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INTRODUCTORY NOTE

' The papers included in the two volumes of Seminar Papers 
1978, are to be discussed in the appropriate program units of 
the One Hundred Fourteenth Annual Meeting of the Society of 
Biblical Literature, New Orleans, Louisiana, 18-21 November 
1978. The volumes have been produced by photographically 
copying the manuscripts submitted by the authors. In the 
large majority of cases, therefore, both format and content 
are the responsibility of the respective authors. The Editor 
is responsible for assembling the volumes and preparing them 
for publication? copy editing is limited to paper titles.

These papers are intended to stimulate discussion within 
the various program units of the Annual Meeting for which they 
have been prepared. Only rarely do they represent the final 
product of scholarly reflection;, rather, they are intended to 
be one step within the process of scholarly debate and refine­
ment. Their publication in these volumes is for purposes of 
convenience of distribution, and does not represent any claim 
as to the final fotm they may one day achieve.

The order in which the papers appear is dictated by 
their place within the Annual Program. The identifying number 
preceding each title refers to the program, and the Book of 
Abstracts. The letter S indicates that they are presentations 
of the Society of Biblical Literature.

The editor is happy to take this opportunity to thank 
those authors and chairmen and chairwomen of the various Groups 
and Seminars, and to the Conveners of the various consultations 
whose efforts have resulted in the papers brought together in 
these volumes.

vii





s 34 TOWARD A PRONOUNCEMENT STORY TYPOLOGY
IN PLUTARCH'S MORA LIA

John E. Alsup
Austin Presbyterian Theological Seminary

Note: The SBL task group on Pronouncement Stories is one of several such 
groups of scholars studying as a team the forms .and genres of the literature 
from the ancient world. The goal of the project is to gain greater clarity on 
the similarities and differences between those of the extra-Biblical sources 
and the forms and genres of the New Testament. The members of the Pro­
nouncement Story group are presently studying a variety of possible classifi­
cations for ”PS” types and this paper understands itself to be a contribution 
to that study. Presupposed is that the reader is (or shall be) familiar with 
the paper ”A Typology of Synoptic Pronouncement Stories” by Director 
Robert C. Tannehill, his preparation guidelines for the annual meeting of 
the society in San Francisco (dated Oct. 26, 1977), his summary report on 
progress from that meeting (dated Jan. 10, 1978), the task group papers 
published in the ’’Seminar Papers” volume, and particularly the typological 
analysis of Richard A. Spencer prepared for the S. F. meeting and based on 
a selection from Plutarch’s Moralia.

In his paper for the 1977 meeting, Dr. Spencer indicated the division 
of labor between us on the Moralia. The selections and discussion below are 
based upon tAe thirty examples of ”PS” which I submitted for distribution to 
members of the task group for the St. Louis meeting, 1976. ,Dr. Spencer has 
shown that some examples of "PS” from Plutarch do conform to the classifi­
cations thus far established in our deliberations, but that some raise questions 
for further work. I shall make no attempt in this paper to present numerous 
examples for each type--though as Dr. Spencer has shown such can be done in 
most cases with relative ease--but rather to offer (I.) an example or two from 
classifications we have adopted to date along with a brief discussion of the 
greater or lesser difficulties in placing them there, (Π.) some examples and 
discussion of possible hybrids, and (III.) a summary of consequences for our 
work.

»
I. ’’Pure” Types

A. Objection Stories

1. ”De Liberis Educandis” I, 4F/5A: (#2)

Many fathers, however, go so far in their devotion to money as well 
as in animosity toward their children, that in order to avoid paying 
a larger fee, they select as teachers for their children men who are 
not worth any wage at all--looking for ignorance, which is cheap 
enough. Wherefore Aristippus not inelegantly, in fact very cleverly, 
rebuked a father who was devoid both of mind and sense. For when 
a man asked him what fee he should require for teaching his child, 
Aristippus replied, “A thousand drachmas”; but when the other ex­
claimed, ’’Great Heavens! what an excessive demand! I can buy a 
slave for a thousand, ” Aristippus retorted,. ’’Then you will have two 
slaves, your son and the one you buy. ”

1



2

At first glance it might appear that this is a hybrid bpcause of the 
presence of indices for several types, e. g., inquiry stimulus, 
correction response, etc·; but the dominant-point is the resolution 
of the conflict created by the strong objection. There is a colli­
sion here between two value systems. The sage is the victor not 
only as superior in the battle for words, but also as the one pos­
sessing superior wisdom: who could wish his son a slave?

2. "Ad Principem Ineruditum” X, 779D: (#25)

Plato was asked by the Cyrenaeans to compose a set of laws and 
leave it for them and to give them a well-ordered government; but 
he refused, saying that it was difficult to make laws for the Cyre­
naeans because they were so prosperous.

For nothing is so haughty 
harsh and ungovernable 

by nature as a man, 
when he possesses what he regards as prosperity.

A most interesting example because of the role of redactional 
activity. The .original pronouncement of Plato has been relegated 
to a subordinate role (indirect discourse) in favor of the introduc­
tion of another quotation which is deemed a more pithy response 
to the stimulus. There is no indication that they originally be­
longed together at all. It would be possible to classify this as A 
double inquiry story if it were not for the implicit objection char­
acter of the second but unstated ’’inquiry,”: ^surely we are worthy, 
so do not refuse!” 6 4.

Cf. also #‘s 8:1 and 4, and 17.

B. Correction Stories

1. "Regum et Imperatorum Apophthegmata" III, 177 A/B: (#8:5)

When somebody had thrown water upon him, and he was incited by 
his friends against the man, he saidj "But it was not upon me that 
he threw it, but upon the man he thought me to be. ”

Here the stimulus is both non-verbal and verbal while the response 
surprises all by correcting a mistaken presupposition of both stim­
ulus parties. The response raises to the level of philosophical' 
issue the question: wrong against whom? Archelaus comes out the 
intellectual victor in this clash of values. Biographical interest is 
apparent, but it is the correction of a concept that is primary.

2. "De Sollertia Animalium" XII, 965B: (#28)

For I think sport should be joyful and between playmates who are 
merry on both sides, not the sort of which Bion spoke when he re­
marked that boys throw stones at frogs for fun, but the frogs don’t 
die for "fun, ” but in sober earnest. Just so, in hunting and fishing, 
men amuse themselves with the suffering and death.of animals, 
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even tearing some of them piteously from their cubs and nestlings. 
The fact is that it is not those who make use of animals who do 
them wrong, but those who use them harmfullyxand heedlessly and 
in cruel ways.

The force of redactional activity is pronounced here. There is a 
tension between the concepts of “sport1’ and “making use of ani­
mals. " The latter of the .two represents the direction Plutarch 
has chosen: abuse rather than use in and of itself is wrong. The 
former is some distance from this point. Here the faulty assump­
tion corrected is: it doesn’t matter if they are the targets of “fun, " 
they are only frogs. The first plays a subordinate compositional 
role, therefore, and acts more or less as a device to seize the . 
reader's attention. It is difficult, for instance, to make the point 
here that "fun" is to be had by all participants.

Cf. #'s 1, 3, 8:2, 12, 14, 23, 27.

C. Commendation Stories

1. "De Alexandri Magni Fortuna aut Virtute" IV 331F-^32A: (#16)

But when he came to talk with Diogenes himself in Corinth, he was 
so awed and astounded with the life and the worth of the man that 
often, when the remembrance of the philosopher came to him, he 
would say, "If I were not Alexander, I should be Diogenes, " that is 
to say: "If I did not actively practise philosophy, I should apply 
myself to its theoreticaTpursuit. " He did not say, "If I were not a 
king, I should be Diogenes," nor "If I were not rich and an Argead"; 
for he did not rank Fortune above Wisdom, nor a crown and royal z 
purple above the philosopher's wallet and threadbare gown. But he 
said, "If I were not Alexander, I should be Diogenes"; that is to say: 
"If it were not my purpose to combine foreign things with things 

. Greek, to traverse and civilize every continent, to search out the 
uttermost parts of land and sea, to push the bounds of Macedonia to 
the farthest Ocean, and to disseminate and show®* the blessings of 
Greek justice and peace over every nation, I should not be content 
to sit quietly in .the luxury of idle power, but I should emulate the 
frugality of Diogenes."

Particularly interesting because it both develops the response in the 
absence of an immediate verbal stimulus--the recall of a former 
visit is sufficient--and, as if the response weren't already clear 
enough in the initial form, it is repeated and expanded in additional 
direct discourse to insure that Alexander’s inclination toward 
philosophy is well established. Since the story is recounted else­
where in the simple direct form (cf. 782A; Life of Alex. XIV/67ID; 
Diog. Laertius VI, 32; and indirect refs, in Jiuvenal and Valerius 
Maximus), it is probable that the quotations really represent redac­
tional elaboration introduced to make the case more convincing. 
The original story is a rather forthright recommendation then of 
the person, life-style, and values of Diogenes and not Alexander!
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2. "De Vitando Aere Alieno" X, 832A: (#26)

But what need is there of mentioning these men, when Philoxenus 
the lyric poet, who shared in the allotment of lands in a colony in 
Sicily, which ensured him a livelihood and a household furnished 
with abundant resources, when he saw that luxury, indulgence in 
a life of pleasure, and lack of culture were prevalent there, said, 
"By the Gods, these good things shall not make me lose myself; I 
will rather lose them," and leaving his allotment to others, he 
sailed away.

Perhaps as good an example of a commendation story as one will 
find in Plutarch. The point is developed swiftly and with unmis­
takable clarity. The dominant figure is commended for his rejec­
tion of the value of opulence in favor of frugality. The commenda­
tion is'an exhortation for all to follow his example. The notion of 
"doing good" (distributing to the poor, etc.) with the "good things" 
is missing.

Cf. also #'s 7, 11, 22.

D. Description Stories

1. "Bellone an Pace Clariores Fuerint Athenienses" IV, 350D/E: 
(#18)

Wherefore the State has given public burial not to men like Iso­
crates, Antiphon, and Isaeus, but to these men,.whose remains 
she has taken in her embrace; and these men it was that the orator 
deified in his oath when he swore by men whose example he was 
not following. But Isocrates, although he had declared that those 
who had risked their lives at Marathon had fought as though their 
souls were not their own and although he had hymned their daring 
and their contempt of life, himself (so they say), when he was 
already an old man, replied to someone who asked him how he was 
getting on, "Even as does a man over ninety years of age who con- 

' aiders death the greatest of evils. " For he had not grown old 
sharpening his sword nor whetting his spear-point nor polishing 
his helmet nor campaigning nor pulling at the oar, but in glueing 
together and arranging antitheses, balanced clauses, and inflex­
ional similarities, all but smoothing off and proportioning his 
periods with chisel and file. How could this person do'other than 
fear the clash of arms and the impact of phalanxes, he who feared 
to let vowel collide with vowel, or to utter a phrase whose balance 
was upset by the lack of a single syllable ?

The length and detail of narrative and the relative insignificance of 
the pronouncement in its present context make it appropriate to 
classify this story as a description. The compositional point is 
apparently to commend those who had fallen in defense of their 
country rather than the example of Isocrates. The direct discourse 
response stands in a somewhat strained relationship to the verbal 
stimulus.

Cf. also #8:3.
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E. Inquiry Stories

1. "Apophthegmata Laconica" III, 230F: (#10:1)

Pausanias, the son of Pleistoanax, in answer to the question why 
it was not permitted to change any of the ancient laws in their 
country, said, "Because the laws ought to have authority over the 
men, and not the men over the laws. "

To a direct stimulus question is supplied a direct response answer· 
One notes also the chiasm of the response which helps elevate it to 
a maxim and assist in its memorization. Here there appears to be* 
no obvious redactional activity.

2. ibid. : (#10:2)

When, in Tegea, after he had been exiled, he commended the Spar­
tans, someone said, "Why did you not stay in Sparta instead of 
going into exile?" And he said, "Because physicians, too, are 
wont to spend their time, not among the healthy, but where the 
sick are. "

As in the first example, this story offers a Clearly defined stim- 
ulus/response relationship. The initial negation structure also 
lends itself to memorization and spoken repetition.

Cf. also #30.

F. Test Stories

1. "De Defectu Oraculum" V, 419B-D: (#21)

As for death among such beings, I have heard the words of a man 
who was not a fool nor an impostor. Theifather of Aemilianus the 
orator, to whom some of you have listened; was Epitherses, who 
lived in our town and was my teacher in grammar. He said that 
once upon a time in making a voyage to Italy he embarked on a 
ship carrying freight and many passengers. It was already even­
ing when,.near the Echinades Islands, the wind dropped, and the 
ship drifted near Paxi. Almost everybody was awake, and a good 
many had not finished their after-dinner wine. Suddenly from the 
island of Paxi was heard the voice of someone loudly calling Tha- 
mus, so that all were amazed. Thamus was an Egyptian pilot, not 
known by name even to many on board. Twice he was called and 
made no reply, but the third time he answered; and the caller, 
raising nis voice, said, "When you come opposite to Palodes, 
announce that Great Pan is dead. " On hearing this, all, said 
Epitherses, were astounded and reasoned among themselves 
whether it were better to carry out the order or to refuse to 
meddle and let the matter go. Under the circumstances Thamus 
made up his mind that if there should be a breeze, he would sail 
past and keep quiet, but with no wind and a smooth sea about the 
place he would announce what he had heard. So, when he came 
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opposite Palodes, and there was neither wind nor wave, Thamus 
from the stem, looking toward the land, said the words as he had 
heard them: ’’Great Pan is dead. ” Even before he had finished 
there was a great cry of lamentation, not of one person, but of 
many, mingled with exclamations of amazement. As many per­
sons were on the vessel, the story was soon spread abroad in 
Rome, and Thamus was sent for by Tiberius Caesar. Tiberius 
became so convinced of the truth of the story that he caused 4η 
inquiry and investigation to be made about Pan; and the scholars, 
who were numerous at his court, conjectured that he was the son - 
bom of Hermes and Penelope.

This rather lengthy and complex story qualifies for the test story 
classification, a type rather uncommon in the Moralia. A mixture 
of mythological motifs abounds, but they are not at compositional 
odds with the ingredients of a test (e. g., riddle, conditions for 
action, etc.). As in the case of the following story (#20), the 
’’voice” takes the place of the sage, but here no quest is involved. 
Thamus is to become the ’’voice's” herald, but only after the 
’’voice.” passes his test for (livine?) credence. The amount of 
redactional activity, including a postscript, is considerable, but 
embellishment rather than alteration or redirection seems to be 
the kind.

G. Quest Stories

1. ”De Pythiae Oraculis” V, 404A: (#20)

For this reason they usually appoint as-^riests rather old men. 
By exception, only a few years ago,, a young man, not at all bad 
but ambitious, who was in love with a girl gained the office. At 
first he was able to control himself, and succeeded in keeping 
oiit of her way; but when she suddenly came in upon him as he 
was resting after drinking and dancing, he did the forbidden 
thing. Frightened and perturbed in consequence, he resorted at 
once to the oracle and asked the god about his sin, whether there 
were any way to obtain forgiveness or to expiate it; and he re­
ceived this response:

All things that must be doth the god condone.

This remarkable little story presents a complex narrative setting 
in which the reader presumably already knows the dynamics of the 
priestly vocation, the place of drinking and dancing (cult related?), 
and what ’’the forbidden thing” is and how this is interpreted in the 
priestly setting. Stimulus and response are compositional givens 
in the narrative, and then follows the verbal response of the oracle. 
The priest is a dominant (religious) figure, but here he is subordi­
nate in importance to the ’’word” of the oracle. The latter repre­
sents the authoritative word (divine source of truth) and the priest 
the seeker who needs the resolution of the conflict and a decision 
on the course his life is now to take. The verdict is surprisingly 
mild. There are not many examples of such clear quest stories in 
the Moralia.
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II. ’’Hybrid” Types

The following three stories have, in my opinion, the makings of true 
hybrid or mixed types and may provide the occasion for the further re­
finement of our classification grid. In evaluating possible types I have 
concentrated upon the kind of interaction present in the story and have 
weighed.the relative importance of the competing elements of composi­
tion.

A. "Quomodo Adulator ab Amico Intemoscatur" I, 7IE: (#6)

In fact, persons that.use frank speaking ought to be able to say what 
Thucydides represents the Corinthians as saying about themselves, 
that they "have a good right to reprove others"--which is not a bad 
way of putting it. For as Lysander, we are told, said to the man 
from Megara, who in the council of the allies was making bold to 
speak for Greece, that "his words needed a country to back them"; 
so it may well be that every man's frank speaking needs to be backed 
by character, but this is especially true in the case of those who 
admonish others and tr.yto bring them to their sober senses.

