n
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accorded to those who are Tor us' also encourages a Christian universalism
which applaud s an d support s th e wor k o f divin e grac e wherever i t i s
manifested.
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I N D E X O F A N C I E N T SOURCE S
4
4.10
4.42
4-54
5
6
6.1-59
6.1
6.2

6.44
6.67
6.70
7-5
8.42
9
10.16
10.30
ii
II.2

11.24
11.25-26
11.25
11.26
11.27
11.52
12.18
12.37
12.45
13
13.10
13.21
13.23
13.26
13.30
I4.2f
14.9
14.16-17
14.18
14.26
14.28
15.12
15.17
16.2817.6
17.11
17.18
17.21-23
18.15-16
18.15
18.16
19.26-27
19.26
19-34-35
19-35

99
99
96
79
90,99
90
90
90
79
99
99
99
23
97
99
99
95
99
90
9i
91
9i
9i
9i
56
79
79
96
82
90
83
81,82
83
97
137
29, 79
99
91
79
95
96
96
96
99
96
97
96
83,84
84
84
84
83
83
80, 87 , 88

2O.2-IO
20.22-23
20.24
20.30-31
20.3O
21.2
21.7

21.19-23
21.19
2I.2O-23

2I.2O
21.21

21.23

21.24-25
21.24

Acts
1-4
1.6-8
1.14
1.15
2

2.1-4
2.1

2.2-4

2.7-18

2.7-18
2.14ff

2.I6-2I
2.17
2.33
2.36
2.37
2.38-39
2.38
2.39
2.42-47
2.42-45
2.42ff
2.42
2-43

2.44ff
2.44
2.46
2-47
3-i
3.19-20
3.20-21
3-13
3.25-26
4-13
4.23
4.25-27

83,85
99
99
81
79
83
83,86
86
86
83
86
86
80
87,88
80, 84, 87,
88f

48
47,60
48
48, 5 4
3i
49
48,54
50
49
49
50
49
50
49
48
50
49
49
50, 60
50
30
52
50
50,51
50
5, 48, 52 , 54
53, "3
48, 50 , 54
123
49
60
48
48, 60
5
48
5

4-31
4.32ff

4-32
4-33
5-iff
5.1-11
5-4
5.11
5.12
5-17
5-31
5.32
5-33-39
5.42
6.1
6.2

6.4
7-17
7-35-38
7-38
7-51-53
8.1
9.2
9-15
9-3i
IO.2O

10.23

10.46
II.3

II. 12
11.22-30
11.26
I2.lf
12.17

13
I3.I
I3.7-I2
13.23

13.38

13-43
I4.lff
I4.I

14.21-23

15
15-5
15.9
15.13-21
15.14
15.16-17
15.41
i6.i3f
16.18
17.1-4
17.10-12

49-50
52
5, 48, 5 2
49
50
49
52
53> 5 4
123
56
55,60
49
221

123

134
50
50
II

8
12, 53 , 54
60
53,56
40
60
54,56
58
58
60
58
58
52
1 60
19
19
30
30,51
221
60
60
128
60

128

50
23,25
56

58

19
1,3
60
50
128
160
128
128
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18.418.7
18.12-17
18.19
18.23
18.24-28
18.25
19.1-7
19.8-1019.8
19.11
19.13-17
19.23
19.32
19.39
19.41
2O.2

20.7

20.17-35
2O.2I

2O.24

20.25

20.28-3O

20.28
2O.3O

2O.32
21.15—26
21.17-21

21. l8
24.5
24.15
24.i7f
24.22
26.17
26.18
26.23
26.25-29
28.17
28.22
28.23-31
28.28
28.31

Romans
i-3
i

i-7
i-9
1.16
1.18-32
1.18
1.21-23
I.2I

128
128

221
129

50

51
40

49
50
129
51
221

40

54
54
54
50
50,58
51
48
48
48
49
54.56
49
13
123
15
19
56
56
123
40
ii
13
n, 14, 60
221
II, 1 4

56
60
6l

59

27
216
6, 126, 129,
"5
12, 13, 129

124. IS'

114. "3
124
124, 126
126
124, 125 , 126

1.22

1.23
1.24
1.25

1.28
1.32

2.6-16
2.!3f

3
3.22
3-15
3.27-28
3.29-30

3.30
4
4.19
5
5.10
5.i7f
5.18-19
6-7
6
6.3-10
6.3f
6.3
6.6
6.iof
6.11-13
6.12

6.13
6.19
7-4
7.23
7.24
7.25
8.2
8.6
8.9f
S.iof
8.10
8.13
8.15
8.21

8.22-23
8.23
8.34
8.39
9-n
9-4

9-5
9.22-23

"5
124, 12 5
125, 126
124, 125 ,
126, 131
125, 126
125, 126
216
189
122

5.15
131
106
207, 208,
220

"5
216
125
122

126
126

217

no
126
106
130
8
H5
126
126
125
126
125
125
125
122, 12 5

"5
126

126
141
125
126

H5

7.I3I
188
106
"5
122
12

114, 122
122, 124,
125, 126

131
216

9.24-25

9.24

IO
10.3

10.8
IO.IO
II
11.13-25
11.25-27
11.28
11.29
11.32
11.34
11.36
12-13
12

I2.I-2

I2.I

12.2
12.3

12.5
12.6-8
12.8
I2.9-2I
I2.9-I3
12.14-21

13
I3.I-7
I3.I
I3.6

I3.8-IO

I3.8f
13.11-13
14-15
14.1-15.7
14.1-15.6
14
I4.2f

14-Sf
14.6
14.11
14.14
14.17
15.1-2
15.1
I5.4ff
15-4
15-5
15.6

IO
ii
220
123
6
6, 131
215, 216
123
H
12, 1 4
124
217
125
131
108
108, 115, 121,
125, 126,
128, 129
108, 121,
124, 127, 13 1
121, 122, 123,