This is a fascinating example of the editorial and compositional acti­
vity of Plutarch. In my opinion, he has fashioned here a pronounce­
ment story of his own (not unlike #16 = C, 1 above)! He utilizes the 

■ brief settings and pronouncements of Thucydides and Lysander in 
order to focus the reader's attention on the topic of "frank speaking.". 
The two brief excerpts then introduce--first positively then negatively 
--the point that "frank speech" is hypocritical and to no avail if the 
speaker is himself npt acquainted with the chastening hand of the same 
critique or recommendation. To this Plutarch appends his own con­
clusion and a correction/commendation story is formed. The problem 
with this classification is that in the light of the compositional whole 
the categories "correction" or "commendation" are only partially ade­
quate. Moreover, when one asks about overall intent and function the 
categories "warning" or "admonition" recommend themselves. There 
seems to be an element of intensity here that is not characteristic of 
the other stories under I, B and C.

B. "Parallels Graeca et Romana" IV, 305D/E: (#13)

Xerxes with five million men anchored near Artemisium and declared 
war on the inhabitants. The Athenians were in confusion and sent 
Agesilaus, the brother of Themistodes, as a spy, although his father 
Neocles had seen in a dream his son deprived of both his hands. 
Agesilaus, arriving among the barbarians in Persian garb, slew 
Mardonius, one of the king's bodyguards, supposing him to be Xerxes. 
He was arrested by the bystanders and led in bonds to the king. The 
aforesaid king was about to offer sacrifice at the altar of the Sun, and 
Agesilaus placed his right hand upon the altar; and when he had endured 
the truel'torture without,#, groan, he was freed from his bonds, 
whereupon he declared, "All we Athenians are men of this sort; if you 
do not believe me, I will place my left hand also on the altar. " Xerxes 
was frightened and gave command that he be kept under guard.
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A complex story whose several motifs strongly point in the direction 
of warning the dominant figure about something. It is true that it 
corrects and commends, describes and tests, but the intent of the 
comppgition is to convince Xerxes that he is up against a formidable 
opponent and to warn him that he’d better break 0ff the offensive now 
before it is too late! Xerxes' response, his final command, prob­
ably existed originally as pronouncement in direct discourse as well, 
but redactional alteration has left the focus on the strong voice of 
brave acts: don’t take the Athenians lightly or you’ll perish! This 
element of the ”or else” distinguishes this type from the others.

C. "De Garrulitate" VI, 508A/B: (#24)

But Fulvius, the friend of Caesar Augustus, heard the emperor, now 
an old man, lamenting the desolation of his house: two of his grand- 
sons were dead, and Postumius, the only one surviving, was in exile 
because of some false accusation, and thus he was forced to import 
his wife’s son into the imperial succession; yet he pitied his grandson 
and was planning to recall him from abroad. Fulvius divulged what he 
had heard to his own wife, and she to Livia; and Li via bitterly rebuked 
Caesar: if he had formed this design long ago, why did he not send for 
his grandson, instead of making her an object of enmity and strife to 
the successor to the empire. Accordingly, when Fulvius came to him 
in the morning, as was his custom, and said, "Hail, Caesar," 
Caesar replied, "Farewell, Fulvius. " And Fulvius took his meaning 
and went away; going home at once, he sent for his wife, "Caesar has 
found out, " he said, "that I have not kept his secret, and therefore I 
intend to kill myself. " "It is right that you should, " said his wife, 
"since, after living with me for so long a time, you have not learned 
to guard against my incontinent tongue. But let me die first. " And, 
taking the sword, she dispatched herself before her husband.

Is this a pronouncement story at all ? One might have reason to be 
skeptical, but upon close examination it does qualify, even if as a 
rather unusual example. It is a complex narrative, a portion of the 
direct discourse is suppressed and placed into indirect discourse. 
The result is to hasten the story along compositionally and to con­
front the reader without undue delay with the pointed exchange 
between the two key characters as they decide on suicide. This sur­
prising exchange ends in the witty and almost proverbial saying of 
the wife: don’t entrust secrets to a woman with an incontinent tongue, 
even if she happens to be your wife! That this pronouncement comes 
from the wife herself just prior to her suicide and--presumably-- 
that of her husband would argue in favor of the "PS" character of the

* account. Classification, moreover, becomes possible by studying the 
interaction between the characters and the ultimate outcome for the 
reader. Uppermost are ideals and values which are at war; no sage 
is present to articulate the truth, it speaks for itself and compels to 
action. The maxim-like saying offers itself for all to follow for the 
general well-being of humankind. How that maxim is established, 
however, creates some problems. One could argue that the wife is 
"corrected" (condemned ?), on the one hand, for having an "inconti­
nent tongue," but is commended, on the other, for her act of 
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self-destruction over the grief she has caused another. Fulvius 
could be seen as condemned for his failure·to keep the secret and as 
commended for his willingness to accept the consequences. The 
resolution of the tension between them is placed with the reader in 
much the same sense as the catharsis motif of Greek tragedy: beware 
that this doesn’t happen to you, or be admonished and forewarned! 
It is this urgent word to ’’take heed” and its apparent reliance upon 
the metaphysic of order and tragedy--this conviction that betrayal of 
confidence is the unpardonable breach between people as a matter 
foreordained in the universe--that distinguish this from our other 
types.

Not included here but also noteworthy are #4 Inquiry/Commendation; 
#5 Text/Correction; #9 Description/Correction; #15 Correction/Co'm- 
mendation; #19 Inquiry /Quest; #29 Descriptioh/Test.

III. Consequences for Further Study

Our examination of ”PS" in selections from Plutarch’s Moralia has con­
firmed some matters that we have noted concerning classification cate­
gories in other literature of the period. Examples for all seven types 
.exist in abundance (tests and quests are comparatively less frequent). 
In both the ’’pure" and possible "hybrid” types we have noted the impor­
tance of variation in stimulus and response form. Verbal and non-verbal 
stimuli and responses are used singularly, in alternation,' and in combi­
nation. There is no indication thus far that a verbal or non-vprbal stim­
ulus/response pattern is characteristic of one type over against others. 
This will need to be tested by further examples in the literature. Dr. 
Tannehill’s caution concerning a variety of motifs that might otherwise 
suggest the need for a hybrid classification were it not for a dominant 
point over others or other features of compositional focus which rele­
gate all else to supportive roles has shown itself to be well taken. His 
stress upon the kind of interaction among participants and the kinds of 
values in conflict offer themselves as helpful criteria in classification. 
This has been most clearly the case where biographical interests are 
evident, but the hortatory element is of greater importance than the 
lauding of a hero type per se. Value conflict and the establishment of 
the higher (Greek) ideal is normally paramount, as one might expect in * 
a work like the Moralia.

Two additional matters have emerged from this study which may prove 
of value for further work. First is the degree and importance of redac­
tional activity. It is possible in a number of instances to decipher a dis­
tinction between an earlier source and later redactional form of an 
account or combination of accounts in which Plutarch has been responsi­
ble for alterations. These alterations are minor in some cases and' 
quite massive in others. It would be useful to pursue this distinction 
and to weigh the consequences for the history of tradition question. 
Plutarch, in this instance, would emerge thereby in greater profile as 
theologian/moralist/writer and the sources as independent voices. 
Second is the possible need for an additional type in our classification 
grid. Under possible hybrids we noted examples where the intensity of 
the recommended action suggests the category "warning" or "strong 
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admonition. ” In light of the criterion of the kind of interaction, correc­
tions and commendations are inadequate to cover the tension left unre­
solved in the account. It seems to me that this type is not merely a 
sub-category to one of the established seven.

Finally, it would seem premature at this point to venture a comparison 
with the NT.· This will follow after further group deliberation and inte­
gration of additional examples from our literature.



S 35 THE PRONOUNCEMENT STORY IN DIOGENES LAERTIUS' 
LIVES AND OPINIONS OF EMINENT PHILOSOPHERS: 

’ A NEW CLASSIFICATION

Paula J. Nassen

The University of Tennessee, Knoxville

A year ago an initial attempt was made to establish a 
typology of the pronouncement stories which are related in 
Diogenes Laertius1 Lives and Opinions of Eminent Philosophers 
(3rd century C.E.). The typo logy, ba s ecT on the categories 
set up by Professor Robert C. Tannehill to describe the stories 
belonging to the synoptic tradition, consisted of seven classes: 
Type 0 (Topic and Comment), Objection Stories, Tests, Quests, 
Correction Stories, Disclosures, and Hybrids.

Although these classes served the philosophical text of 
Diogenes Laertius well, for the most part, there appeared to 
be a need for a more precise definition of several of the 
categories to remove some of the ambiguity in classifying the 
stories. Therefore, in light of the observations and discussion 
of the members of the Pronouncement Story group of the "Genres 
of Religious Literature in Western Antiquity" project and the 
modifications which its director, Robert Tannehill, made in his 
typology of synoptic pronouncement stories, I have taken 
another look at the text of Diogenes' Lives and made revisions 
in the original classification of the apophthegms featured 
there.

Using the modified typological categories suggested by 
Tannehill as the basis of the new classification, I have found 
that the inajority of the pronouncement stories fit rather 
easily into these types; Several problems do arise, however, 
when adapting the typology to Diogenes' work, and these will be 
treated as the discussion continues. Where necessary, sugges­
tions for further modifications will be made.

The typology attempts to afford classification to almost 
every type of pronouncement story, from the simplest topic/com­
ment to the most elaborately developed narrative/response. 
Regardless of the complexity of the story, the two basic compo­
nents are always evident (stimulus and response or setting and 
response) and generally striking in their interaction. The 
stimulus may be verbal and/or non-verbal, and the same is true 
for the response. There are varying degrees of intensity 
apparent in the stories. Normally, the more .personal the inter-

—-------T------------ ~ . .
Paula J. Nassen, "A Typology of Pronouncement Stories 

in Diogenes Laertius' Lives and Opinions of Eminent Philoso­
phers ," Society of Biblical Literature 1977 Seminar Papers ~ 
(Scholars Press)-Σ73-278.

2 See his letter _ to the members of the Pronouncement 
Story work group dated October 26, 1977.

11



12

action between the stimulus and response, the more intense the 
story (e.g., the sage answering a question put to him as opposed 
to his observing a scene and then volunteering a comment or 
response regarding it). '

In the ten books of Diogenes Laertius, eighty-two lives of 
sages and philosophers are depicted. Because of the anecdotal 
nature of the Lives, pronouncement stories occur fairly evenly 
distributed throughout the work, the heaviest concentration 
being in the lives of Aristippus (2.65-104), Diogenes the Cynic 
(6.20-81) and Zeno (7.1-160). I have identified 393 stories as 
true pronouncement stories, omitting the numerous lists of wise 
sayings of sages since the narrative setting is lacking in 
each case. '

The pronouncement stories, as Tannehill suggests, are best 
divided into two major classes: stories in which the dominant 
figure responds to an open question or request (subdivided into 
inquiries, tests, and quests) and those in which the figure 
reacts to an assumption made or position adopted by another . 
person, or to some situation described in the story (subdivided ■" 
into objections, corrections, commendations, and descriptions). 
Roughly one-fourth of the apophthegms in the Lives fall into 
the first group and the remainder into the second. The 
typology of these pronouncement stories appears as follows:

I.I. Inquiries. All stories beginning with an open, non-, 
challenging question or request are included here, approximately 
90 in number. The stimulus is verbal in each instance, as 
expected; the responses are verbal, too, though there are 
several occasions when an act reinforces the saying. Six of the 
stories contain elements of humor in the answer· Examples:

Once when asked what is the best thing, Pittacu^ 
replied, 'To do well the work in hand.' (1.77)

Being asked wherein lies the difference between the 
educated and the uneducated, Chilon answered, 'In 
good hope.' What is hard? 'To keep a secret, to . 
employ leisure well, and to be able to bear an 
injury.' (1.69)

When a lad from Pontus was about to attend his lec­
tures and asked him what he required, Antisthenes' 
answer was, 'Come with a new book, a new pen, and 
new tablets, if you have a mind to.1 (6.3)

To the question why gold is pale, Diogenes' reply 
was, 'Because it has so many thieves plotting 
against it.' (6,51)

The various types of questions put to the sages are 
evident in these examples. They range 'from the serious to the 
commonplace to the nonsensical. The questions are most often 
very simple and direct (examples 1 & 2) but sometimes made part 
of a more complete descriptive setting. Since the majority of 
these stories is of the brief question/answer type where the 
contribution of the setting is minimal, the forcefulness of the 
--------------3-------------------

All citations are from the text of Diogenes Laertius, 
Lives and Opinions of Eminent Philosophers, tr. R. D. Hicks 
(Loeb Classical Library) 2 vols., Cambridge: Harvard Univer­
sity Press, 1950.
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story depends almost solely on the effectiveness of the response 
itself. The sage is given ample opportunity to be wise and/or 
clever.

This category is, of necessity, general in nature because 
any story beginning with a neutral question or request is 
placed in it·. This feature provides it with its flexibility 
but also with a certain awkwardness. Since the range of ques­
tions and answers is very broad, there is not a common theme to 
aid in the further analyzation of the passages as is found in 
the correction story class, for example.

1.2. Tests. This classification includes any story which 
begins with a special question or request designed to test the 
philosopher or to discover how wise or clever he is. The 
Lives surprisingly yield only one such pronouncement story:

Being asked what kind of hound he was, Diogenes 
replied, 'When hungry, a Maltese; when full, a 
Molossian—two breeds which most people praise, · 
though for fear of fatigue they do not venture 
out hunting with them. So neither can you live 
with me because you are afraid of the discom­
forts.' (6.55)

Here we have a good example of a skillful sage giving an 
impressive answer when put to the test. He turns a question 
which implies that Diogenes the Cynic is a man of low.rank and 
esteem into a personal compliment of his uniqueness and worth 
as an individual in society. Though any open hostility on the 
part of the questioner is subdued here, the tension which 
characterizes a test is apparent.

It is interesting to note that, of all the stories begin­
ning with a question in the 82 lives of the sages, this is the 
only test. Diogenes Laertius uses the question rather to intro­
duce general inquiries and quests, as well as a large number of 
objections, corrections, and descriptions.

1.3. Quests. Apophthegms of this type also begin with 
an open question. As the questioner confronts the philosopher, 
he seeks to discover what is best in life, how to live well, 
and how to find happiness. In the Lives, I have identified 
four quest stories in which verbal responses are made to the 
questions. Examples:

To the question how shall we lead the best and 
most righteous life, Thales' answer was, 'By 
refraining from doing what we blame in ·. 
others.' (1.36)

To the question what man is happy, Thales' 
answer was, 'He who has a healthy body, a 
resourceful mind and a docile nature.' (1.37)

Upon receiving a reply, Socrates put another 
question, 'And where do men become good and 
honorable?' Xenophon was fairly puzzled. 'Then 
follow me,' said Socrates, 'and learn.' (2.48)

Someone asked Antisthenes what he must do to be 
good and noble, and he replied, 'You must learn 
from those who know that the faults you have are
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to be avoided.' (6.8)

Although these quest stories are simple in structure, con­
sisting of only the question and answer, the quests represent 
serious concerns in people's lives. Unlike the synoptic stories 
they tend to concentrate on worthwhile earthly pursuits—how to 
lead life to the fullest—^rather than on the search for salva­
tion or some religious truth.

II.1. Ob jections. In these stories one or more people 
find fault with the behavior or speech of a philosopher and 
reproach him for it. The objection is sometimes made in the 
form of a question as to the reason for such behavior. Since 
justification of his words or deeds is either implied or 
explicitly requested in the objection, a sense of conflict is 
expressed even before the sage makes his reply. A high degree 
of intensity is normally exhibited in the defense^ but the ten­
sion is resolved when the sage vindicates himself, often elo­
quently and cleverly, by attributing the reproach to the 
objector's lack of insight or wisdom or narrowness of vision 
regarding the important things in life.

Sixty-one objection stories appear in the Lives. Examples:

Being once reproached for giving alms to a bad 
man, Aristotle rejoined, 'It was the man and not 
his character that I pitied·' (5.17)

When he was reproached for not paying court to 
a youth, Bion's excuse Was, 'You can’t get hold 
of a soft cheese with a hook.' (4.47)

To one who accused him of living with a courtesan, 
Aristippus put the question, 'Why, is there any 
difference between taking a house in which many 
people have lived before and taking one in which 
nobody has ever lived?' The answer being 'No,' 
he continued, 'Or again, between sailing in a 
ship in which 10,000 people have sailed before 
and irf one in which nobody has ever sailed?' 
'There is no difference.' 'Then it makes no 
difference,' said he, 'whether the woman you 
live with has lived with many or with nobody.' (2.74)

Heraclitus would retire to the temple of Artemis 
and play at knuckle-bones with the boys; and when 
the Ephesians stood around him and looked on, 
'Why, you rascals,' he said, 'are you astonished? 
Is it not better to do this than to take part 
in your bad civil life?' (9.3)

It happened once that he set sail for Corinth and, 
being overtaken by a storm, Aristippus was in 
great consternation. Someone said, 'We plain men 
are not alarmed, and are you philosophers turned 
cowards?' To this he replied, 'The lives at 
stake in the two cases are not comparable.' (2.71)

When someone inquired, 'Have you no concern in 
your native land?' Gently, Anaxagoras replied, 
1 am greatly concerned with my fatherland,' and 
pointed to the sky. (2.7)
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These examples illustrate the several different forms 
that the objection stories take. The first two passages are 
typical of the majority of this class which consist of an 
abbreviated stimulus and response that are both verbal. In 
the third example, there is the usual briefly stated objection 
followed by an extended verbal dialogue between the parties. 
The fourth represents the few stories that feature a non-verbal 
stimulus but a spoken response; the fifth, those stories with 
a more elaborately depicted setting; and the sixth, while 
introduced by the familiar short question, concludes with a 
saying and act combined. Although the form may differ, these 
stories presented no problems in terms of classification.

II.2. Corrections. In this category the conflict is not 
expressed until the moment of the response when the philoso­
pher makes a corrective judgment regarding a person or scene 
that he has just encountered. He may correct an assumption 
that he considers erroneous behind a request, question, state­
ment, or action; or the correction may simply follow the 
description of some situation.

This classification, with 158 stories, is the largest one 
of the typology. These stories, together with the objections, 
comprise one-half of all of the pronouncement stories in the 
Lives. Since the tone of the stories is so distinctive, there 
was little difficulty in establishing this category. Examples:

When a friend complained to him that he had 
lost his notes, *You should have inscribed them,' 
said Antisthenes, 'on your mind instead of on 
paper.' (6.5)

As he was leaving the public baths, someone 
inquired if many men were bathing. Diogenes 
said, 'No.' But to another who asked if there 
was a great crowd of bathers, he said, 'Yes.' (6.40)

A youth was asking a question with more curi­
osity than became his years, whereupon Zeno 
led him to a mirror, and bade him look in it; 
after which he inquired if he thought it became 
anyone who looked like that to ask such ques­
tions. (7.19)

On coming to Myndus and finding the gates large, 
though the city itself was very small, Diogenes 
cried, 'Men of Myndus, bar your gates, lest the 
city run away.' (6.57)

One day as he entered the house of a courtesan, 
one of the lads with him blushed, whereupon 
Aristippus remarked, 'It is not going in that is 
dangerous, but being unable to go out.' (2.69) 

Socrates, then, after Lysias had written a defense 
for him, read it through and said, Ά fine speech, 
Lysias, but not suitable for me.' Lysias said; 
'If it is a fine speech, how can it fail to 
suit you?' 'Well,' he replied, 'would not fine 
clothing and fine shoes be just as unsuitable, 
to me?' (2.40-41)

As observed in the objection stories, there is variety of 
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form here, too. Generally speaking, approximately two-thirds 
of the apophthegms have a verbal stimulus while one-third, a 
non-verbal one. All but twenty responses are verbal and appear 
to be roughly evenly split between responses that are volun­
teered by the sage and those requested in some way. The exam­
ples above are representative of the various types of combina­
tions: verbal (a statement) stimulus/verbal response (#1);
verbal (inquiry) stimulus/verbal response (#2); verbal stimulus/ 
combined verbal and non-verbal response (#3); non-verbal (a 
scene, an action) stimulus/verbal response (#4, 5); non-verbal 
stimulus/verbal response in the form of a dialogue (#6).

As is evidenced by these pronouncement stories, correc­
tions run the gamut from forthright correction to gentle 
dissuasion, from seriousness to playful humor. The sages, 
through correction stories realign displaced values and reas­
sert the quality of life; they break illusions which have been 
wrongly created and play upon the absurdity of commonplace 
situations.

II.3. Commendations. This category, together with 
"Descriptions11 (below), replaces the rather ambiguous 
"Disclosure" class of the previous typology. This type, the 
complement of corrections, is marked by a positive reaction on 
the part of the sage as he affirms or approves something in 
the setting. As the position is commended in his response, a 
previously hidden value or importance is often revealed. Some­
times it is necessary for the philosopher to correct a miscon­
ception or false assumption before the true value of what is 
being commended is seen.

In the Lives, I have identified seven commendation 
stories. Where the stimulus is verbal, the answer requested is 
given verbally; where the setting is non-verbal, the response 
appears to be spoken voluntarily by the sage. Examples:

Aeschines said to him, 1I am a poor man and 
have nothing else to give, but I offer you 
myself,' and Socrates answered, 'Nay, don't 
you see that you are Offering me the greatest 
gift of all?' (2.34)

One day observing a youth studying philosophy, 
Diogenes said, 'Well done, Philosophy, because 
you have diverted admirers of bodily charms to 
the real beauty of the soul.' (6.58)

Zeno used to bid him return him an obol from, 
his wages. And one day he (Cleanthes) produced 
a handful of small change before his acquaint­
ances and said, 'Cleanthes could even maintain 
a second Cleanthes, if he liked, whereas those 
who possess the means to keep themselves yet 
seek to live at the expense of others...'(7.170)

His opinion of himself was so high that when 
someone inquired, 'To whom shall I entrust my 
son?' Chrysippus replied, 'To me; for if I had 
dreamt of there being anyone better than myself, 
I should be studying with him myself.' (7.183)

Three additional stories may also qualify for inclusion in 
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this category, but,' for the moment, I am hesitant. They are:

When Plato styled him a dog, 'Quite true,' Diogenes 
said, 'for I come back again and again to those who 
have sold me.' (6.40)

There was a stout musician whom everybody depre­
ciated and Diogenes alone praised. When asked why, 
he said, 'Because being so big, he yet sings to 
his lute and does not turn brigand.' (6.47)

Someone having said that he thought the chain­
arguments of the philosophers seemed brief and 
curt, Zeno replied, 'You are quite right; indeed 
the very syllables ought, if possible, to be 
clipped.' X7.20)

Although these stories appear to have, for the most part, 
the features of the commendations, yet they seem to me to lack 
the universality of theme and spirit which the others have. 
Though the sages affirm something in the setting in each case, 
I do not feel that they are commending anything so much as 
reinforcing a point in the setting. Perhaps, such reinforce­
ment stories could be a sub-group of this category. They do 
not appear to fit naturally in any other class, unless it 
would be "Descriptions."

II.4. Descriptions. Pronouncement stories in which the 
primary interest appears to be in describing the situation, 
scene, action, or person in a fitting or striking way are 
assigned to this category. The evaluation process, so charac­
teristic of corrections and commendations, plays a negligible 
role, if any.

I have tentatively designated 65 apophthegms as descrip­
tions. The setting is verbal almost as often as it is non­
verbal. All but two of the responses, however, are verbal 
(occasionally accompanied by an act) with two-thirds of them 
being volunteered by the sage and the rest given upon request. 
Examples:

When mice crept onto the table, Diogenes 
addressed them thus, 'See, now even Diogenes 
keeps parasites.' (6.40)

. Once, when he was applauded by rascals, 
Antisthenes remarked, Ί am horribly afraid 
I have done something wrong.' (6.5)

Someone had been reading aloud for a very long 
time, and when he was near the end of the roll 
pointed"to a space with no writing on it. 
'Cheer up, my men,' cried Diogenes, 'there's 
land in sight.' (6.38)

When news was brought him that he was condemned 
and his sons were dead, Anaxagoras' comment 
on the sentence was, 'Long ago nature condemned 
both my judges and me to death;' and on his 
sons, Ί knew that my children were born to 
die.' (2.13)

Description stories are most easily categorized if they 
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have scenes, events, or actions as their settings (as in the 
examples above). There are a number of apophthegms that have 
proved somewhat difficult for me to classify here, 
because, while they appear to be descriptions (mainly owing to 
the skill and cleverness of their presentations), they seem to 
exhibit features that might require their being assigned to 
other categories (e.g., corrections or inquiries). Stories 
with a verbal stimulus are the most troublesome, though there 
are others, For example:,

When Empedocles remarked to him that it is 
impossible to find a wise man, 'Naturally,' 
Xenophanes replied, 'for it takes a wise man 
to recognize a wise man.' (9.20) : This
appears to be a description, but at the same 
time, Xenophanes seems to be correcting 
Empedocles by implying that he is not wise.

To one who said, 'You are condemned by the 
Athenians to die,' Socrates answered, 'So 
are they, by nature.' (2.35), : This
situation is cleverly described, but at the 
same time Socrates may be correcting a. 
misconception.

Diogenes once begged alms of a statue, and 
when asked why he did so, replied, 'To get 
practice in being refused.' (6.49) :
While the descriptive feature is strong here, 
might the story be considered an inquiry or 
even a mild objection?

Once when he saw the slave of one of his 
acquaintances marked with welts, Ί see,' 
said Zeno, 'the imprints of your anger.' 
(7.23) : This, too, is a striking
description, but also a subtle form of 
correction.

Although this is a helpful category for identifying a 
number of pronouncement stories, its definition does not appear 
to have the precision required to allow ease of classification 
of such stories as those presented above. It seems to permit 
too much flexibility in the reading and interpretation of the 
passages.

Hybrids. This final class of pronouncement stories 
combines the features of any two of the types already discussed 
with both of the elements having equal importance. Normally, 
three parties are involved, the sage plus two others. Four 
hybrids have been identified in the Lives: two inquiry/ 
correction, one description/correction, and one correction/ 
objection. The settings and responses are both verbal and non­
verbal, Examples:

When an impious man asked him to define piety, 
Bias was silent; and when the other inquired 
the reason, Ί am silent,' he replied, 'because 
you are asking questions about what does not 
concern you.' (1.86)

To someone who declared that Arcesilaus did not 
do what he ought, Cleanthes' reply was, 'No more 
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of this; do not censure him. For if by his words 
he does away with duty, he maintains it at all 
events by his deeds.1 And Arcesilaus rejoined, 
Ί am not to be won by flattery.' (7.171)

After informing against the tyrant's friends, 
Zeno of Elea was asked by the tyrant whether·there 
was anyone else in the plot; whereupon he replied, 
'Yes, you, the curse of the city;' and to the 
bystanders he said, Ί marvel at your cowardice, 
that for fear of any of those things which I 
am now enduring, you should be the tyrant's 
slaves.’ (9.27)

There is one other group of stories in the Lives which, 
although they have the familiar stimulus/response or setting/ 
response components, cannot be considered true pronouncement 
stories. The response, rather than interacting in a striking 
way with the stimulus, tends to cbmplete the situation or 
statement in the setting, thus forming an integrated unit. No 
special category has been made to accommodate these stories.

With this typology, then, the nearly 400 pronouncement 
stories in Dipgenes Laertius' Lives have been given sufficient 
framework to permit further study of these stories. Although 
the number of synoptic categories is limited, it is generally 
broad enough to take into account the large variety gf stories 
which are’found in this compendium of philosophers' lives. 
While difficulties arose in adapting the synoptic typology to 
the Lives, as noted throughout this paper, these resulted more 
because of substance than of form; for it's only when the 
content of a story is scrutinized and the central figure is 
observed as he relates to his audience and surroundings that 
the true function of the pronouncement story becomes apparent.

So, to a large extent, it's the portrayal of these rela­
tionships that accounts for both the common typology shared 
by the stories belonging to the synoptic and philosophical 
traditions (for wise men from culture to culture are similarly 
wise in word and deed) and the differences in the style, 
message, and impact of the individual stories. With the 
typology, then, providing the basic structure, let us look 
next to the stories for their intrinsic value.

Γ"
The observations which Richard A. Spencer has made, 

regarding the form and substance of the pronouncement stories 
of Plutarch as they relate to the synoptic material, fit pre­
cisely with those that I have made while working with the 
Diogenes stories. For a good summary, see his paper entitled, 
"A Typology of Pronouncement Stories in a Selection of Plu­
tarch's Moralia,11 pp. 5, 8, which was distributed to the work 
group at the 1977 meeting of the Pronouncement Story Seminar 
in San Francisco.





s 36 PRONOUNCEMENT STORIES IN
PLUTARCH'S LIVES OF ALEXANDER AND JULIUS CAESAR

Vernon K. Robbins
University of Illinois at Urbana-Champaign

Plutarch wrote his Lives in pairs -- accounts of renowned 
Greek leaders were paralleled with accounts of famous Roman 
leaders.1 After composing a pair of Lives, he would pen a 
comparison (σύγκρισις) which indicated the parallel dimensions 
he perceived in the careers of the two men.^ no comparison 
is extant for the Lives of Alexander the Great and Julius 
Caesar. l£ Plutarch completed one, it has been lost.’

Nowhere in Alexander and Caesar does Plutarch directly 
indicate his perspective toward the parallel attributes or 
achievements of these two men. One might infer one aspect of 
Plutarch's point of view from the one account in Caesar in 
which Alexander is mentioned (XI. 5-6 [3]) :

Tn like manner we are told again that, in Spain, when he 
[Julius Caesar] was at leisure and was reading things 
written about Alexander, he was lost in thought for a long 
time, and then burst into tears. His friends were aston­
ished, and asked'the reason for his tears. "Do you 
think," said he, "it is matter for sorrow that while 
Alexander, at my age, was already king of so many peoples, 
I have as yet achieved no brilliant success?"4

Plutarch's inclusion of this passage suggests that he is

1. Twenty-three pairs of Plutarch's Lives are extant. Paired 
composition hardly began with Plutarch; Cornelius Nepos 
had composed a series of short Lives of outstanding gener­
als, and, in fact; comparison of generals or statesmen was 
common enough'in the schools of Greece. It was Plutarch, 
though, with the encouragement of Roman friends, who first 
undertook the writing of an entire series of parallel 
Lives. In addition to the Parallel Lives, four separate 
Lives by Plutarch are extant — Artaxerxes, Aratus, Galba, 
and Otho. For an excellent discussion of these matters, 
see R. H. Barrow, Plutarch and His Times (Bloomington: 
Indiana University Press, 1967) 51-53.

2. See Hartmut Erbse, "Die Bedeutuhg der Synkrisis in der 
Parallelbiographien Plutarchs," Hermes 84 (1957) 398-424; 
and Alan E. Wardman, Plutarch's Lives (Berkeley and Los .

• Angeles: University of California Press, 1974) 234-244.

3. Four pairs of Lives have no comparisons — Phocion/Cato 
the Younger, Themistocles/Camillus, Pyrrhus/Caius Marius, 
and Alexander/Julius Caesar^ It is uncertain whetKer 
Plutarch did not attempt to write comparisons for these 
pairs or he wrote comparisons for these that were sub­
sequently lost. See Wardman, ibid., pp. 3, 236-237.

4. Unless otherwise indicated, the English translations of 
Alexander and Julius Caesar are taken from Plutarch's 
Lives, trans*. Bernadotte Perrin, LCL VII (Cambridge: Har- 
vard University Press, 1971). The paragraph numbers refer 
to the Teubner and the newer LCL editions; the numbers in 
parentheses or brackets refer to the older LCL editions. 
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■interested in the amount of territory won and the number of 
peoples put under submission by these two men. Comparison 
of the two Lives confirms this impression. If Caesar's 
military successes came later in life than Alexander's, so far 
as Plutarch is concerned there are numerous parallels. Each 
won the undaunted loyalty of his soldiers through personal 
bravery and generosity.® Moreover, as Alexander overcame 
Dareius and his troops, so Caesar was victorious over Pompey.

The opening section of Alexander introduces both Alexan­
der the Great and Julius Caesar, and it contains a programmatic 
statement that could provide a basis for comparing the two 
Lives. In I.1 Plutarch indicates that the two Lives are to be 
understood as one book (βιβλίον) , then ίηΊ.2—3 he indicates 
that he is writing Lives (βίοι) rather than Histories 
(Ιστορίαν) and proposes the interests that guide an author as 
he composes Lives. Perhaps the most interesting comments for 
this study emerge in 1.2:

I am not engaged in writing history (Ιστορίας), . 
but lives (βίους). It is not in the most conspicuous 
of man's acts (ταϋς έπιφανεστάταις πράξεσι) that good 
and bad qualities are necessarily best manifested 
(δήλώσις). Some trivial act (πράγμα βραχύ), a.word 
(i>flua) , a jest (παιδιά) often shows up character far 
more than engagements, with thousands of dead, or pitched 
battles or blockades,®

This statement does not mean that Plutarch plans to omit ac­
counts of military engagements where 20,000 to 1 million of 
the enemy are left slain on the field.7 Such events constitute 
an obvious parallel, for Plutarch, in the careers of these men.- 
But Plutarch is- suggesting that instead of long detailed 
accounts of battles he will present minor events, sayings, and 
little remarks to exhibit the character of. the men about whom 
he is writing.®

Corrective Commendation and Disapproval in Pronouncement Stories

Detailed comparison of the brief episodes, sayings, and 
remarks in Alexander and Caesar uncovers a notable difference 
in Plutarch's presentation of these two men. The Life of 
Alexander is a much more lively account. Analysis reveals that 
the attractiveness of the Alexander is enhanced by direct 
statements of speech: it contains 106 direct Statements in 
contrast to 42 in Caesar. Since Caesar is threeyfourths as 
long as Alexander, it would have to contain 80 direct state­
ments of speech — approximately twice as many as it does 
contain — to be comparable to Alexander in this regard.