124. "5.
126, 127, 130
122, 125 , 126
III

9.15
107
130

107
107
28, 108
116, 216
115, 117
116
116
108
i7
118
in
131
123
25, 26, 219
124
124, 130
124
130
124
107
112
124
141
130
130

130, 147
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I N D E X O F A N C I E N T SOURCE S

15-7-13
15.10
15.13
15.16
15.19
16
16.16
16.17
16.23

i Corinthians
1-4
1.2
I.I2
1.18
2
2.4
2.6
2.7
2.IO
2.13

3-9-15
3.i6f
3-23
4.6
5-6
5
5-i
5-3-5
5.6-13
5-7
5.9-11
5.9-10
6
6.1-8
6.9-10
6.19
6. 20
7
7-9
7.12-16
7.21-24
7.29-31
8-n.i
8-10
8.1
8-4
8.6
9
9.13
9.20
9.22
10
10.1-4

130
IO, II , 1 4
107
125, 131
123
"3
130
130
112

III
12, 13 , H
21
216
216
182
28
182
182
25, 18 2
128
128

H
25
no, 21 5
219
"5
22, I3O

143
123
22O
109
216
221
216
128
125

"3
28
221

"3
118
III
no
108
6
6
30
123, 126
123
130
141
IO

IO.2
10.6
10.7
10.16
10.18
IO.2lf
10.23
IO.29
10.31
11—14
II

II.2-I6
II.4-I6
II.5

n.17-34
n. 18

II.2O
II.24f
11.26
11.27-33
11.27
11.31
12-14

12
I2.4-I2
12.7
I2.8-IO
12.9-13
12.12-13
12.13
I2.27f
12.27
12.28-31
12.31-14.!
12.31

13
I3.9-IO
13.13

H
14.1
14.15
I4.i6f
14.16
14.18
14.20-25
14.23-24
14.23
14.25
14.26

8
130
IO
130, 144
123, 126
130
112
144

131
4
113. 130,
219
"3
130
4
in, 114, 130
121, 129,
130

54. "9
129
129, 131
129
144
"5
28, 107,
108, 112, 11 5
29, 115
107
130
29
108
106
in, 113,
130, 144
29
15
107
108
130
108, 130
144
108
112, 11 3
130
129
129
131
29
221
203

54
128, 130
127, 129,
130, 13 1

H.27f
14.29
14-33. 34
H-33
H.34f
14.40
15.9
15.22
16.2
16.8
16.22

16.23

2 Corinthians
i.i
1.20

3
4-15
5-15
5-17
6.4-7.1
6-4
6.14-18
6.16
6.18
7-1
8-7
8.9
8.24
IO— 12
II. 2
II.7-I5
II.l6-I2.I3
11.23-33
H.3I
12.1-5
12.1-4
12.4
12.12
I3.I
13.12

13.14

Galatians
1.2

i-5
1.23
2
2.I-IO
2.7f

2-9
2.IO
2.1lf

130
130

"3
13
130
130
112
217
130
123
I, 129 , 131 ,
22O

131

129

131
25
128
126
106
22

29
IO9
II, 12 8

5
109
1 08
H7
108
29
1.15
30
28
29
131
29
28
9i
28, 29
22
130

131

*7> 13 5
129

131
129

23
19
24
19,24
30
26
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Ephesians 

1.3 
1.4-5 
1.6 
1.18 
2.6 
2.11-22 
2.21f 
3.8-12 
3.10 
3.14 
4.1 
5.1 
5.14 
5.19 

Philippians 
1.1 
1.3-7 
1.9 
1.27-30 
2.1--11 

2.1-5 
2.2 

2.5--I1 
2.6-rr 
2.10--11 
2.10 

2.11 

2.17 

Colossians 164 
1.11 13 
1.13 12 

1.20 217 
2.12 '30 
2.14-15 217 
2.16-18 28 
2.18 124 
2.23 124 
3.2-3 138 
3.11 111, 113 
3.12 12, I3 
3.16 129 
3.17 129,131 
4.10 21 

4.16 129 

I Thessalonians 
1.1 I2 

1.3 '09 
1.4 I2 

1.9 127, 218 
3.12 1°9 
4 I10 

4.3-8 I10 

4.5 116-215 
4.8 '07 
4.9-12 30, 109 
4.10-12 221 

5 118 
5.11 I12 

5.12-21 112 

5.12-13 112, I47 
5.12 130 
5.14 1x2, 143 
5.16-22 129 
5.17 129 
5.18 129 
5.19-20 115 
5.19 107, 130 
5.20-21 112 

5.21 130 
5.26 130 

z Thessalonians 30 
1.3 109 
2.4 124 
2.9 183 
2.13 12, 107 
3 30 

2 Timothy 
1.3 '24 
1.15 176 
3.16 130 
4.18 131 

Titus 
1.5-16 115 
3.1 116 
3.5 130 

Hebrews 
1.1-13.26 
1-2 
1.1Ff 
1.1--2 
I 

1.1 

1.3 
1.4ff 
1.9 
2.1-4 
2.1 

2.3 
2.4 
2.6-10 
2.9 
2.10 

2.11-15 
2.11-12 

2.11 

2.12 

2.15 
2.17-18 



I N D E X O F A N C I E N T SOURCE S
3.1-6
3-i
3.2-6
3-3
3-5-6
3.6
3.7-4.11

3.7ff
3-7
3-9
3.11
3.12-13
3.12
3-13
3-14
3-17
3.18
4.1-11
4-i
4-2
4-3
4.6
4-9
4.11