5. Ci. Alexander XV.1-7(1-3); XVI; XXXIX; XLV.4-6 (3-4) ; LXIII; 
LXX.3-6 (2-4) ; LXXI.8-9 (5) with Caesar V.8-9(4-5),;
XV.l-4(l-3); XVI-XVII; XX.8-9(5); LVII.8(5). See also 
J. R. Hamilton, Plutarch—Alexander: A Commentary (Oxford.· 
Clarendon Press, 1969) XXXIV. ~~

6. This English translation is from Barrow, ibid., p. 53.

7. See Alexander XVI.15(7).; XXXIII.6-8 (4-5) ; Caesar XV.5(3); 
XIX.11(5); XX. 5(3) ; XXII. 5(3) .

8. See Alan E. Wardman, "Plutarch's Methods in the Lives," 
Classical Quarterly 65, NS 21 (1971) 254-261.
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. Poignant statements of speech in Plutarch's Lives often 
occur at the end of a short episode. In fact, Plutarch's 
interest in brief episodes, sayings, and remarks exhibits 
itself in the numerous .brief narratives that reach their high- 
point in a striking remark. Such narratives have received 
attention in NT scholarship for more, than half a century, ° 
and recently Robert Tannehill has. developed a typology for 
the purpose of comparing narratives of this kind in a broad 
scope of literature in,Late Mediterranean Antiquity.10 The 
term "pronouncement story" has been chosen — rather than 
"apothegm," "paradigm," "chria," or "aphoristic narrative," — 
and the choice is related to the goals for the overall consul­
tation project under the sponsorship of thfe Society of Bib­
lical Literature.11 First of all, it is necessary to have a 
term that transcends any particular categorization developed 
by a certain sphere of authors in Mediterranean Antiquity. 
The-investigation of an author's work should begin with 
analysis of every brief narrative that reaches a dramatic, 
conclusion through a well-formed pronouncement by someone. 
Second, the term is meant to indicate an integral relation be­
tween the story and the pronouncement. The saying is not sim­
ply an addendum to the narrative; the narrative provides the 
setting for the saying and the saying is "a response to what 
was said or done on a particular occasion of the past."1^ .

Using the most lenient criteria, Alexander contains 71 
and Caesar contains 42 pronouncement stories. In each Life, 
one-thirdof the pronouncement stories are brought to a dramat­
ic conclusion through a statement in the style of indirect 
rather than direct speech. In this literature, indirect say-; 
ings at the end of brief narratives tend to function as 
poignantly as direct sayings. As might be expected,"the sto-. 
ries exhibit different, degrees of formal integration. Some­
times, though the story is long -.- containing dialogue, de­
scriptive passages, and a series of actions — it moves 
naturally toward a dramatic conclusion in a poignant saying. 
At other times, though the story is short — containing brief 
description and few (or no) oracular features — the pro­
nouncement emerges more artificially at the end.

Out of a total of 113 pronouncement stories in both Lives, 
twenty-three feature a person correcting an assumption made by 
another party. The frequency of this dimension supports 
Tannehill,'s proposal that pronouncement stories with a 

9. R. Bujtmann, The History of the Synoptic Tradition, trans. 
J. Marsh (New York: Harper & Row, 1963); M.' Dibelius, 
From Tradition to Gospel, trans. B. L: Woolf (New York· 
Scribner, 1965).

10· *· Tannehill's "A Typology of Synoptic Pronouncement 
Stories for the 1976 annual meeting of the Society of 
Biblical Literature and his letter of revision to the 
Pronouncement Story Workgroup, dated October 26, 1977. 
See also R. Tannehill, The Sword of His Mouth (Philadel­
phia: Fortress, 1975) 152-157. ~ - ------

11 ■ X* T^or' The Formation of the Gospel Tradition (London: 
Macmillan, 1933) 63-87 used this term.'-------- V

12. Tannehill, "Typology," p.1..
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corrective response represent a significant type among pro­
nouncement stories· Also , these Lives contain thirty—three 
pronouncement stories in which "evaluation (correcting, 
commending) recedes and the main interest seems to be in de­
scribing the situation, scene, person, or action in an apt and 
striking way.” These stories, designated descriptive by 
Tannehill, represent the least tensive type of pronouncement 
story.

Analysis of Plutarch's Alexander and Caesar suggests 
that stories featuring either disapproval or commendation 
represent a mid-point between description and correction. In 
other words, as a sage moves beyond apt description towards an 
evaluation of someone's action or assumption, he may judge it 
as good or bad, proper or improper. To Tannehill's category, 
of "commendation," therefore, a type called "disapproval" 
must be added. For in fact, while Alexander and Caesar 
contain twenty-one pronouncement stories featuring disapproval, 
Alexander contains only nine examples, and Caesar no examples, 
of commendation.

Therefore, our analysis suggests that a new type, des­
ignated "disapproval," be included in the typology. This 
type of pronouncement story is the negative.form of a simple 
commendation. In the disapproval type, the sage does not go 
so far as to correct an assumption made by one or more per­
sons — he simply registers disapproval of this person and 
his action. An example is found in Caesar LIV.1-2(1):

Being eager to take Cato alive, Caesar hastened 
towards Utica, for Cato was guarding that city, and took 
no part in the battle. But he learned that Cato had made 
away with -himself, and he was clearly annoyed, though for 
what reason is uncertain. At any rate he said: "Cato, 
I begrudgethee thy death; for thou didst begrudge me 
the preservation of thy life."

In this story, Cato's action does not contain an assumption 
which Caesar corrects. Also, Caesar's hostility does not 
emerge from an objection Cato has made to his action or speech. 
Caesar simply pronounces disapproval upon Cato's action.

Another disapproval occurs in Alexander IX.6-10(4-5):

The most open quarrel was brought on by Attains at 
the marriage of Cleopatra, a maiden who Philip was tak­
ing to wife, having fallen in love with the girl when he 
was past the age for it. Attalus, now, was the girl's 
uncle, and being in his cups, he called upon the 
Macedonians to ask of the gods that from Philip and 
Cleopatra there might be born a legitimate successor to 
the kingdom. At this Alexander was exasperated, and with 
the words, "But what of me, base wretch? Dost thou 
take me for a bastard?" threw a cup at him. Then Philip 
rose up against him with drawn sword, but, fortunately 
for both, his anger and his wine made him trip and fall. 
Then Alexander, mocking over him, said: "Look now men! 
here is one who was preparing to cross from Europe into 
Asia; and he is upset in trying to cross from couch to 
couch." 1

This story, as well as the preceding one illustrates the nature 
of a pronouncement story of the disapproval type. The most 
neutral type of pronouncement story is the descriptive or 



25

interpretive. The apt description produces only a mild 
tension as the situation, is interpreted in a perceptive 
manner. The next level of pronouncement story contains ten­
sion that emerges from evaluation — the sage either commends 
or disapproves of a person, action, statement or situation. 
In both of the stories quoted above, the protagonist describes 
a person and his action in a negative manner. As a commenda­
tion may range from slight to strong approval, so a disap­
proval may vary in intensity. Caesar's disapproval of Cato 
is direct and blunt; Alexander's disapproval of Philip is 
humorous, relaxing the tension that has developed in the 
situation. In neither story does the protagonist take a 
further step to correct the person and his actions.

The corrective type of pronouncement story represents the 
level beyond simple commendation or disapproval. Many cor­
rections' are an extension of disapproval. Instead of just 
disapproving, the protagonist in the story corrects the 
person's action or point of view. An example occurs in 
Alexander LII.8-9(4):

It is said that once at supper the conversation turned 
upon seasons and weather, and that Callisthenes, who 
held with those who maintain that it is more cold and 
wintry there than in Greece, was stoutly opposed by 
Anaxarchus, whereupon he said: "You surely must admit 
that it is colder here than there; for there you used 
to go about in winter with three rugs thrown over you."

In this story, Anaxarchus not only disapproves of Callisthenes' 
position, but he takes another, step — he corrects it. The 
final remark does not remove any hostility; the negative 
tension is increased by the correction.

Corrections may arise through commendation rather than 
disapproval. The person who makes the pronouncement corrects 
the other person not as a negative rebuttal but as a more 
positive acceptance of the person's remark than the original 
speaker had expected. Tannehill recognized this in his state­
ment that "a subordinate correction is probably common in 
commendations."·*·’ But it is necessary to see that there are 
commendations with or without corrections in them. In other 
words, simple commendation may extend into greater commen- . 
dation through corrective response. An example is found in 
Alexander XXXIX.2 (1-2)

Ariston, the captain of the Paeonians, having slain 
an enemy, brought his head and showed it to Alexander, 
saying: "In my country, 0 King, such a gift as this is 
rewarded with a golden beaker." "Yes," said Alexander 
with a laugh, "an empty one; but I will pledge thy 
health with one which is full of pure wine."

Alexander's correction of Ariston heightens the commendation — 
it creates greater positive expression. Without Alexander's 
correction whereby wine will be added to the beaker, the 
story would be a simple commendation with less dramatic 
intensity.

13. Tannehill's letter, p.4.
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Sometime^ a corrective commendation features a person 
pronouncing favor upon the person who is the subject of the 
Life. The person pronouncing the favor dares to correct the 
protagonist in order to increase the commendation. An 
example occurs in Alexander XX.10-12(7):

Although he [Alexander] won a brilliant victory and 
destroyed more than a hundred and ten thousand of his 
enemies, he did not capture Dareius, who got a start of 
four or five furlongs in his flight; but he did take 
the king's chariot, and his bow, before he came back 
from the pursuit. He found his Macedonians carrying 
off the wealth from the camp of the Barbarians, and the 
wealth was of surpassing abundance, although its owners 
had come to the battle in light marching order and had 
left most of their baggage in Damascus; he found, too, 
that his men had picked out for him the tent of 
Dareius, which was full to Overflowing with gorgeous 
servitors and furniture, and many treasures. Straight­
way, then, Alexander put off his armour and went to the 
bath, saying: "Let us go and wash off the sweat of the 
battle in the bath of Dareius." "No, indeed," said one 
of his companions, "but rather in that of Alexander; for 
the property of the conquered must belong to the con­
queror, and be called his.”

Again, the commendation would be less developed if the cor­
rective feature were absent. By risking a correction of 
Alexander's statement, the companion directs praise upon 
Alexander. If the companion would, have simply agreed with 
Alexander ("Yes, a noble bath for a noble general") the com­
mendation might be weaker than it is. In contrast, a com­
mendation lacking any corrective response exists in Alexander 
XL.4 (3) :

Accordingly, he [Alexander] exerted himself yet more 
strenuously in military and hunting expeditions, suffer­
ing distress and risking his life, so that a Spartan 
ambassador who came up with him as he was bringing down 
a great lion, said: "Nobly, indeed, Alexander, hast thou 
struggled with the lion to see which should be king."

Here the commendation is fulfilled through a poignant saying 
that has no corrective feature in it. This simple commenda­
tion is the correlate of the simple disapproval ■— neither 
contain an additional development which introduces a correc­
tive interchange in the story.

Information arising from analysis of Plutarch's 
Alexander and Caesar suggests, therefore, that if pronoun­
cement stories should be classified according to a scale of 
intensity, there are two levels of Commendation — simple 
commendation and commendation with a corrective feature that 
heightens the commendation. These two levels are tensive 
developments of the descriptive type through positive evalu­
ation. On the other hand, there are two levels in which the ' 
descriptive pronouncement story is extended through negative 
evaluation — disapproval and correction. Disapproval is the 
negative counterpart of simple commendation; correction is 
the negative counterpart of commendation with a corrective 
feature. Accordingly, a table exhibiting the dynamics in 
pronouncement stories would begin with descriptions at the 
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bottom. On the tensive level above apt description would be 
simple commendation and disapproval. Above this level would 
be corrective commendation and correction:

Corrective Commendatipn Correction
. Simple Commendation Disapproval

Description

Objection and Laudation in Pronouncement Stories ,

Plutarch's Alexander and Caesar contain only seven pro­
nouncement stories that are to be classified as "objections" 
(those with the most highly developed negative tension), but 
these instances are good representatives of the type. Objec­
tions present conflict in the sharpest mode since hostility 
is expressed in the opening narrative and the sage responds 
with a counter remark that intensifies the conflict. A brief 
example occurs in Alexander XVI.3(2):

When Parmenio, on the ground that it was too.late in the 
day, objected to their risking the passage, he [Alexanderl 
declared that the Hellespont would blush for shame, if, 
after having crossed the strait, ,he should be afraid of 
the Granicus, and plunged into the stream with thirteen 
troops of horsemen.

In this scene, Parmenio's objection is directly countered by 
Alexander's remark? but in five of the seven instances in 
Alexander and Caesar, the objection is launched against some- 
one other than the subject of the Life (Alexander or Caesar) 
and the person who is criticized pronounces the counter attack. 
An example occurs in Caesar 1.4(2) where Sulla's intention 
causes an objection to which Sulla responds:

Caesar was not satisfied to be overlooked at first by 
Sulla, who was busy with a multitude of proscriptions, 
but he [Caesar] came before the people as candidate for 
a priesthood, although he was not yet much more than a 
stripling. To this candidacy Sulla secretly opposed him­
self, and took measures to make Caesar fail in it, and 
when he [Sulla] was deliberating about putting him 
[Caesar] to death arid some said there was no reason for 
killing a mere boy like him, he declared that they had 
no sense if they did not see in this boy many Mariuses.

Another example occurs in Alexander LIV.4-6(3-4) where an 
objection is declared against Callisthenes' intention to 
kiss Alexander, and. Callisthenes responds to the objection:

Chares of Mitylene says that once at a banquet Alexander, 
after drinking, handed the cup to one of his friends, and 
he, on receiving it, rose up so as to face the household 
shrine, and when he had drunk, first made obeisance to 
Alexander, then kissed him, and then resumed his place'' 
upon the couch.; As all the guests.·were doing this in 
turn, Callisthenes took the cup, the king not paying 
attention, but conversing with Hephaestion, and,after he 
had drunk went towards the king to kiss hinj; but 
Demetrius, surnamed Pheido, cried? "0 King, do not accept 
his kiss, for he alone has not done thee obeisance." So 
Alexander declined the kiss, at which Callisthenes ex­
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claimed in a loud voice: "Well, then, I'll go away the 
poorer by a’ kiss."

In both of these stories, the initial attention focuses on the 
person who is the subject of the Life·— Caesar, in the one 
instance; Alexander, in the other. In the setting, however, 
another person undertakes an action to which someone objects, 
and the person who has been attacked responds. The intensity 
of the response may'range from unwilling acceptance to direct 
rebuttal of the objection.

The most fully developed objection appears in Alexander 
LXIV and constitutes the entire chapter. Because of its 
length, it cannot be reproduced in its entirety. The story, 
with omission of the center, reads thus:

He [Alexander] captured ten of the Gymnosophists who had 
done most to get Sabbas to revolt, and had made the most 
trouble for the Macedonians. These philosophers were 
reputed to be clever and concise in answering questions, 
and Alexander therefore put difficult questions to them, 
declaring that he would put to death him who first made 
an incorrect answer, and then the rest, in an order 
determined in like manner; and he commanded one of them, the 
oldest, to be judge in the contest. The first one, ac­
cordingly, being asked which, in his opinion, were more 
numerous, the living or dead, said that the living were, 
since the dead no longer existed. ... [here follows nine 
more tests with clever responses] So, then, turning to 
the judge, Alexander bade him give his opinion. The 
judge declared that they had answered one worse than 
another. "Well, then," said Alexander, "thou Shalt die 
first for giving such a verdict." "That cannot be, 
0 King," said the judge, "unless thou falsely saidst that 
thou wouldst put to death first him who answered worst."

This pronouncement story is a highly developed objection. It 
is developed through ten tests, the last of which is placed 
upon the Gymnosophist who has been chosen to be judge. When 
the judge announces his verdict, Alexander objects to it and 
the judge directs a poignant statement to Alexander for his 
objection. Here the relation of test and objection can be 
observed. Test is an interrogative form containing negative 
tension while objection is a declarative form containing 
negative tension.

Analysis of Plutarch's Alexander reveals two pronounce­
ment stories that are a positive counterpart to objections. 
-These instances present the most highly developed positive ex­
pressionin pronouncement stories. Instead of objecting to 
something which has been done, a person offers honorific 
praise in the final pronouncement that transcends commenda­
tion. This type can be called "laudation." Laudations often 
attain complexity through inquiries, corrections, tests, and 
objections. Every instance discovered thus far features a 
second party pronouncing a laudation upon the subject of the 
Life. One would expect this to be a constant feature in 
biographical literature. The most developed.instance is the 
story of Alexander and the horse Bucephalas that constitutes 
Alexander VI. When the horse is brought to Alexander's father, 
Philip, and no one can ride it, Philip orders the horse to be 
led away (VI.1-2[1J). Alexander objects to his father's de­
cision, and Philip responds to Alexander through a test in 
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which he asks Alexander what penalty he will pay if he is 
unable to ride the horse (VI.2-4 [2-3]). After Alexander suc­
cessfully fulfills the test,'the story ends with Philip's 
pronouncement: "My son, seek thee out a kingdom, equal to- 
thyself; Macedonia has not room for thee" (VI.5-8 [3-5]). In 
this story an objection scene and a test scene — both high­
lighted by poignant dialogue — create the setting for the 
laudatory pronouncement by Philip.