4-I2f

4.12
4.14-5.10
4.14-16
4.14

4-iJ
5-2
5-5
5.8
5.11-6.20
5.11
5.12
6.1-2
6.1
6.2-5
6.2
6.4-6
6.4-5
6.4
6-5
6.6
6.9-12
6.9-10
6.9
6.10
6.II-I2
6.ii

137
138
136
H3
139
143. H8
139. Hi.
142, 146
136
H5
142
142
139
136
141
138, 148
139, 142
142
142
139, 141, 148
141. 144
149
148
ii
136, 139.
141, 146, 148
144
H5
144
146
138, 142,
146, 148
H7
H7
147
147
146
136
134, 138, 145
135
148
H7
138
136, 139, 142
H3. 144
138, 144
145, 146
H3
147
136
H3
136, H7
148
148

6.12
6.17-20
6.18-19
6.19-20
6.19
6.20

7-3
7-H
7-19
7.22
7.26
7-2-7
8.1
8-5
8.6
8.II-I2

8.13
9-8
9.12-14
9.12-13
9.12
9.13-14
9.14
9.20
9.24
9.28
10.1-3
IO.IO
10.14
10.15
10.19-39
IO.2O
IO.2I
10.22-24
IO.22
IO.24-25
10.25-31
IO.25

IO.26-3I
IO.26

10.29

10.30

10.32-34

10.34

10.35-39
10.35-36

10.35

10.37
10.38-39
Il.lff
II.3
ii. 8

136
146
148
144
149
149
134
138
140
144
138
136, 144
138, 144
135, 148
144
138
142
H5
144
146
136, 149
146
135, H6
144
143- H9
136, 138, 139
134
136, 144, 146
146
H5
i45
138, H4
137
148
146, 148
136, 141, 144
141
136, 138,
142, 148
141
142
142, 144,
146
ii
134, 136, 147
135
136
136
136, 148
136, 138, 142
136
136
145
148

II. IO
11.13—16
ii. 16
11.35
12.1—13
I2.I-2
I2.I

12.2-3
12.2

12.4

12.5-8

12.8

I2.IO
12.12
12.14

I2.I5-I6

12.15

12.16-17
12.17

I2.I8-25
12.18-24
12.18
I2.2O
12.22-24
12.23
12.25
12.27
12.28
13
I3.I
13.2-3
13.4
13-5
13-7

I3.9-IO
13.9
I3.IO
I3.II-I4
13.12-13
13.12
13.13

13.14

13.15-16

13.17
I3.I8

13.20
13.22-25

13.22

13.23

13.24

James
i.i

148
136
140, 143
138
146
148
148
147. 148
138, 144
134, 136
138
138
146
146
146, 148
141
138, 146
142
H3
138
55, 136, 140
149
149
H3
137. H9
H5
142
143
146
146
136, 147
146
138
134. 138,
139. H5
135
138, 139, 148
139
140
135
144, 146
135, 147, 148
138
H7
138, 139, 147
H7
137- H4
133. 137
136, 137, 146
137
138, 139

31, 153-159
153. 15 4
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1.3-4
1.6-8
1.8
1.9-11
1.9-10
I.IO-II
1.17
1.18
1.22-25
1.25
1.27

2.1-5
2.1
2.2-4
2.2

2-5

2.6-7
2.8-12
2.8
2.13
2.14-26
2.14
2.I5-I6
2.16
2.19
2.22
2.23
2.25
3-2
3-9-10
3.13-5.6

3-13
3.l6

3-17
3.I8
4.1-3
4.1-2

4-i
4-4
4-6
4-8
4.10
4.11-12
4.11
4.13-16
4.16
5.1-6
5-1-5
5-4
5-9
5.16
5-19

155
157
156
199
159
158
156, 157
155. 157
156
156
156, 157.
159
158
154
158
158
156, 157, 158,
159
158
156
156
156, 157
154, 155 , 156
25
159
156
155
156
156
154
156
156
158
156
156
156, 157
156, 157
157
156
156
156
J59
156, 157
157- 15 9
156
156
158
159
158
199
159
156
156
156

i Peter
1.1-9
i.i

1.2

i-3
1.4-5
1-4
1.6-7
I.IO-I2
I.I4
I.I5-I6
I.I5
I.I7

I.I8-I9
1.18

1.19
1. 21
1.23
1.24-25
2
2-4-10
2.4-5

2-5
2.6-8
2.9-10

2.IO

2.II-I2
2.II
2.12

2.13-3.7
2.13-17
2.18-21
2.22
2.23
2.24
2.25
3.1-6
3-i
3-2
3.6
3-7
3-H
3.16
4.2-4
4-3-4
4-4-5
4-4
4.12

141, 159-165
1 60
160, 161,
162
161
161
162
162
163
1 60
160, 163
163, 164
164
161, 162,
163
1 60
160, 161,
162, 164
161
1 60
161
161
116
161, 163
161
162, 163
161
ii, 160, 161,
163
160, 161,
162
161, 163
162, 163
160, 162,
163, 164
164
116, 221
164
161
161
161
161
164, 221
I64

164
160
164
163
163, 164
160
164
163
163
163

4.14
4.16
4.17-18
4-17
5.12-13
5-13

2 Peter
1.3
M-7
3.12-14
3.18

Jude
5
2O-2I
21
24-25

M

i John
1-1-7
i.i
2.7-8
2.8
2.15-17
2.16
2.18-19
3-1-3
3.6
3-9
3.10-11
3.11-15
3-13
3.14
3.16-18
4.1-3
4-7
4.11
4.13-16
4-1?
4.14
4.15-16
4.16-17
4.20
4.21
5.11-13
5.18

2 John
i
4-6
5-6

163
160, 163
221
162
160
161, 185

165-166
165
-X_165165165
165-166
II165165
165165

97
102

97
IO2
101
186
97
97
101
IOI

97
IOI
IOI
IOI
IOI
30, 103
97
97
IOI
IOI

96
IOI
IOI
IOI

97
97
IOI

97. 102
IOO, IO2
103
IOI
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I N D E X O F A N C I E NT SOURCE S

7
IO-H

3 John
i
3-6
6
7
9-12
9-10
9
10
ii
12

Revelation
i-3
i

i.i
i-3
1-4
.6
1.8
1.9–3.22
1.9–20
1.9
1.11
1.12–18
1.19-3.22
1.19
i-3

2
2.4-5
2.II
2.13
2.14
2.19-2off
2.I9-2O
2.20-22
2.23

3-4
3.2O-2I
4-21

4-20
4-3
5-6
5-9
5.11-14
6.10

97
103

97. 102
IOO, IO 2
103
IOO, IO I
97
IO2
IO2
97, ioo, 103
97, ioo
103
102

216
168, 174
167, 168,
175
98
178
170
175
90
168
167, 168
175
171
174
»74
i75
96, 98, ioo,
167, 170,
171. 171.
175
176, 177
96
9i
98
96
177
176
96
170
96
96
167, 178,
179
167
98
98
183
96
186

6.15
7
7.2-3
7-4-17
7-4-8
7-9-17
7.9-10
7-13
8.3
10.1-7
II.IO
ii. ii
ii. 18
11.19
I2.I-6
I2.I-2
12.3
12.7
12.12
12.15
12.17

13
I3.I-I8

13-3
13-4
I3.8
13.9
I3.Ilff
13.12

13-Hff
13.14
13.15
13.16
13.17
H
14.1
14-3
14-5
14.6
14.9
14.11
14.12
15
15.2
15-3-4
16.2
16.6
16.14
17
17-5
17.6
17.8
17.16
17.17

183, 186
98, 184
98
97
98
207
98
98
98
98
183
185
183
98
1,98
177
177
98
186
177
98
182, 183
177
183, 184
182
96, 184
177
183
183
187
183, 184
185
183
185
184
183, 184
183
184
184
183, 184
183
184
184
183, 184
2
I83

186
183
176, 177
183
186
96
177, 184
177

18-19 18 7
18.4 ii , 185
i8.9ff 18 5
iS.iifF 18 6
i8.ii 18 6
18.13 18 6
18.14 18 6
18.20 18 6
18.22 18 6
18.24 18 7
19-22 16 8
19-2 18 3
19-5 18 3
19.7-8 i
19-8 3 1
19.10 18 2
19.18 18 3
19.20 18 3
20.3 18 3
20.4 18 3
20.6 9 1
20.12 18 3
21.1-5 9 9
21.2 I , 13 9
21.3-4 9 8
21.6 9 0
21.8-22.5 16 7
21.8 91 , 168, 186,

216
22.1-5 9 7
22.4 18 3
22.6ff 16 8
22.7 17 2
22.9 18 2
22.12-13 9 6
22.13 9 0
22.15 18 6
22.16-20 17 2
22.16 io o
22.17 17 8
22.18-19 17 2
22.20-21 16 8
22.20 12 9

3. Ol d Testament
Apocrypha and
Pseudepigrapha

Ascension of  Isaiah
3.17 i i

/ Enoch
89-91 i
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i Esdras/4 Ezra 21 1
7.119 13 5
9-10 i
14 9 1

Joseph dr
Aseneth 125 , 212

Jubilees
15.30-32 8

Letter ofAristeas  21 0

2 Maccabees
7.6 2
15.26 13 8

4 Maccabees
17.19 1 3

Odes of Solomon
10.4 9 0

Psalms of Solomon
17 2i i

Sentences ofj
Phocylides 21 0

Sibylline Oracles  (Sib. Or.)
3 21 1
3.573 21 2

Sirach
6.5 13 3
17.17 8
39.13-15 6

Tobit
14.1 6

Wisdom of
Solomon 2 , 6, 21 5
2.10 19 6
5-5 1 3
6.I2-9.I8 2IO
10.15 1 0
IO.2O-2I 6
10.21 6
I2.2O-22 2I O
I3f 12 5
13 21 5
I5.I-4 2I O
16.2 1 0

16.20 1 0
16.26 II , 12 , 1 3
18.9 1 3
18.13 10 , 1 3
19.5 1 0
19.9 6
19.22 1 0

4. Qumra n

4(^504 iii.i-2 1 2

4QMMT
32-34, 63-65 13 5

5. Josephu s

Antiquitates Judaicae (Ant.)
i. 60 18 6
2.346 2
4.303 2
4.320 2
2O.9.I 2 5
2O.IOO 21 3

Bellum Judaicum
(BelLJud.)
II.5.2 2 2

Contra Apionem (  C. Ap.)
1-77 13 4
2.209-10 21 3

6. Phil o

Legum Allegoriae (Leg.)
3.105 2

De Plantatione (Plant.)
54-60 21 0
59 2

Quod Omnis
Probus Liber Si t 21 0

De Specialibus Legibus
(Spec. Leg.)
1.52 21 3
2.44—48 21 1
2.163-67 2I O

3-3I9 9

De Virtutibus  (  Virt.)
72-77 2

De Vita  Contemplativa
(V. Contempl.)
83 4
85-89 4
87 4, 6

De Vita  Alosis (Mas.)
1.31 21 3
1.148 8
1.158 8
2.288-89 2

2.44 21 2

7. Rabbini c and other
Jewish Writings

Babylonian Talmu d (b.)
Arakhin (Arak.)
I /A\ *jiCD 7 3
Berakhot (Ber.)
9b 1 3
Sanhedrin (Sanh.)
39b 21 0