Another laudation occurs in Alexander XLII.6-10(3-6):

In consequence of the pursuit of Dareius, which was 
long and arduous (for in eleven 'days he rode thirty-three 
furlongs), most of his horsemen gave out, and chiefly for 
lack of water. At this point some Macedonians met him 
who were carrying water from the river in skins upon 
their mules. -And when they beheld Alexander, it being 
now midday, ih a wretched plight from thirst, they quick­
ly filled a helmet and brought it to him. To his enquiry 

. for whom they were carrying the water, they replied:
"For our own sons; but if thou livest, we can get other 
sons, even if we lose these." On hearing this he took 
the helmet into his hands, but when he looked around and 
saw the horsemen about him all stretching out their heads 
and gazing at the water, he handed it back without drink- 

. ing any, but with praises for the men who had brought it;
"For," said he, "if I should drink of it alone, these 
horsemen of mine will be out of heart." But when they 
beheld his self-control and loftiness of spirit, they 
shouted out to him to lead them forward boldly, and 
began to goad their horses on, declaring that they would 
not regard themselves as weary, or thirsty, or as mortals 
at all, so long as they had such a king.

This story creates the intensity of a laudation through a 
scene of inquiry and corrective commendation. Already the 
scene of inquiry contains the dynamics of laudation in nuce, 
for when Alexander asks the Macedonians for whom they are 
carrying the water, they not only answer the question but add 
a statement of praise to their answer. If the story ended 
with the statement of the Macedonians, it would be classi­
fied as a commendation. Yet the pronouncement is already 
more than commendation; it is laudatory — "For our sons; but 
if thou livest, we can get other sons, even if we lose these." 
In the face of this praise, Alexander risks a correction of 
their action. He must not accept the water or his horsemen 
will lose heart. Since the correction may offend the 
Macedonians, it heightens the intensity of the story. Com­
mending the Macedonians, Alexander hands the helmet of water 
back to than, correcting their offer of the water to him alone. 
Only Alexander's corrective response is put in oracular 
form by Plutarch, and through this response the story builds 
to a satisfactory laudation. If. the initial statement of the 
Macedonians seems a bit unmotivated, the final pronouncement 
of Alexander's horsemen suffers no such fate. Enough inten­
sity has been created through the corrective commendation to 
warrant the exorbitant Statement at the end: "We will not 
regard ourselves as weary, or thirsty, or as mortals at all, 
so long as we have such a king." Through a scene of corrective 
interaction, the story becomes a laudation.



30

In sum, therefore, the objection, which contains the 
most highly developed negative intensity, has the laudation 
as its positive counterpart. While the objection begins and 
ends with hostility, the laudation proceeds through scenes 
exhibiting negative tension -’• correction, test, and objec­
tion — to a positive pronouncement that knows few limita­
tions .

Negative Tension and Positive Expression 
in Pronouncement Stories

Tannehill's typology of pronouncement stories distinguish­
es between those with declarative and those with interrogative 
statements in the opening part. Analysis of Plutarch’s 
Alexander and Caesar reveals this distinction to be informative. 
Seventeen pronouncement stories in these two Lives move to the 
pronouncement through an interrogative dimension. In addition, 
test and quest should be understood as counterparts of one 
another. Test introduces negative tension while quest intro­
duces positive tension. Test is a developed form of negative 
inquiry and quest is a developed form of positive inquiry. 
In other words, a test introduces the possibility of a negative 
result, but a quest honors the sage by placing the question 
before him. Test is the interrogative form of disapproval,? 
correction, and objection; quest is the interrogative form 
of commendation and laudation. Consequently, not only hostile 
interaction but also expressions of admiration create intensity 
within pronouncement stories. This insight is implicit in the 
typology developed by Tannehill, but his schema omits types at 
certain levels. A classification system should contain both 
negative and positive types, at every level of complexity and 
intensity.14 Only when the typology contains open categories 
at every level is it possible to classify the pronouncement 
stories with reliability. If certain levels are excluded from 
the typology, subordinate features are often inappropriately 
accepted as dominant.

If an investigator uses a typology based on a scale of 
intensity beginning with the most neutral to the most intense, 
he or she should be able to reach agreement with other investi­
gators in most instances. Also, if the lowest numbers in the 
typology represent the least tensive types, the process of 
classification itself is facilitated. On this basis, the 
classification system would be:

I. Declarative: the dominant figure reacts-to a position 
adopted or an assumption made (usually through 
the words or actions of another person} or to 
some scene, situation, or event described in 
the story.

Negative Tension , Positive Expression
1) Descriptions
2) Disapprovals - - Simple Commendations
3) Corrections Corrective Commendations
4) Objections Laudations

14. Tannehill's discussion, "Pattern and Tension in Synoptic 
Sayings," in Sword of His Mouth, pp. 39-57, shows more 
interest in conflict and hostility than commendat.ion and 
praise.
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II. Interrogative: the dominant figure responds to a question.

5) inquiries
6) Tests Quests

In summary, pronouncement stories contain a setting and 
a saying that are interrelated to one another. One basic 
group of pronouncement stories ends with sayings that respond 
to questions, and another group ends with sayings that make a 
declaration. It is instructive to differentiate between pro­
nouncement stories in which negative tension dominates and 
pronouncement stories in which positive expression dominates. 
Declarative pronouncement ■ stories feature approval or disap­
proval, and negative tension may be produced through correc- · 
tion, objection, and test. If negative tension dominates 
through the pronouncement, the story will be a disapproval, 
correction, or objection. If positive expression results 
through the pronouncement, the story will be a simple com­
mendation, corrective commendation, or laudation. Interroga­
tive pronouncement stories feature challenge or 'Search. The 
most neutral form of interrogation is the simple inquiry. If 
the question is not loaded, negatively Or positively, the chal­
lenge is harmless and the search is ordinary. If negative 
tension dominates the inquiry, a test results; if positive 
expression dominates, a quest results. A test introduces the 
possibility of a negative result, but a quest presupposes 
that the question provides the opportunity for the sage to 
exhibit his wisdom. While a test makes the questioner an op­
ponent, a quest is an action of praise -- it presupposes that 
the person has the insight to answer. If a person is unable 
to meet a test, one expects a negative result; if a person is 
unable to answer 'a quest, there may be disappointment, but the 
quester will accept the question as virtually impossible for 
anyone to answer. ,

Conclusion

It has been claimed that Plutarch portrays Greek leaders 
more attractively than their Roman counterparts in the paral­
lel Lives, 15 do the pronouncement stories in Alexander and 
Caesar reflect any bias in terms of selection or composition 
of scenes by Plutarch?

First of all, Plutarch's Caesar contains no instances of 
commendation or laudation. No statement of approval by‘Caesar 
or anyone else in the Life is strong enough to rank as a simple 
commendation, a corrective commendation, or a laudation. More­
over , there are no interrogative quests that would indicate 
that Caesar or anyone else was deemed capable of answering a 
general search to understand life. Accordingly, this means 
that there are no pronouncement stories in Caesar in which a 
positive expression dominates. Twenty two pronouncement 
stories are neutral (either descriptions or inquiries) and 
twenty are negative (disapprovals, corrections, and objec­
tions) .

15. See Wardman's discussion of this claim in Lives, pp. 236- 
244.
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In contrast, there are twelve pronouncement stories in 
Alexander in which positive expressions dominate. Ten of 
these are commendations, and two are laudations. One of the 
laudations is pronounced by Alexander's father Philip (VI. 8 [5]), 
the other by Alexander's horsemen after he refuses to accept 
water when they have none (XLII.10[6]). In five pronouncement 
stories, Alexander commends others. They range from philos­
ophers to ordinary people — Aristotle (VIII.4[3]), Diogenes 
(XIV.1-5[1-3]), Homer (XXVI.5-7[3-4]), Ariston (XXXIX.2[1-2]), 
and a common Macedonian (XXXIX.3[2]). On the other hand, 
five pronouncement stories feature people commending Alexan­
der — a Spartan ambassador (XL.4[3]), seers (XXIV.8-9[5]), 
Aristander (XIV.9[5]), Perdiccas (XV.4[2]), and an unnamed 
companion (XX.10-12[7]). On the basis of the complete absence 
of pronouncement stories in Caesar in which a positive expres­
sion dominates and the presence of such stories in Alexander 
with a wide range of people commending and being commended, 
it is understandable that an interpreter might conclude that 
Plutarch composes a more attractive portrayal of Alexander 
than Caesar.

Second, no appreciable difference emerges when inquiries, 
disapprovals, and objections are compared with one another, but 
a comparison of the descriptions and objections reveals a 
difference in Plutarch's"portrayal of the two men. While 
Alexander contains eighteen and Caesar fifteen descriptions, 
Caesar contains only one that· exhibits him as a man of sub­
stantial character while Alexander contains five. The one in 
Caesar occurs at XVII.11 (6):

Once, too, upon a journey, he and his followers were 
driven by a storm into a poor man's hut, and when he found 
that it.consisted of one room only, and that one barely 
able to accommodate a single person, he said to his 
friends that honours must be yielded to the strongest, 
but necessities to the weakest, and bade Oppius lie down 
there, while he himself with the rest of his company 
slept in the porch.

This story portrays Caesar as a man willing to suffer incon­
venience for his companions, and he articulates his willingness 
in a sagacious pronouncement. But this kind of story is unique 
among the descriptions in Caesar. More frequently Caesar offers 
blunt remarks or boasts about himself, and occasionally he 
complains about his circumstances.^

In contrast, Alexander contains at least five descriptions 
that present him as a man of charming wit, self-awareness and 
self-control. In XLI.1-2(1)' he is willing to accept criticism 
graciously:

Alexander, then, in exercising himself and at the same 
time inciting others to deeds of valour, was wont to 
Court danger; but his friends, whose wealth and magni­
ficence now gave them a desire to live in luxury and 
idleness, were impatient of his long wanderings and 
military expeditions, and gradually went so far as to

16. Caesar LII.9(6); XLVI.l(l); L.4(2); XXXII.5-8(4-6); 
XXXIX.4-8(3-5)
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abuse him and speak ill of him. He, however, was very 
mildly disposed at first toward this treatment of himself, 
and used to say that it was the lot'of a king to confer 
favours and be ill-spoken of therefor.

Also, LVIII.6‘(4) shows him as a man who is willing to 
refer to his own deficiencies before others in an amusing and 
inspiring manner:

And at another time, when his Macedonians hesitated to 
advance upon the citadel called Nysa because there was 
a deep river in front of it, Alexander, halting on the bank 
cried: "Most miserable man that I am, why, pray, have 
I not learned to swim?" and at once, carrying his shield, 
he would have tried to cross.

Though Alexander is aggressive he can apply his wit and measure 
his action (XIV.6-7[4]):

And now, wishing to consult the god concerning the 
expedition against Asia, he went to Delphi; and since 
he chanced to dome on one of the inauspicious days, 
when it is not lawful to deliver oracles, in the first 
place,he sent a summons to the prophetess. And when she 
refused to perform her office and cited the law in her 
excuse,, he went up himself and tried to drag her to 
the temple, whereupon, as if overcome by his ardour, 
she said: "Thou art invincible, my son!" On hearing 
this, Alexander said he desired no further prophecy, but 
had from her the oracle which he wanted.

Large numbers of people in the eastern portion of his empire 
consider him to be divine. With them, he freely allows the 
expression of honor, but with the Greeks, he takes opportunity 
to remind them of his mortality (XXVIII.3[2]):

At a later time, however, when he had been hit by an 
arrow and was suffering great pain, he said: "This, my 
friends, that flows here, is blood, and not 'Ichor, such 
as flows from the veins of the blessed gods.'"

Alexander can be moved to anger, and at a banquet one evening 
his anger becomes so severe that he kills Cleitus with a 
spear (Li) . But more often, Alexander is generous with his 
friends and tries to avert confrontation (XLVII.9-10[5]:

Moreover, when he saw that among his chiefest friends 
Hephaestion approved his course and joined him in changing 
his mode of life, while Craterus clung fast to his native 
ways, he employed the former in his business with the 
Barbarians, the latter in'that with the Greeks and 
Macedonians. 'And in general he showed most affection 
for Hephaestion, but most esteem for Craterus, thinking, 
and constantly saying, that Hephaestion was a friend of 
Alexander, but Craterus a friend of the king.

These pronouncement stories, classified as descriptions, portray 
Alexander as a king with honorable character. His comportment 
elicits assertions that he is divine, and he resporids to this 
acclaim with care. Through his generosity and good humor he 
avoids quarrels within his ranks and arbitrates between parties 
when conflict arises. 1
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Wardman proposes that Plutarch measures the subjects of 

his Lives "by standards which apply to the 'politicus' as the 
harmonizer of his people."!7 The 'pdliticus; is a statesman 
with the abilities to decide, act, and speak in a manner,that 
draws people together in political unity. While Caesar is not, 
by any means, totally lacking in these attributes, a comparison 
of the descriptions shows a greater exhibition of these traits 
in Alexander than in Caesar.

There is only one objection story that features Caesar 
and only one that features Alexander. The remaining objection 
stories feature other people objecting to one another or the 
subject of the Life. While the limited number of stories in 
this class makes it inappropriate to draw a general conclusion 
from them, these two stories present, almost in paradigm 
fashion, the difference between Plutarch's portrayal of Caesar 
and Alexander. Caesar does not hesitate to enter into direct 
invective against his friends (XVII.9-10[5-6]) :

When the host who was entertaining him in Mediolanum, 
Valerius Leo, served up asparagus dressed with myrrh 
instead of olive oil, Caesar ate of it without ado, and 
rebuked his friends when they showed displeasure. "Sure­
ly," said he, "it were enough not to eat what you don t 
like; but he who finds fault with ill-breeding like 
this is ill-bred himself."

A personal criticism like this does not produce the image of the 
*politicus,1 and the image of Caesar suffers, as a result of, 
such stories. In contrast, Alexander, in a story already cited 
above, responds in a manner that avoids the personal attack 
(XVI.3(2]):

When Parmenio, on the ground that it was too late in 
the day, objected to their 'risking the passage, he 
[Alexander] declared that the Hellespont would blush 
for shame, if, after having crossed that strait, he 
should be afraid of the Granicus, and plunged into the 
stream with thirteen troops of horsemen.

The political statesman not only exhibits generosity and 
bravery, he is able to turn personal confrontation into harm­
less rebuttal through his wit and charm. Instead of casting 
ill-fame on Parmenio, Alexander calls forth an image of the 
Hellespont brushing for shame. A personal objection to 
Alexander's action moves to a response that inspires unity, 
trust, and bravery.

Analysis of pronouncement stories in Plutarch's Alexander 
and Caesar reveals skillful use of short narratives ending with 
sayings to portray the attributes of famous Greek and Roman 
leaders. The degree to which negative tension or positive 
expression dominates the pronouncement stories affects the tone

17. Wardman, Lives, p. 235; s,ee pp. 49-104 for his discus­
sion of the ''politicus. '
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of the Life. The larger number in Alexander of pronouncement 
stories featuring positive expression contributes to Plutarch's 
more attractive portrayal of Alexander as a model of political 
statesmanship.