Canticles Rabbah (Cant. R.)
i 2 , i 7

Eighteen Benedictions
no. 1 0 19 6

Jerusalem Talmu d (y.)
Hagigah (Hag)
2.1, 77b57-6i 14 3

Mekhilta 6
Beshallah 6 [7]  7
Shirata i  7

Midrash
Tehillim 1.2 8

Mishnah
Aboth
I.I 2 2
5.18 14 3
Pesahim (Pes.)
4.5 2 2
Sanhedrin (Sanh.)
I 2 1
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Sotah
5-4 4
Terumoth (  Ter.)
5-4 1 1

Sifre Deuteronomy
Piska 335 17 8

Tosefta
Sanhedrin (Sanh.)
13.2 21 1
Sotah
6.2 7
6.2.3 4

8. Othe r Earl y Christian
Authors

Barnabas (Barn.) 135 , 194,
200, 202,
205

1.8 19 8
3.6 I I
4.8 19 6
4.9 19 8
4.11 20 5
4.14 20 5
5-7 n
6.i7f 20 5
6.18 20 5
7.11 20 1
IO.II 2O O
IO.I2 2O O
16.7 2O I
18-20 20 0
19.12 19 6

/ Clement
(i Clem.)  135 , 194, 195 ,

196, 197.
200

I.I 195 , 2OI

I-3f 197 , 20 2

2.1 19 8
3.1 19 5

5 20 1
5.2 19 3
6 2O I

/f 20 4
8.4 19 9
14.1 19 5
16.1 20 0
16.17 20 0

26
35-4
36
37-38
37
37-i
38
38.2
41.2
42.1
42.4
43
44.1
44-3
44-4
44-5
44.6
46-50
46.5
47.6
49
54
55
57-1
60.4
61
62.5

2 Clement
(2 Clem.)
1.6
4.2
4-3
5
5-i
6
8.if
9.6
12
I3.I

H
16.4

17-3

17-7
17.12

Cyprian
De Unitate
5-19 (15)

Didache (Did.)
i-5
4-3
4.8

205
205
137
198
198
197
198
199
134
193
197
197
197
197
197, 198
197
198
198
195
197
199
198
198
197
195
197, 203
195

194, 2OI

201
199
199

203
2OI
203
2O4
199
203
203
204
199

2OI
201

199

5. n

194, 198
2OO
196
199

6.1 19 8
6.2 20 4
8.lf 20 0

9-4 19 6
10.5 19 6
ii 19 8
II. 1-2 19 8

II.I 3 0
I2.I 19 8
12.4 19 4

14 19 6

15 19 8
I5.I 19 8
15.3 19 6
16 1 6
16.2 20 4
16.5 20 4

Epistle to  Diognetus
(Ep. Diog.)  19 5
5 20 1
5-1-4 21 9
5.II-I7 22 1

Epiphanius
Panarion (Pan.)
30.15.4 3 1

Eusebius
Ecclesiastical History
(Hist. Ecd.)
2.23.4-16 2 5
2.23.6 12 3
3-22 2 0

6.14.4 13 4
6.14.5-7 8 l
6.25.14 13 4

Ignatius
Ephesians (Eph.)
3.2 19 6
4-i 19 5
4-2 195 . 196
5.2 19 7
5.3-6.1 19 7
5-3 19 6
7 195 , 196
IO.2 2O 3

11.1 19 3
12.2 19 3

I3-I 195 . 196
I4.I 199
16 20 1
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Magnesians (Magn.)
3.1 19 6
5.1 20 2
6.1 195 , 197
6.2 19 9
7 19 7
8 19 5
8.1 19 5
ii 19 5
15.1 19 5
Philadelphia™ (Phtd.)
inscr. 19 5
2-3 20 1
n.2 19 5
Polycarp (Polyc.)
1.2 19 7
2.1 19 5
4.2 20 2

5-2 197 , 202,
203

6.1 19 9
IO.2

Romans (Rom.)
3.3 20 1
6.1 20 2

7.lf 20 2
Smyrnaeans (Smyrn.)
2 2O I
4-5 20 1
4 20 1
4.1 19 5
5-1-2 2O I
6 2O I
6.1 19 7
9.1 196 , 197
Trallians (Trail.)
2.2 19 5
3.1 196 , 197
6 2O I

7.1 19 7
8.2 20 3
9 20 1
10 2O I

II 2O I
II.I 19 5

Justin Marty r
Dialogue with
Trypho (Dial.)
63-5 5
First Apology
39-3 5
40.6 5
40.11 5

Martyrdom of  Polycarp
2.1 2O I

10 18 5
12 18 5

Polycarp
Philippians (ad  Phil.)

195
i 19 9
4.2 20 2
8.2 2O I
IO-3 2O 3
II 2O 4

Pseudo- Clementine
Homilies (Ps.  Clem. Horn.)

134

Shepherd ofHermas
(Hennas) 19 4
Mandates (Mand.)
2.4 20 2
4.3.1 20 4
5 20 3
Similitudes (Sim.)
I.I 2O I

1.1.5 20 2
1.9 20 2
2 19 9

2.5 19 9
4 20 2

8
8.8.1
8.9.1
9
9-15-4
9.20.2
9.27.2
16.5
25.2
Visions (Vis.)
i-3
i-3
2.2.5
2.4.1
2.4.3
3
3.2.1
3-5
3.5.1
3.5.2
3.6.5
3-9
3.9.2
3.11-13
4
4-5-8
1.3-4
5-3-7
6-3-5

204
202
202
204

193
202

198

193
193

I

202
142

204
198, 199

204
201
196

I98
2OI
2O2
196
202
2O4
2OI

2O4
204
199
204

9. Othe r Ancient Authors

Juvenal
Satires (Sat.)
14.100-101

Pliny
Epistles (Ep.)
10.96

Tacitus
Annals
15-44

213

160

2O2, 22 1
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Attridgc, H. W. 143,15 0
Aune, D. E. 169,171,172,174,17 9
Avemarie, F. 15 0

Balch, D. L. 16 6
Bamberger, B. J. 213 , 223
Bammel, E. vii , ix, 225
Banks, R. J. 120,127,13 2
Barclay, J. 16 , 207, 208, 210, 213, 214, 215 ,

223, 225, 227
Bardy, G. 20 6
Barr, J. 188,19 0
Barrett, C. K . 54 , 62,132
Bauckham, R. n , 31, 80, 92,153,185,190,

227
Baur, F. C. 123 , 207, 209, 222, 223
BeaJe, G. K. 167,173,175,177,178,179 ,

227
Becker, J. 12 0
Beckwith, I. T. 98,10 4
Bell, R. H. 3,1 6
Benko, S. 221 , 223
Best, E. 4 3
Black, M. 1 7
Blake, W. 19 0
Boccaccini, G. 208 , 223
Bockmuehl, M. vii , n, 15 , 23,124,133 , 210,

223, 227
Boesak, A. 187,19 1
Bowe, B. E. 198 , 20 6
Boyarin, D. 209 , 222, 223
Bradshaw, P. 129,13 2
Brandon, S. G. F. i x
Brett, M. 22 4
Brodie, T. L. 100,10 4
Brown, P. 219 , 223
Brown, R. E. 92,100,10 4
Brox, N. 198 , 200, 202, 204, 206
Buchanan, G. W. 141,15 0
Bultmann, R. 79 , 88, 90,101,104

Campbell, A. 128,13 2
Carleton Paget , J. 193 , 212, 223, 227
Carson, D . 6 2
Carter, J. 9 2
Catchpole, D. R. 71 , 72, 73, 77
Cerfaux, L . 12 0
Chadwick, H. 8 1
Chance, B. 6 2
Chester, A. 105,128,166 , 227
Chilton, B. 139,15 0
Chilton, D . C. 177,17 9
Chin, M. 16 6
Coggins, R . J. 22 5
Cohen, S. J. D. 214 , 223
Conzelmann, H. 46 , 62
Coogan, M . D . 22 5
Coser, L. 71 , 77
Cotelier, J. B . 19 3
Cullmann, O. 13 2

Dahl, N. A. 3 , 9,10,16, 207, 210, 223
Davies, M. 32,188,19 1
Davies, W. D . 1 6
Day.J. 1 6
Deines, R. 16,12 2
Delling, G . 126,128,13 2
Derrida, J. 18 2
Diggle.J. 9 3
Doctrine Commission of the Church of

England 188,189,19 1
Dodds, E. R. 4
Dogniez, C. 2 , 3, 8,16
Dunn, J. D. G. 77,122,123 , 208, 223
Dupont, J. 6 2

Eagleton, T. 18 4
Eichrodt, W. 12 2
Elliott.J. H. 163,16 6
Engberg-Pedersen, T. 22 4
Enroth, A.-M. 175,17 9
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Esler, P. F. 62 , 75, 77,186,191, 224
Evans, C. A. 176,178,17 9

Fee, G. D. 130,13 2
Feld, H. 15 0
Feldman, L. H. 212 , 223
Finkelstein, L . 1 6
Fitzmyer, J. A. 6 2
Flew, R. N. 6 2
Fox, R . L. 19 1
Fredriksen, P. 211 , 223
Frey.J. 135,15 0
Fuchs, A. 17 9
Furnish, V. 124 , 13 2
Fusco, V. 61 , 62

Gardner-Smith, P . 82 , 92
Garnsey, P . 185 , 19 1
Gerhardsson, B . 169,17 9
Giles, K. 49 , 54 , 62
Goodman, M. 2,17 , 212 , 217, 218 , 224
Goodyear, F. R. D. 9 3
Gordon, R. P. 1 6
Goulder, M . 19 , 25, 32, 227
Granfield, P . 8 4
Grant, R. M. 197,198 , 206

Haenchen, E . 59 , 62
Hahn, F. 132,171,17 9
Hamer, J. R.  206
Hardwick, C . 5
Hardy, D. 22 5
Harl, M. 2,3,8,1 6
Hartmann, L. 171 , 180
Hawthorne, G. F . 13 2
Hegermann, H . 145,15 0
Hemer, C. 123,18 0
Hengel, M. 2 , 3,16,55, 62, 92, 122, 123, 210,

224
Hoffmann, P . 69 , 77
Hofius, O. 143,15 0
Holmberg, B. 75 , 77
Holmes, M. W. 193,20 6
Holt, H. G. 20 6
Hooker, M. D . 33 , 35, 40, 41 , 43, 227
Hopkins, K. 185 , 19 1
Horbury, W. x , i, 2, 3, 4, 16,130,133, 138 ,

143,150, 226, 227
Houlden, J. L . 225
Housman, A. E. 9 2
Hurst, L . D. 15 0

Isaacs, M . E . 143,15 0
Ittig, T. 19 3

Jeffrey, D . L . 173 , 180
Jeremias, J. 13 , 1 6
Jervell, J. 59 , 62
Johnson, L . T. 54,154,16 6
Jungmann, A. 8 4

Kaiser, W. C. Jr. 6 2
Kasemann, E. 79 , 99,141, 15 0
Kee, H. C . 33 , 43
Kirby.J. T. 171,18 0
Kloppenborg, J. S . 67 , 70, 77
Koester, C . R. 100,104,142,15 0
Kosmala, H. 13 5
Kraft, H . 195 , 20 6
Kraft, R . A. 200 , 20 6
Kraybill, N. 185,19 1
Kreider, A. 184,19 1
Kuntzmann, R . 1 6