18. I am deeply grateful to Richard E. DeMaris for his diligent 
labors as research assistant during the preparation of 
this article.
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Appendix: Index of Pronouncement Stories in Plutarch's 
Alexander and Caesar

I. DECLARATIVE
1. Descriptions — total 33

Alexander 111.6(3) Caesar
■” 111.9(5)

X.6-7(4)
XIV.6-7(4)
XX.13(8)
XXI.10(5)
XXII.4-6(2-3)
XXVIII.3 (2)
XXXVII.5(3)
XXXVII.7(4) cf.LVI.l(l)
XLI. 1-2(1)
XLVII.9-10(5)
LVI.l(l)
LVIII.3—4(2)
LVIII.5(3)
LVIII.6(4) 
LX.1-6(1-3) 
LXVIII.3-5(2-3)

VII.3 (2)
XIV.3-5(2-3)
XVII.11(6)
XXXII.5-8(4-6)
XXXIII.5(4)
XXXV.10(4)
XXXVIII. 1-5 (1-3)
XXXIX.4-8(3-5)
XLV.7-8(4-5) 
XLVI.l(l) 
XLVII.3-6(l-2)
L.4(2)
LII.9 (6) 
LVI.2-4(2-3)
LVIII.2-3(1)

Total = 18 Total = 15

2. Simple Responses

a. Disapprovals — total 21

Alexander V.4(2) Caesar
IX.6-10(4-5)
XXXIX.7(4-5)
XLVI.4(2)
XLVIII.3 (2)'
XLIX.12(6)
L.3(2)-LI.11(6)
LIII.1-2(1-2)
LIII.3-6 (3-5)
LIV.l(1)
LIV.1-2(1)
LXV.2-3(2)
LXVIII.7(4)
LXXIV.4-5(2-3)

VI.1-6 (1-4) 
XIX.3-4(2) 
XXX.4-6(2-3) 
XLI.2-3(l-2) 
LIV.1-2(1) 
LIX.6 (3) 
LXII.9(5)

Total = 14 Total = 7

b. Simple Commendations — total 6

Alexander VIII.4(3) Caesar
XV.4(2)
XXIV.8-9(5)
XXVI.5-7(3-4)
XXXIX.3(2)
XL.4 (3)

none

Total = 6 Total = 0
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3. Corrective Responses

a. Corrections — total 23

Alexander 111.4(2)
XX.1-3(1-2)
XXII.7-10 (4-5) 
XXV.7-8(5) 
XXIX.7-8(4) 
XXXI.8-12(4-7) 
XXXIX.9(6) 
XXXIX. 13 (7') 
XL.1-3(1-3) 
XLI.9-10(5) 
LII.8-9(.5) 
LVII.7-9(5) 
LVIII.7-9 (.5)

Caesar XVI.8-9(4) 
XVIII.3(2) 
XXIX.7(5) 
LVII.7(4) 
LX.2-3(1-2) 
LX.4(3) 
LX.8(5) 
LXII.6(3) 
LXll.I0(5) 
LXIII.5-6(3)

Total = 13 Total = 10

b. Corrective Commendations — total 4

Alexander XIV 1-5 (1-3)
XIV.9(5)
XX.10-12(7)
XXXIX.2(1-2)

Caesar none

Total = 4 Total = 0

4. Developed Stories

a. Objections — total 7

Alexander VII.5-9(3-5)
XVI.3(2) 
LIV.4-6(3-4) 
LXIV.1-12(1-5) ;

Caesar 1.4
XVII.9-10(5-6)
XLI.4 (2)

Total = 4 Total = 3

b. Laudations — total 2

Alexander VI.1-8(1-5)
XLII.6-10(3-6)

Caesar none

Total = 2 Total = 0

II. INTERROGATIVE
5. Inquiries — total 11

Alexander IV.10(5)
XIV.2-4(1-2)
XV.7-9(4-5)
LX.12-14(8)

Caesar X.l-9(l-6)
XI.3-4(2)
XI.5-6(3)
XIV.14-15(8) 
XLIII.3-4(2) 
XLIV.8-12(5-6)
LXIII.7 (4)

Total = 4 Total = 7
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6. Inquiries with Negative or,Positive Feature

a. Tests -— total 6

Alexander IX.12-14(6) Caesar none
XXVIII.4 (2)
XXXII.1-3(1-2)
XXXIX.5(3)
LV.3-4(2)
LIX.1-4(1-3)

Total = 6 Total = 0

b. Quests — total 0

Alexander none Caesar none

Total = 0 Total = 0



S 37 THE PRONOUNCEMENT STORY
IN EARLY CHRISTIAN APOCRYPHAL LITERATURE

William D. Stroker, Drew University

This preliminary study of the pronouncement story in 
early Christian.apocryphal literature has two primary tasks: 
1) to identify the examples of pronouncement stories, and 
2) to ascertain whether Robert Tannehill’s revised typology! 
is adequate for categorizing these materials and providing 
the basis for subsequent, more detailed analysis. Extensive 
investigation of the content of these materials is not the 
purpose here. The survey of this extensive group of documents^ 
has yielded fewer examples of the genre than initially ex­
pected. The conclusions to be drawn will therefore be some­
what limited and tentative. The usefulness of these can 
be more definitely determined at a later stage of the work 
of the pronouncement story group when the results of the 
various studies are more thoroughly integrated. The following 
is a categorization of the pronouncement stories from the 
documents studied, employing the criteria of Tannehill’s 
revised typology.

Objections

Thp basic characteristics of this category are: a) an 
objection to a statement or act of the central figure, and 
b) a response which justifies the central figure’s position 
and which may also criticize, correct, or even rebuke the 
stance of the objector. Two clear examples of this category 
have been found and a possible third.

1) Now one day as John was sitting (there) a partridge 
flew by and came and played in the dust before him; 
and John was amazed as he saw it. But a certain priest, 
who was one of his hearers, came and went in to John 
and saw the partridge playing in the dust before him. 
And he was offended and said to himself, "Can such a. 
man, at his age, take pleasure in a partridge playing 
in the dust?" But John knew in the spirit \what he was 
thinking, and said to him, "It would be better for you, 
my son, to watch.a partridge playing in the dust and 
not to foul yourself with shameful and impious practices. 
For he who waits for the conversion and repentance of 
all men has brought you here for this purpose. For I 
have no need of a partridge playing in the dust; for 
the partridge is your own soul.^

2) It is told that the most blessed Evangelist John, when 
he was quietly stroking a partridge with his hands, 
suddenly saw one in the habit of a hunter coming to 
him. He wondered that a man of such repute and fame 
should demean himself to such small and humble amuse­
ments, and said: Art thou that John whose eminent and 
widespread fame hath enticed me also with great desire 
to know thee? Why then art thou taken up with such mean 
amusements? The blessed John said to,him: What is that 
which «thou carriest .in thy hands? A bow, said he. And 
why, said he, dost thou not bear it about always 
stretched? He answered him: I must not, lest by

39
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constant bending ■ the strength of its vigour be wrung 
and grow soft and perish, and when there is need, that 
the arrows be shot with much strength at some beast, 
the strength being lost by excess, of continual tension, 
a forceful blow cannot be dealt. Just so, said the 
blessed John, let not this little and brief relaxation 
of my mind offend thee, young man, for unless it doth 
sometimes ease and relax by some remission the force 
of its tension, it will grow slack through unbroken 
rigour and will not be able to obey the power of the 
spirit.'

Despite the obvjious differences, the progression of the 
two narratives is basically the same. We probably have 
independent developments of a common''tradition. In both 
passages someone objects, verbally or 'to himself,' to John's 
amusement with the partridge. The response by John contains 
not only a defense.but also an indication of a deeper signi­
ficance. The response in the first narrative is ad hominem; 
the partridge in the dirt symbolizes the condition of the soul 
of the one who raised the objection. The second makes a 
general point about the necessity of mental relaxation. The 
second narrative has a more complex development, with its 
dialogue between John and the hunt'er, which functions to 
prepare for and also illustrate the point madfe in John's 
concluding words. ,

A 'borderline' example

And he took them and brought them into the place of 
purification itself and walked about in the temple. 
And a certain Pharisee, a chief priest named Levi, 
approached and spoke with them and said to the Savior. 
"Who permitted you to walk in this place of purification 
and to view these holy vessels, without having washed 
and without your disciples having washed even their 
feet? On the contrary, while still defiled, you have 
walked in this’temple which is a clean place, in which 
no one who has not washed himself and changed his qlothes 
walks or dares view these holy vessels." Immediately 
the Savior stood still, along with the disciples, and 
answered him. "Are you who are here in the temple 
therefore clean?" He said, "I am clean, for I have 
washed in David's pool and have gone down by one stair 
and come up by the other and have put on clean, white 
clothes, and then I came and looked at these holy 
vessels." The Savior answered and said to him, "Woe 
to you blind who do not see, You have washed yourself 
in these poured-out waters in which dogs and swine have 
wallowed night and day, and you have washed and wiped 
the outer skin which harlots and flute girls also anoint, 
wash, wipe, and beautify for the lust of men, whereas 
within they are full of scorpions and wickedness of 
every kind. But I and my disciples, whom you say have - 
not washed, have.been washed in waters of eternal life® 
which come down from® .... But woe to those Who...7

There is some question as to whether this narrative should 
be designated a pronouncement story. It is longer and the · 
dialogue more wordy than usually is the case. The narrative 
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does not move quickly and effectively toward a single pro­
nouncement. The end of the episode is not preserved, so we 
cannot be confident the narrative reached its climax in Jesus' 
response to the objection. Nonetheless, the basic structure 
of situation-objection-response is clearly visible. We may 
have here an elaborated pronouncement story in which the usual 
economy of language is not operative, particularly in the 
dialogue. On the contrary, we may have, as part of a longer,, 
more developed narrative, an episode which involves objection 
and response but whose development is distinct from that of 
the pronouncement story proper. The passage should be help­
ful in subsequent treatments of the history of the pronounce­
ment story form and its relation to kindred genres and 
structures.

Corrections

More examples of 'corrections' have been found in the 
documents studied than of any other category. Tannehill's 
description of this category is as follows: "The corrective 
response may.follow some request, question (provided some 
assumption behind the requestor question is corrected), 
statement, or action of one who encounters the sage, or it 
may simply follow the description of some situation or scene 
if the response makes a corrective judgment about the 
situation or scene" (from the revised typology of Oct. 26, '77).

1) But, he said, when the apostles asked how the Jewish 
prophets were to be regarded who were thought to have 
proclaimed in the past his coming, our Lord, disturbed 
that they still held this conception, answered, "You 
have forsaken the living one who is before you and speak 
about the dead."®

This is a clear example of the correction category, as is 
shown in the narrative by the indication of what the assess­
ment of the prophets was, the notice that Jesus was disturbed 
to learn the apostles still had this view, as well as by the 
corrective response itself. The close parallel to this passage 
in Thomas 52 is also a correction.

2) On the same day he saw a man working on the Sabbath 
and said to him: Man, if you know what you are doing, 
you are blessed. But if you do not know, you are cursed 
and a transgressor of the law.y

The description of the scene to which Jesus responds has 
no interest in things such as the motivation of the man or 
the type of work. The response also gives little insight into 
these matters but challenges the person' to consider the 
situation with great care. The tension is not actually 
resolved in this narrative, whereas normally it is in pro­
nouncement stories. Two judgments are actually given, one of 
commendation, the other of correction. It is tempting to 
view the narrative as a hybrid of these two categories. I 
consider it a correction story, however. The two judgments 
taken together seem to correct an implied assumption that 
working on the Sabbath is simply permitted. Also, the 
rhetorical weight of the passage as a whole seems to fall on 
the second, the corrective, response.
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3) Behold, the mother of the Lord and his brothers said to 
him: John the Baptist baptizes for the remission of 
sins; let us go and be baptized by him. But he said 
to them: Wherein have I sinned, that I should go and 
be baptized by him? Unless this very thing which I have 
said is ignorance.1θ

The quotation by Jerome is in the form of a pronouncement 
story. Within the Gospel of the Nazaraeans, however, it was 
part of a more extended narrative which probably included an 
account of the baptism itself. Until the last sentence the 
narrative proceeds as a clear correction. The position of 
Jesus' mother and brothers implies he is in need of the 
remission of sins. Jesus' initial question corrects this by 
challenging the assumption (Thomas 104 provides a conceptual 
parallel; Jesus responds to the suggestion that he fast and 
pray with analogous words). The second sentence of the 
response in Jerome's quotation, the exact meaning of which is 
uncertain, complicates matters somewhat. It may seem to 
blunt the force of the correction. Nonetheless, the passage 
is best viewed as a correction story, challenging a misunder­
standing of why Jesus was baptized.

4) Peter, speaking to a (man) who bitterly complained at 
the death of his daughter, said "So many assaults of the 
devil, so many struggles with the body, so many disasters 
of the world she has escaped; and you shed tears, as if 
you did not know what you yourself have undergone (i.e. 
what you have gained)."11

This brief narrative shows no interest in the daughter 
or in the circumstances of her death. Attention is focused 
on the reaction of the father and the implied assumption 
behind his position. The words of Peter give an alternate 
perspective which corrects the assumption and also mildly 
rebukes the father.

'Borderline' Corrections

1) Consider and take note of the happening about which the 
following account informs us: A peasant had a girl who 
was a virgin. She was also his only daughter, and there­
fore he besought Peter to offer a prayer for her. After 
he had prayed, the apostle said to the father that the 
Lord would bestow upon her What was expedient for her 
soul. Immediately, the girl fell down dead. 0 reward 
worthy and ever pleasing to God, to escape the shame- ' 
lessness of the flesh and to break the pride of the 
blood! But this distrustful old man, failing to recognize 
the worth of the heavenly grace, i.e. the divine bless­
ing, besought Peter again that his only daughter be 
raised from the dead. And some days later, after she 
had been raised, a man who passed himself off as a 
believer came into the house of the old man to stay 
with him, and seduced the girl, and the two of them 
never appeared again.12

The affinities between this story and the one previously 
discussed are enough to suggest that they are independent 
developments of a common traditiori. One may well question, 
however, whether, the version in Ps. Titus is in the form of 
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a pronouncement story. The event which drives the point home 
and which forms the climax of the narrative is not accomplished 
by Peter, nor is it a result of Peter's prayer. When an act 
is the climactic element of a pronouncement story, it must be 
more closely related to the central figure than is the case 
here. The passage may perhaps be viewed as an expansion of 
a pronouncement story, which is still visible in the first 
half. The coupling of Peter's assurance that the Lord would 
do what was best for the daughter's soul with her immediate 
death 'corrects' the assumptions of the father. This could be 
a brief pronouncement story. The passage in Ps. Titus then 
continues with the words of its author, "0 reward worthy..." 
The additional narrative makes the same point as the first 
part, 'correcting' the father again by dramatically portraying 
the negative consequences Of his refusal to accept the initial 
correction. The passage can be more adequately assessed at 
a later stage in the work of the pronouncement story group 
when it is compared with other narratives in which the mode 
of pronouncement is an action.

2) When Salome asked, "How long will death have power?" 
the Lord said, "As long as you women bear children," 
not as if life were bad and creation evil, but as 
teaching the sequence of nature. For death always 
follows birth.

Clement's interpretative comments point this passage 
toward the. category of inquiry. The question would appear 
to be open, and the special characteristics of 'test' and 
'qiiest' are not present. Clement's interpretation, however, 
blunts the pointed nature of the response!^ which would appear 
to contain elements of rebuke. Within the proposed typology, 
rebukes following . an open question could perhaps be considered 
as. a sub-category of corrections, though this would stretch 
the current definition of the correction category. Modifying 
the typology may be necessary, since it currently has no 
clear place for open questions followed· by rebukes.

A Possible Commendation

Commendations are the counterpart to corrections. The 
response often goes beyond simple approval to state a general 
principle or to point out a significance not immediately 
apparent in the setting itself.

For when she said, "I have done well then in not having 
born children, " as if it were improper to engage in 
procreation, then the Lord answered and said, "Eat every 
plant, but do not eat the one which contains 
bitterness. "3.5'

Clement interprets this passage as a correction. That 
he understood the response in this way is seenzin his inserted 
comment and in the broader context in which he uses the. 
quotation. The encratite tendencies of the Gospel of the 
Egyptians, however, are well-known. If Clement's comment and 
overall interpretation are removed, then the metaphprical 
saying could be considered a commendation of the perspective 
expressed by Salome, the designation which I currently favor.1®
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Inquiries

In this category an open question or request is put to 
the central figure. The appropriateness of this is accepted, 
and a response is given. The following two versions of 
essentially the same tradition are clear examples.17

When Salome asked when the things would be known that 
she had inquired about, the Lord said: "When you (pl.) 
have trampled on the garment of shame and when the two 
become one and the male with the female is neither male 
nor female.1®

For when the Lord himself was asked by someone when 
his kingdom would come, he said: "When the two shall 
be one, and the outside as the inside, and the male with 
the female neither male nor female.19

Results

Relatively few examples of pronouncement stories are 
found in the documents studied. Further, no examples of 
'descripti6ns' were found, and apart from parallels to 
synoptic'passages, no examples of 'tests' or 'quests.'20 
These factors do not lead to the conclusion that pronounce­
ment stories were infrequent in early Christian apocryphal 
literature. The Nag Hammadi documents were not included in 
this survey. The Gospel of Thomas alone contains many 
pronouncement stories; smaller numbers are found in the 
Gospel of Philip and other documents. Further, our knowledge 
of much of the apocryphal literature is quite fragmentary. 
The Jewish-Christian gospels and the Gospel of the Egyptians 
contained pronouncement stories, as is evident from the few 
quotations preserved, and it is not unreasonable to assume 
that there were more. The documents of. which Pap. Eg. 2 and 
Pap. Ox. 840 and 1224 are parts also likely contained more 
pronouncement stories. The 'gospel' category of apocryphal ■ 
literature thus gives evidence of an extensive use of the 
pronouncement story genre.

Within other categories of apocryphal literature, the 
situation seems to be otherwise. We would perhaps not really 
expect the pronouncement story to be frequently employed in 
apocryphal epistles and apocalypses. The pronouncement story 
genre would have been useable in the apocryphal acts of the 
apostles. These acts often contain series of episodes relating 
actions and teachings of the central figures, but the combina­
tion of narrative and dialogue is quite different from the 
pronouncement story. The passages concerning Peter and John 
are only partly exceptions. There is evidence of independent 
circulation of both traditions, and their locations within 
the 'finished' acts are tenuous at best. It is perhaps' 
possible that the authors of the acts had at their disposal 
briefer, isolated units of tradition, some of which may have 
been in pronouncement story form. Nonetheless, it is quite 
apparent that t(hese authors tend not to preserve and employ 
traditions about the apostles in this form. The same goes 
for the pseudo-clementine literature.
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Such a small group of examples is not a fully adequate 
testing ground for a typology, as is indicated in part by the 
absence of examples of some of the categories. Yet, the only 
instance in which the typology itself seems not fully adequate 
is in relation to Clement's Strom. 3.6.45, as noted previously. 
In the other 'borderline' cases, the question is whether the 
passages really are pronouncement stories, not whether the 
typology is adequate. Concentrating on the types of inter­
action between setting and pronouncement has thus proven a 
useful procedure for identification and initial categorization. 
It should also be helpful in the next stages of the work of 
the pronouncement story group.