Lachmann, K . 8 1
Ladd, G . E . 175 , 180
Ladurie, E . Le Roy 2 8
Lambrecht, J. 17 9
Lane, W. L . 134,143,145,15 0
Le Boulluec, A. 3,1 6
Le D<?aut , R . 3,1 6
Lessing, G. E . 8 1
Levenson, J. D. 208 , 209 , 212 , 224
Lichtenberger, H . 15 0
Lieu, J. M. 101,10 4
Lightfoot, J. B . 193 , 206
Lindars, B . 137 , 141,150
Lohfink, G . 6 2
Long, T. M . S. 187,19 1
Liihrmann, D. 70 , 77
Luz, U . 3 2

Manson, T. W. 69 , 77
Marshall, C. D. 4 3
Marshall, I. H. 124,127 , 128,132
Martin, R . P. 121,125,129,132,16 6
Martin, T. W. 16 6
Marz, C.-P. 141,15 0
Matera, F. J. 62 , 146,147,150
Mauro, P . 177,18 0
Maynard-Reid, P . U. 16 6
McCullough, J. C. 15 0
McKelvey, R. J. 140,15 0
McNeil, B . x , 226
Meeks, W. A. 74 , 77,120, 219, 220, 224
Metzger, B . M. 84 , 225
Meyer, P . D. 69 , 77
Millar, F . 1 7
Mills, W. 22 6
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Minear, P. S. 168 , 180,185,191
Moule, C. F. D. ix , 9,15,17, 99,104,131,

132, 225, 227
Mounce, R. H. 96,10 4
Miiller, U. B. 171,18 0
Muncher, F. 8 1
Muse, R. L . 171 , 180

Nardoni, E . 138 , 15 0
Ncusner, J . 139 , 150, 213, 224
Newton, M. 12 0
Nicholls, D. 18 2
Niederwimmer, K. 196 , 200, 20 6
Novak, D . 210 , 224

O'Brien, P. T. 168,18 0
O'Donovan, O. 186,187,19 1
O'Neill, J. C. 79 , 90, 92, 93, 227
Osiek, C. 199 , 202, 206

Perham, M. 22 5
Pernveden, L. 20 6
Peterson, D. 124 , 128 , 13 2

Ramsay, W. M. 167,18 0
Rensberger, D . 100 , 104
Rese, M. 8 0
Reynolds, J. 214 , 224
Richardson, J. P . 127 , 128,13 2
Riches, J. 3 2
Rissi, M. 138,15 1
Roloff, J. 138,141,145 , 147,

151
Rowland, C . 181 , 188, 191, 227
Rowland, C. M. F. 190,19 1
Ruiz, J.-P. 177,18 0
Rutgers, L. V. 214 , 224

Sanders, E. P . 122 , 211 , 212 , 22 4
Sanders, J. T. 59 , 60, 62, 63
Sandevoir, P. 3 , 16
Schaper, J. L. W. 3,12,1 7
Schlosser, J. 1 6
Schmidt, T . E. 146,15 0
Schoedel, W. R . 194 , 195 , 197 , 20 6
Schiirer, E. 2,1 7
Schiissler Fiorenza, E. 114 , 120,168,180,182,

187,191
Schweizer, E. 15 1
Schwemer, A . 1 6
Seccombe, D. P . 45 , 52, 62, 227
Sedgwick, P . 22 5
Seeligmann, L. 3,1 7
Segal, A. F. 208 , 224

Segovia, F. 16 6
Shea,W. F. 171,18 0
Simon, A. F. 218 , 224
Smalley, S. 95 , 96, 97,101,103,104, 228
Smith, D. M. 100,10 4
Soding, T. 15 1
Stacey, D. 4 0
Stanton, G. 3 2
Strand, K. A. 172,18 0
Streeter, B. H. 198 , 206
Sturdy, J. V. M. 1 6
Styler, G. x
Sweet, J. P. M. vii , ix-xi, i, 2,10,15,16,17,

19. 65, 70, 77. 95. 96,104,12i, 133,167,
168,180,181,190,191,193, 221, 224, 225 ,
226

Swetnam, J. 138,15 1
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Tannehill, R . C. 4 3
Tannenbaum, R . 214 , 224
Taylor, N . H . 221 , 224
Telford, W. 4 3
Theissen, G . 114,118,12 0
Thompson, M . B . vii , 121,123,124,126,132,

228
Thompson, S . 18 0
Trebilco, P . 214 , 224
Trevett, C. 195,196 , 206
Troeltsch, E. 7 5
Tuckett, C . M . 65 , 66, 69 , 71, 75, 77, 228
Tugwell, S. 195,197 , 202, 204, 206
Tyson, J. B . 59 , 60, 62

Uro, R . 70 , 77

van de Sandt, H. 61 , 62
van Goudoever 6 2
Vanhoye, A. 134 , 15 1
Verhey, A. 14 7
Vermes, G. 1 7
Vermes, P. 1 7
von Wahlde, U. C. 97,10 4
Vos, L. A. 175 , 18 0

Walker, P . 135,142,15 1
Watson, F. 188,19 1
Weatherley, J. A. 6 2
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Weiss, H.-F . 138,143,146,15 1
Wengst, K . 166,185,191 , 206
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Abba 7,13 1
Amen 13 1
Angels 7f , I3jf , 13 8
Anti-semitism 59 6 see also Judaism
Antiphonal chant 4 ; see also Hymns
Apostasy 143 ; see also Heresy
Authority 21,115 ; see also Leadership

Baptism 8,106,13 0
Beloved Disciple 80-8 9 passim; see also

Fourth Gospel, authorship
Beloved, The 11-1 2
Benediction 13 1
Body 9 , in, 125,144,198