Footnotes

iThe initial version, "A Typology of Synoptic Pronounce­
ment Stories," was read by Professor Tannehill at the 1976 
Annual Meeting of the Society of Biblical Literature at 
St. Louis. A revision, dated October 26, 1977, has circulated 
among the members of the work group.

^For the wprk group on the pronouncement story, the 
phrase, 'early 'Christian apocryphal literature,' indicates 
primarily a division of labor. Issues concerning the scope 
and appropriateness of this designation will not be discussed 
in this context. The documents surveyed in search of pronounce­
ment Stories are those treated or referred to in such standard 
works as Edgar Hennecke-Wilhelm Schneemelcher, New Testament 
Apocrypha, 2 vols., English tr. ed. by R. McL. Wilson_ 
(Philadelphia: The Westminster Press, 1963, 65) and M. R. 
James, The Apocryphal New Testament (Oxford: Clarendon Press, 
1924), with the exception of those materials contained in the 
Nag Hammadi Codices, Codices Brucianus and Askewianus, and 
Papyrus Berolinensis 8502. The separate handling of these 
materials is again a division of labor.

3 Acts of John, sec. 56, tr. from New Testament Apocrypha, 
2, p. 242. For the Greek text, see LipsiUs-Bonnet, Acta 
Apostolorum Apocrypha, 2.1 (reprint, Hildesheim: Georg 01ms, 
1959), pp. 178-79.

Contained in John Cassian, Conlationes 24.21. Tr. from 
James, p. 241. For the Latin text, see Iohannis Cassiani 
Conlationes XXIIII, ed. M. Petschenig, CSEL 13 (reprint, New 
York: Johnson Reprint Corp., 1966), pp. 697-98.

5or perhaps 'in living water.'

6 The reconstruction of this fragment is relatively certain 
until the point where it breaks off completely. This sentence 
probably ended with words such as 'from heaven' or 'from the 
Father.'

70xyrhynchus Papyrus 840. For the Greek text, see The 
Oxyrhynchus Papyri, vol. 5, ed. B. P. Grenfell and A. S. Hunt 
(London: Egypt Exploration Fund, 1908), pp. 6-7.

8 From Augustine's Contra Adversarium Legis et Prophetarum
2.4.14. For the Latin text, see Migne, PL, vol. 42, col. 647.
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9Codex D after Luke 6:4.

1 0Jerome, Dialogue Adversus Pelagianos 3.2. For the 
Latin text, see Migne, PL, vol. 23, cols. 570-71. This 
quotation is probably from the Gospel of the Nazaraeans, not 
the Gospel of the' Hebrews (see Vielhauer, in N. T. Apoc. 1, 
pp. 139ff). ------------c—

^■^•A tradition about Peter contained in Codex Cambrai 
254. Latin text ed. de Bruyne, Revue Benedictine, 25 (1908) 
p. 153; English tr. from N. T. Apoc. 1, p. 279. ’

1 2A quotation of an act of Peter in Ps. Titus, De 
itione Sanctimonii. Latin text ed. de Bruyne,"Revue 

BSnedictine, 37 (1925), p. 50; English tr. from N. T. Apoc. 2 
pp. 146-47. > ------------c'

■ 13iJClement of Alexandria, Strom. 3.6.45; generally 
considered a quotation from the Gospel of the Egyptians. 
Text in Stahlin-Frtlchtel, Clemens 2^, GCS 52 (Berlin: 
Akademie-Verlag, 1960), p. 217.

. 14This is even more the case in Strom. 3.9.64 where 
Clement again quotes and interprets the exchange between 
Salome and Jesus. The same material is also found in the 
Excerpts of Theodotus 67.

Inclement, Strom. 3.9.66; generally considered a 
quotation from the Gospel of the Egyptians. Text in Stahlin- 
Frtlchtel, Clemens 2J, p. 226.

l®Chadwick translates Salome's‘words: "I would have 
done better had I never given birth to a child" -(Alexandrian 
Christianity, LCC, vol. 2 /London: SCM Press, 1954/, p. 70. 
The metaphorical response would still be a commendation of 
Salome's statement.

17Parallels to aspects of these passages, though not 
necessarily in pronouncement story form, are found in the 
Gospel of Thomas 22, 37, 106, Oxy. Pap. 655.1b, Acts of 
Peter 38 (Martyrdom of Peter 9), Ps. Linus' Martyrdom of 
Peter 14, Acts of Philip 140 (34), Gospel of Philip 69, 
Testament of our Lord 1.28.

18A fragment from the Gospel of the Egyptians in Clement 
Strom. 3.13.92. For the Greek text, see Stdhlin-Frflchtel, 
Clemens 2°, p. 238.

. 1Clement 12.2 For the Greek text, see Die Aposto- 
llachen vater, 2nd. ed., F. X. Funk and Karl Bihlmeyer 
(TObingen: J. C. B. Mohr, 1956), p. 76.

2 There is an incomplete parallel to 'render to Caesar.. 
in Pap. Eg. 2, a 'test,' and a varying version of the rich 
young man, a 'quest,' iri the fragments of the Gospel of the 
Nazaraeans.



S 63 THE SOCIAL WORLD OF MARK'S GOSPEL

A WORD ABOUT METHOD
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INTRODUCTION

From the point of view of sociological theory, there are many ways 
to»approach an historical text like the Gospel of Mark in order to describe 
its social world. Jonathan Smith outlines four:l First, the goal may be 
a description of social facts—the realia, like food, occupations, and 
artifacts of material culture. Joachim Jeremies' Jerusalem in the Time 
of Jesus and Martin Hengel's Judaism and Hellenism are examples of this 
approach.

Second, and closely related, one may work toward a social history 
of-a movement, integrating the realia with social and political history 
by means of an informed theoretical framework. Abraham Malherbe, in his 
Social Aspects of Early Christianity, and Robert Grant, in his Early Chris­
tianity and Society: Seven Studies, approach the subject in this way.3

Third, and most traditionally, one may attempt an account of the 
social organization involved in a movement's origins and development—its 
inner social genesis. Significant work has been started in this mode in 
Gerd Theissen's articles on methodology and his recent monograph, Social·? 
ogy of Early Palestinian Christianity, John Gager's Kingdom and Commu­
nity: The Social World of Early Christianity, and Leander Keck's The New 
Testament Experience of Faith·Theoretical models are Important in this 
approach, since the range of possibilities for social organization often 
^discloses the particular characteristics of the movement under investi­
gation as well as what it has in common with other movements.

Fourth, and most consonant with contemporary social theory, one may 
attempt to reconstruct the social world of a religious movement’, that is, 
what it is like to live in a world described and determined by the symbols, 
rituals, and language used by the movement. Peter Berger's understanding 
of "plausibility structure" or "symbolic universe" is pertinent here. 
Examples of this approach relative to New Testament are only beginning to 
appear, but they Include Wayne Meek's "The Man from Heaven in Johannine 
Sectarianism" and portions of the already-dited monographs by Gager and 
Theissen.

In this paper the writer approaches the Gospel of Mark with an eye 
to its social organization and social world—the third and fourth approach­
es above. Investigations of social facts and social history—the time or 
place of authorship, the economic level of the readers, or the particular 
political events which may be reflected—are compatible pursuits but not 
the one proposed here. The primary focus is the reconstruction of the 
major socio—religious Impulses which have come to expression in the various 
symbols and language of the Gospel of Mark. These symbols and this language 
contribute to the building and maintaining of a social structure and an 
understanding of "the way things are." Since.the author's language is also 
constructed through social interaction, his communication through litera­
ture reflects his socially constructed world—the world he wants to share 
with his readers.'

47
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TYPOLOGY AND THE INVESTIGATION OF A SOCIAL WORLD

In order to accomplish a reconstruction of the Markan social world, 
it will be helpful to use constructive types. A constructive type, ac­
cording to sociological theorist John McKinney, is a ’’purposive, planned 
selection, abstraction, combination, and (sometimes) accentuation of a set 
of criteria with empirical referents that serves as a basis of comparison 
of empirical cases.”® In a sense, all concepts or abstractions are types. 
In contrast to the concept or abstraction, however, a constructive type is 
more purposive and planned. The investigator constructs the typology from 
empirical referents in a way that the literary critic constructs genres. 
Accordingly, the sociologist constructs types by accentuating and combin­
ing selected attributes of social data. A type is a heuristic device: it 
helps to explain something and to discover relationships that formerly 
were not clear. It has an heuristic purpose; its value is determined by 
its heuristic capacity, and its heuristic nature is the key to its proper 
application. A type never did and never will exist in experienced reality, 
and close approximations to a single type are rare. A type is simply a 
tool which helps to get at the material.

What set of types should one use? The question one wants to answer 
determines what types to use. If a point of entry is desired into some of 
the social impulses that motivate a religious person to address others 
through a written treatise, a typology may be constructed to observe and 
chart patterns that arise as religious people or groups have Interacted 
with the world that surrounds them. From an exceptionally broad range of 
such empirical bases—pre-literate, literate, Christian, non-Chrlstian, 
large, small, tribal, "civilized," past, and present religious groups— 
Bryan Wilson, Oxford sociologist of religion, has constructed a typology of 
religious responses to the world which can contribute to a social descrip­
tion of most Western religious movements. This typology has been set forth 
in several of Wilson's publications since about 1959, and some of the more 
accessible are: Seats and Society, Religion in Secular Society, Religious 
Sects, and Magic and the Millennium, in addition to several articles.9 The 
clarity and flexibility of Wilson's typology makes it one of the more at- ’ 
tractive tools available for beginning a study of the Markan social world.

The question to which Wilson seeks an answer, "What is this move­
ment's religious response to the world?" is based on considerations of 
harmony and tension in a social group vis-A-vis the wider society. "Re- 
sponse," rather than "mission," is used to emphasize more directly the 
soteriologleal elements expressed in many relatively unfocused, unpurpos- 

?ive activities, life-styles, associations, and attitudes. It is more com­
pletely sensitizing and includes a wider scope of conscious and unconscious 
impulses. "World" varies with the response, because people apprehend 
"good" and "evil" in different ways.

The first type of response—the dominant position—is harmony with ‘ 
the world: the acceptance of the facilities the world offers and the goals 
and values that a given culture enjoins upon people.This affirmative 
religious response to the world concerns us only as a base-line. The 
thought and action of a group with an affirmative response to the world 
share the standards, goals, and means of achieving goals of the wider soci­
ety. The^remalning seven types of response deviate from an affirmative 
response by rejecting—in various degrees and styles—the goals, facilities, 
or soteriological perspectives of the culture. The deviation arises pri­
marily in the form of a particular group's apprehension of evil and expec­
tation of relief from this evil. Accordingly, relief or salvation may 
range from limited demand for ad hoc instant therapy to a program for world 
transformation.
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Wilson's seven types of religious response to the world which reject 
cultural goals and soteriological theories and facilities that exist in the 
wider society may be* outlined briefly as follows:'

1. The utopian type of religious response to the world perceives 
society as basically evil but seeks to reconstruct it according to divine­
ly-given principles in order to establish a new social organization in 
which the evil is eliminated. The agency of the expected change is human, 
and the effect is radical and limnedlate. Action in this response is direc­
ted toward the world—to rebuild it. Insisting o«i the complete replacement 
of the social order, utopian groups build colonies to serve as models for a 
perfect society on the fullest scale.

2. The reformist type of response, like the utopian one, recognizes 
evil and assumes that it may be dealt with according to divinely-given 
Insights about the ways in which social organization should be amended. 
Amendment of the world is the essential motivation. But differing from the 
utopian type of group, a predominantly reformist movement assumes gradual­
ism. Divine influence reveals to chosen believers, much as with secular 
people who seek only rational justification for their advocacy, the speci­
fic alterations to be made. In this Response there are broad accomodations 
to the wider society, and frequently the., reformist's goals and means of 
achieving them are hardly distinguishable from those of non-religious move­
ments.

3. The introversionist or isolationist response is to see the world 
as so irredeemably evil that salvation can be attained only by the fullest 
possible Withdrawal from it. Renunciation of the world and flight from it 
is the essence of'self-purification. Salvation is to be found in the pres­
ent through membership in a separated community, even though ideologically 
the salvation may be future in realization.

4. The manipulationist response typifies a group which seeks only a 
transformed set of relationships with the world—a transformed method of 
coping with evil. Manipulationists reject institutional means and facili­
ties for attaining goals, but they understand salvation as possible in the 
world, providing people learn the right means, techniques, or principles in 
dealing with their problems. They want a kind of everyday well-being, 
acquired by learning certain truths concerning an individual's relation 
with the world. Salvation encompasses the enjoyment of the scarce goods of 
this world like health, wealth, longevity, happiness, success, and high 
status. Illness, incapacity, pain, poverty, and death are the evils from 
which the manipulationist seeks liberation.

5. The thaumaturgica1 response differs from the manipulationist 
response primarily by its still narrower and essentially particularistic 
conception of salvation. The individual’s concern is relief from present 
and specific ills by special dispensations. The demand for supernatural 
help is local and individual; its operation, is magical or miraculous. Sal­
vation is immediate, local, personal, and usually takes the form of healing 
assuagement of grief, restoration after loss, reassurance, foresight, 
avoidance of calamity, or life after death. The evils feared are all high­
ly specific; no attempt is made to generalize, universalize, or produce 
elaborate ideological formulations. Thaumaturgically-inclined religious 
movements tend to resist highly structured organization. The thaumaturgi- 
cal is perhaps the most ancient and pervasive of all the deviant religious 
responses to the world.

6. The conversionist response considers the world corrupt because 
people are corrupt.- If people can be changed, then the .world will·be 
changed. Ideologically or doctrinally, this subjective conversion may be 
possible only with the promise of a change in external reality at some fu­
ture time, or the prospect of the individual’s transfer to another sphere.
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What people must do, however, is undergo a significant transformation of 
perspective—a conversion experience—including feelings, attitudes, and ' 
sometimes conduct. This is the proof of having transcended the evil of 
the world. In a very real sense the believer knows, from the subjective 
change, that he is saved nob). The emphasis is not simply on recruitment 
but on the acquisition of a change of heart.

7. The revolutionist type of religious response considers the 
social world so alien that only a supernatural agent can change it. Groups 
which have this response look for destruction and re-creation (transfor­
mation) on a cosmic level (not local or individual) very soon-(not yet 
present), and therefore they see people as basically powerless and weak in 
the face of the oppression of the present world. This response may also 
be called adventist, millennialist, eschatological, or apocalyptic, A 
person or group typified by revolutionism finds access to power and hope 
solely in the salvation brought by the divine agent in the approaching 
cataclysm. This type of response is rooted in broad societal tension, 
outrage about social injustice, Internal conflict, and at times military 
conquest. It is episodic and difficult to stabilize or maintain over 
extended periods of time. Therefore in its more intense forms it is rare. 
It easily.fades in favor of other types of religious response.

Wilson’ s' typology of responses reflects complex orientations of 
religious groups to the wider society—its culture, values, cultural goals, 
the experience of evil and the means of escaping it and attaining salva­
tion—-which we refer to simply as the "world.” These seven types are use­
ful as hypothetical points of orientation for movements that reject es­
tablished cultural resolutions of the problem of "evil." They may be sum­
marized as prescriptions for changing the relation of persons to the 
"world." -The objectivists focus on the world, saying: God will overturn 
it (revolutionists); God calls us to abandon it (introversionists); God 
calls us to amend it (reformists); God calls us to reconstruct it (Utopi­
ans). The subjectivists say: God will change us (conversionists). The 
relationists, if we may call them that, sayr God calls us to change per­
ception (manipulationists), and God will grant particular dispensations 
antiwork specific miracles (thaumaturgists). In other words, a display of 
Wilson’s typology may lotok like this:

Relationist
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In this display, manipulationists appear nearer to a subjectivist 
position, although they have a more specific, more intellectual, less total, 
and less emotional conception of the subj'ective change which is needed. 
Thaumaturgists, conversely, are nearer to objectivists, although they de­
mand change only in specific self-affecting events. From another point of 
view, the revolutionist, thaumaturgical, and conversionist responses place 
greater emphasis on the operation of the supernatural than?,do the others. 
In the remaining types of response, it is men who have to act in the world. 
The introversionists do so minimally because they leave the world, and the 
manipulationists do so maximally because they are to remain active in the 
world but to alter their thinking about it. il

How people perceive the supernatural to solve the basic problens of 
meaning and life for which their society and culture offer no acceptable 
solution is our task in defining these types of response. It is a person*s 
social orientation to his human situation in relation to the divine which 
is crucial. Our question about response to the world is sociological rather 
than theological.