Choir 4 ; see also Hymns
'Christians' 160 , 194
Christology 34-35 , 9if, 95f, 103,144
Church: an d Kingdom 24; and World 24,

109, ujf, 157,163-65,177,183-88 , 201-03,
217-21; as the Faithfu l 5 ; see also Ecclesia

Church Disciplin e 2if , 73; see also Reproof
Community: o f 'Q' 66f; of John 9if , 95-97,

zoif; see also Readership
Confession o f Faith ">f,  131 ; see also Faith
Conflict 110-12 ; see also Heresy
Conservatism H3f , 117-19,147f
Covenant 72 , 98,141,145

Diaspora se e Exile
Discipleship 21 , 34, 38-42
Doxology 131 ; see also Praise

Ecclesia: i n LXX 12-15, 55^ in Luke-Acts 47f,
53-56; in Paul 12,14f; see also Church

Ecclesiology: development of Johannine ioif
Ecstatic utterance 6f ; see also Gifts
Edification 112 , izyf, 136
Equality in , H3f
Eschatology gf , 31 , 70,141, i48f, 162,165,188

Eucharist 74,129f , 138,144; see also Last
Supper

Exile 154,161-63,185,19 8
Exodus: and New Exodus 3-11 passim, 140-

43, i6if

Faith ix , 5, 41,136,142, 220; see also
Confession

'Faith of Jesus Christ' 1 5
Fellowship 5zf , 141
Forgiveness 7 3
Fourth Gospel: authorship So , 90, 95; see also

Beloved Disciple; sources 82, 90, 9 1
Friendship 52,15 6

Gentiles: in Matthew 23-24 ; in Mark 37; in
Luke-Acts 57—j8 ; in 'Q' 69, 72; in Paul
215-17; in James 1546 in i Peter i59f, 163 ;
in Judaism 209—14

Gifts of the Spirit 107,13 0

Heresy 102,130 , i95f; see also Reproof
Holiness icpf , 125 , i^zf,  I46f , 164; see also

Saints
Holy Spirit: in LXX 7; in Luke-Acts 49f; in

Paul 107, H4f, 130; in Hebrews 144
Hymns 4 , 7,129

Individualism 99,101,102 , i4zf
Inspired Praise 6 f
Integrity 155-5 7

Jesus: family of 19-20; and Zealots ix
Jewish Christianity 21 , 46f, 75f; see also

Judaism
Judaism i n LXX 9-15; in Matthew 21; in

Mark 36f; in Luke 46f, 57-61; in Q 67-77
passim, in Paul 122-24,128-30, 207-09; in
Hebrews i34f, 139; in James i54f ; in i Peter
160; in Apostolic Fathers 200
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Kingdom of God 22 , Z4f, 28, 30, 36, 38f, 42,

45-49, 51, 53 , 59f, n8f, 143,155,157-59 . i?5 >
196, 201-203, 216

Last Supper: in John Szf , 90 ; see  also
Eucharist

Law: in Matthew 25-27; i n Q 68f, 74; in Paul
116; in James i55f ; see also Judaism

Leadership 8,115,147,196-9 8
Logos 79 f
Love 27 , 29, 72,101, iO3f , 108 , iizf, 130,146f ,

165,199

Martyrdom 40,136,1841" , 201; set also
Persecution; Exile

Matthew and Paul 27-3 1
Miracles x , 10,15, 5if ; see also Signs
Moses and Messiah 8

New Creation 10 6
New People 5 , n, 39,106,135,1391", 160

Order 1 5
Outsiders 4if , 189 ; see also Church an d

World

Pagan Deities 8
Parrhhia 1 5
Paul and Jesus 117,12 7
People of God 9—11,14,139-41 , i6of; see also

New People
Persecution 136 , 219; see also Martyrdom;

Exile
Peter, James and John 20
Peter and Pau l 1 9
Posture in worship 13 0
Poverty 29-31,158 ^ 199; see also Wealth
Praise 6f , 129 ; see also Worship
Prayer 92,12 9
Priesthood i38f , 144,162,197, 210; see also

Sacrifice

Prophecy 6f , 70
Proselytism 212—14 ; see also Gentiles
Psalms 129 ; see also Hymns; Scripture
Purity 10 , icgf, 124,142f , 146,157

Radicals, wandering 29 f
Readership: of LXX 1-3; of Hebrews 136; of

James 154 ; of i Peter 1596 of Apostolic
Fathers 194

Repentance 6of , 143 , 204
Reproof and Correctio n 73 , i42f, 2O4f ; see

also Church Discipline ; Heres y

Sacrifice 121-23, 13°> I36,140,147, i62f; see
also Priesthood

Saints 13-14 , H6f; see also Holiness
Scribal interpolations 81-8 9
Scripture 1-1 7 passim; I29f, I45f , 172-76,

200
Sexual ethics no , 2i8 f
Signs and Wonder s 5if ; see also Miracles
Son of Man 35 , i67f
Son, Church/Israel a s 1 2
State, the  nrf,  203 ; see also Church and

World
Synagogue i n LX X 13; in Acts 55; in John' s

Letters 100; in Rev 100; in Paul 112,
n8f; in Hebrews 137 ; in Apostolic
Fathers 196

Teaching 5of , 130
Temple 4 , n, 123,128,134n, 139, i62f
Theory vs . Practice 105-20 , 203-05
Thirty-Nine Articles 5 n
Unity 52f , 110-14, H1^ *9S f

Wealth 52 , i58f, i86f , 199 ; see also Poverty
Wholeness 155-5 7
Women and Me n 4 , 42, H3f, 130,13 9
Worship 121-3 2 and passim;  see also Praise
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