It is with this question and typology of religious response that we 
propose to reconstruct the Markan social world. The major Impulses of its 
inner structure should stand out with sufficient clarity to draw some 
preliminary conclusions about what Mark’s social world has in common with 
other social worlds and about how it is. unique.

MARK’S RELIGIOUS RESPONSE TO THE WORLD

Since the Gospel of Mark is a substantial cultural product, and 
Wilson’s typology is drawn from an especially broad range of empirical re­
ferents, one may conceivably find traces of every type of religious response 
to the world in it. Systematic analysis, however, should reveal the type of 
response that dominates its composition. First'of all, the author’s act of 
composing a literary document in a basically biographic format suggests that 
he participates, to some degree, in an affirmative relation with the world 
in which he lives. But does affirmation of the culture and its values domi­
nate? The answer is decidedly no. Mark rejects, in some form, the world 
in which he lives in favor of an orientation of thought and action that is 
religiously motivated. Let us explore Mark by means of the typology to de-, 
lineate the religious response communicated by it.

1. Utopian.' Does the author of the Gospel of Mark- reflect a desire 
for the complete replacement of the social order by human agency within the 
near future? Does he expect that the world will be radically transformed 
according to the model provided by the community of believers he is trying 
to establish?

> In.11:17 the author of the Gospel of Mark has Jesus say, ”Is it not 
written, ’My house shall be called a house of prayer for all the naw 
tions?’"12 This could be interpreted as a utopian statement, meaning that 
soon all nations will become socially organized after the model of.this 
house. Likewise, Jesus’ statement in 10:42f., "You know that those who seem 
to rule the Gentiles lord it over them, and their great ones exercise au­
thority over them. But it is not to be this way among you. Instead, who­
ever wants to be great among you must be your servant," may look utopian. 
If such is the case, then Gentiles would soon be expected to forego their 
structured authority systems to become more like the perfect, society exem­
plified, by Jesus’ community, where authority structures are replaced by 
brotherly service. But this view of the text is difficult to maintain, 
especially when one observes that in his answer to James and John, Jesus 
says'that the seat of honor in glory is "for those for whom it has been 
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prepared” (10:41), thereby indicating that rank does exist even in>the best 
imaginable society.

If the Gospel of Mark were utopian in its dominant response to the 
world, it would contain more material about organizational structures, 
such as is found, for example, in documents from the utopian Oneida commu­
nity of Perfectionists of New York State or from Thomas Harris’ Brotherhood 
of the New Life in Mountain Cove, Virginia, and Fountain Grove, California. 
Mark contains little material about colony-building or developing a commu­
nitarian style of'life, for Utopians are always colony-builders, even 
though not all colony builders—like the Amish—are utopian. Whether or not 
Mark is trying to build a Christian community or colony, he does not seem to 
expect the wider society to follow suit, as the Thomas Harris Brotherhood 
did. Therefore, Mark's religious response to the world ranks low on the 
utopian scale.13

2. Reformist. Does Mark assume that evil in the world may be dealt 
with according to divinely-given insights about the ways in which social 
organization should be amended? Does he think that the world can be grad­
ually improved if people are open to supernatural influence and are willing 
to put forth effort to build according to divinely-Inspired blueprints? In 
other words, does Mark think that—With divine guidance to be sure—the 
Rule of God comes to fulness by means of man's agency?

ft would seem that a statement like, "It is necessary first for the 
Good News to be preached to all the nations,” in 13:IC, may reflect an 
attempt to establish—in the manner of the Social Gospel movement—pro­
grams of humanitarian or philanthropic development. Likewise the whole 
theme of service In Mark is indeed painted in dramatic colors. , Service 
may conceivably have the purpose of reforming society by promoting good 
will-among men in the name of Christ. The teaching and preaching ministry., 
may be seen as aspects.of a divinely-inspired plan for amending the world. 
This project may also be the motivation for leaving everything to follow 
Jesus—like working in Peace Corps programs for third world development.

On the other hand, in a statement like, "What will the lord of the 
vineyard do? He will come and destroy the farmers and give the vineyard to 
others" (12:9), the issue does not seem to be one of reforming others but 
rather of creating an alternative group in which the ways of God are to 
differ from the ways of men (see also 10:42f., and 6:11). Crusades or 
campaigns to amend society are not significantly part of God's will as re- 
vea:led by quotations from the sacred writings, according to the author of 
the Gospel of Mark. Rather, Jesus encourages the disciples to become aware 
that the elect are to be different from the wider society.

If a reformist response were dominant in Mark, it would set the stage 
for activity similar to that of the Society of Friends (Quakers), particu­
larly in its English branch, characterized by philanthropy, wartime ambu­
lance work, or campaigns for legislative reform. Other groups, such as the 
Christadelphians, Salvation Army, or the Ephrata perfectionists, at times 
in their history, took on suth reformist endeavors as aiding Jews in nine­
teenth-century Palestine, establishing programs of social development, or 
endorsing policies of humanitarian work. * By comparison,. Mark seems 
neither urban enough nor politically sophisticated or influential enough to 
have aspirations of launching a reformist program.

3. Introversionist. Does the author of the Gospel of Mark see the 
world as so irredeemably evil that salvation can be attained only by with­
drawal from it? Does the author envisage a kind of holiness that keeps 
itself intact only by separation from the wider society? Is renunciation of 
the world, leaving the world, or insulation from wider society encouraged by 
the author?
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To answer these questions, we look first at the word which is some­
times translated in Mark as "deserted place," "wilderness," or "desert" 
(eremos). John the Baptist's preaching ministry took place in the wilder­
ness, even thougli the people of Judea and Jerusalem flocked to him (1:3-5). 
The Spirit drove Jesus into the wilderness, where he remained forty days 
with the wild beasts, Satan, and the angels (l:12f.). After many healings 
and exorcisms one day, Jesus went to the wilderness to pray (1:35). On 
one occasion his fame prevented him from entering a town, so Jesus went out 
to the wilderness where, nevertheless, still more followed him (1:45). 
Later on when the apostles returned to him to report what they had done and 
taught in their itinerant ministry,-Jesus said, "'You yourselves come pri­
vately (k&t idi-an) to the wilderness to rest a while.' For so many people 
were coming and going, there was no opportunity even to eat. So they went 
off in the boat to the wilderness for privacy" (6:31f.), but again crowds 
flocked to them, some even arriving there ahead of them. As it grew late 
that evening, his disciples came to Jesus and said, "This is a wilderness, 
and it is already late. Disband the crowd" (6:35). Of the nine instances 
of the word "wilderness" (ergmos) in the Gospel of Mark, none seem to typi­
fy the ministry of Jesus or the twelve as one of flight from the world. 
They appear rather to be occasional Instances for the practical purpose of 
eating, resting, praying, and recovering energy, in addition to the forty­
day temptation. In fact, on one occasion, Jesus' response to Simon's 
statement, "Everyone is searching for you," was "Let us go somewhere else, 
to the nearby towns, so I might proclaim there also, for that is why I 
came out" (1:38). Jesus' attitude toward the ever-present crowds is'typi­
cally marked by retreat only when they want him to leave, when he wants 
rest, or when their hostility makes it necessity. Otherwise, he relates to 
them with compassion (6:34) and receptivity (9:37; 10:14).

In order .to detect possible introversionlsm in Mark, we may also 
examine his use of verbs meaning "to leave," "to depart," or "to withdraw." 
Of the thirty-four Instances of the verb, "to leave" (aphienai), only six 
denote a departure, and of those six, only two understand the departure as 
somehow symbolic. In 10:28f. we read, "Peter began to say to him, 'Look, 
we left everything and have followed you·' Jesus said, 'I swear to you that 
there is no one who has left a house or brothers or sisters or a mother or 
a father or children or fields for me and for the Good News who does not 
receive a hundred times as many now, in this time."1 If we understand this 
passage correctly, the departure from home Is precisely a departure from 
isolation—a movement towards wider society iri the form of an itinerant 
ministry of preaching, healing, and exorcising. A monastic fuga mundi is 
not part of the exhortation here. The "hundred times as many" reflects a 
response quite opposed to introversionlsm.

Although there are occasional descriptions in the Gospel of Mark of 
various kinds of physical separation or withdrawal from crowds, these in­
stances function more as Interludes of rest and preparation in the face of 
an active public involvement. It is understandable that certain of these 
descriptions may later have been understood outside their context as exhor­
tations toward introversionlsm by Christian interpreters who were already 
disposed to such religious response. However, in their context such des­
criptions of withdrawal assume a different function in light of such extro- 
verslonist statements as "It is necessary first for the Good News to be 
preached to all the nations" (13:10).

In fact there is every reason to think that the opponents of our 
author in the parent Jewish establishment were, by word and example, sub­
scribing to an introversionist renunciation of the world. This is evi­
denced by their concern about what is clean and unclean, by their denial of 
public access to God in the temple, by their preoccupation with sabbath ob­
servance in determining right conduct, and by their dietary criteria for 
inclusion in table fellowship. The author of Mark is deeply opposed to the 
kind of exclusivity reflected'in his Jewish opponents.
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For these reasons, therefore, despite occasional and temporary in­
stances of withdrawal from crowds, and despite the warning against involve­
ment in war efforts (13:6., 21f.), Mark does not favor or encourage an 
introversionist religious response. , Unlike his Jewish opponents, he advo­
cates an active itinerant public ministry of preaching which may ultimate­
ly lead one even to civil courts (13:9) and death.'

If Mark were high on the Introversionist scale, he would resemble a 
member of an Amish Mennonite colony or the Amana Society, among others. The 
withdrawing rituals of the Peyote cults among the American Indians in the 
Southwest after 1870 or the retreat movements of the mescal-bean consumers 
among the Mescalero Apache during the same period are not enough like Mark 
to Include him with their type of response.15 Likewise, Mark's "There is 
nothing from the outside a man that by going into him is able to defile him 
(thereby pronouncing all foods clean)" puts him in direct opposition to the 
introversionism he sees in the Scribes and Pharisees (7:1—23).

4. Manipulationist. Does the author think that one's relation with 
the world will be more harmonious if one alters his mental capacities and 
acquires new perceptions? Does he subscribe to the general goals of society 
while rejecting only the institutionalized means toward those goals? Is he 
concerned about divinely-revealed knowledge which, when received, leads one 
to such things as health, wealth, success, long life, or high status— 
which constitute the saved condition? Are proper mental techniques the 
solution to the problem of evil?

Indeed, in Mark, the mystery of the Rule of God is revealed to in­
siders, whereas for outsiders everything remains in riddles (4:10ff.). In­
deed, in Mark, Jesus explains everything plainly to Ms own disciples 
(4:34). Furthermore, the author stresses the teaching shared privately with 
those closest to Jesus (8:30f.; 9:2, 18; 10:10, 23; 13:3ff.). However,, he - 
also has. Jesus say, "And what I am saying to you, I am saying to everyone— 
keep watch!" (13:37). Moreover, it is precisely the insiders—the dimples— 
who were slow to understand and hard, of heart (6:52; 8:14-21) not the out­
siders. Finally, the readers of the Gospel of Mark are in on everything. 
The author does not seem to be raising issues in his text which he then de­
liberately veils from his readers.

As such, secrecy in the Gospel of Mark does not center around an 
esoteric divinely-revealed knowledge for a select few. Rather, it appears 
to function within the story as a precaution against those who are hostile 
Co Jesus. The mystery of the Rule of God in Mark is meant to be proclaimed 
to open ears. The logos in Mark is meant to be sown (4:1-20). Lamps belong 
on stands (4:21). "For nothing is hidden except to become known. Nothing 
is secret but to come into the open. If anyone has ears to hear, let him 
hear" (4:22f.). The mystery of the Rule of God is the Good News about the 
tremendous present and future possibilities for salvation if a person re­
ceives the word as the good ground receives the seed. The mystery in Mark 
is more closely analagous to a marriage proposal than it is to an esoteric 
teaching. Likewise, faith in Mark is more closely analagous to acceptance 
of the proposal than it is to an Intellectual assent to a revealed truth.

What may appear to later genuine or crypto-Gnostics as salvation 
through knowledge in Mark is really salvation through personal commitment to 
the Good News. What may look like manipulatlonlsm is really an invitation 
to an all—encompassing faith in God'. Otherwise,, the sowing of the seed 
would always result automatically in abundant harvest, whether or not the 
ground was rocky or weedy. Understanding is important, but lack of under­
standing is due not to mental incapacity but to hardness of heart, accord­
ing to Mark. The woman with the twelve-year hemorrhage was healed not by 
means of an altered state of consciousness but by means of a personal open­
ness to the healer (5:34). The "new teaching" which amazed everyone on the
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occasion of Jesus' first exorcism in Mark was the heavenly.authority of the 
exorcist—not a wise saying (1:27). Wise sayings of great teachers about 
true holiness come into far greater prominence in the Q tradition reflected 
by Matthew and Luke and later by the Gnostic Gospel of Thomas and other 
Gnostic literature than they do in the Gospel of Mark.

For these reasons, therefore, Mark ranks low on the manipulationist 
scale. In the Gospel of Mark, such evils as injuries, illness, hemor­
rhages, or blindness are not overcome by secret knowledge or positive think­
ing, as a Marcion, Mary Baker Eddy, or Norman Vincent Peale may suggest. 
Nor does Mark' resemble Vedanta societies or Transcendental Meditation with 
their mental techniques and mantras for obtaining a life of bliss.·1·® 
Unlike Paul in his first letter to the Christians in Corinth, Mark does not 
reflect even an awareness of manipulationist practitioners.

5. Thaumaturgy. Does Mark reflect a religious response to the world 
which seeks relief from present and specific ills by special divine dispen­
sations? Is he concerned with miracles rather than comprehending heavenly 
principles about life (manipulationism) or launching a program to train 
better doctors (reformism)?

Twenty thaumaturgical acts are described in the text of the Gospel 
of Mark, in addition to theophanies, four major summaries of thaumaturgi-' 
cal activity, and two commissions by Jesus in which authority to perform 
such acts is given to the twelve.· In each case the thaumaturgical activi­
ty is reported as local,,individual, specific, and for the present 
For example, the feeding of the four thousand in 8:1-9 requires a thauma­
turgical act on the part of Jesus, similar to but distinct from the feeding 
of the five thousand in 6:30—44. The summaries of thaumaturgical activity 
fn 1:32-34,. 39; 3:10; 6:5, 12f., 30 , 53-56 lead one to conclude that such 
activity constituted a major part of the ministry of Jesus and the twelve. 
In Mark Jesus appears to conduct a ministry in which wise teaching resides 
not so much in words as in mighty works: "Where did this person get these 
things? .Just what is the wisdom given to him that even works .of power 
come about through his hands" (6:2). This seems also to be the point of, 
"What is this? A new teaching? With authority he commands even the un­
clean spirits, and they obey him," in 1:27. In neither case are there 
any particularly wise words mentioned.

Mark looks favorably on the thaumaturgical activity of Jesus and 
others, but he does not.favor the interpretation of such thaumaturgy as a 
prophetic sign of the endtime: "For false messiahs and false prophets will 
rise and give signs and portents to lead astray, if possible, the elect. 
But you look out! I have told you everything beforehand" (13:21f.). . Fur­
thermore, Jesus "groaned deeply In his spirit and said, 'Why does this gene­
ration seek a sign? I swear, to you that a sign will not be given to this 
generation'" (8:12). The miraculous feeding of the four thousand occurs 
immediately preceding and the miraculous healing of the Bethsaida blind 
man immediately following this pronouncement. Evidently, therefore, thau­
maturgy itself is not Included in the condemnation.

From a sociological perspective, thaumaturgy ranks high in Mark's 
religious response to the world. Mark's interest, for-example, in the 
blind man's view of people, as sight slowly returns, who look like walking 
trees has its parallels. Typologically it is not far from Shembe's inter­
est, checking the progress of a Zulu patient near Durban, South Africa, 
as he lays on his healing hands, frequently for ten or fifteen minutes, 
dispelling the witch and reassuring tribal reunion. Mark is attracted to 
the present, pragmatic comfort afforded by the same thaumaturgy that many . 
Pentecostals, .Charismatics, and other religious healers and their patients 
find attractive.
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6. Converslonlst. Does the Gospel of Mark reflect a religious 
orientation which encourages individuals to undergo a conversion ex­
perience—a significant alteration of perception and attitude—a change of 
heart? If so, in what manner is this experience reflected? How important 
is it in our author's overall religious response?

There are a number of reasons for ranking converslonism high on the 
author's overall religious response to the world. Let us examine some 
converslonlst themes. First, repentance (metanoia) was an essential focus 
in the preaching of John the Baptist (1:4), Jesus (1:15), and the twelve 
(6:12). Because it is a basic element of the Good News of God as presented 
in Mark (1:14), it is therefore likely a central part of the preaching of 
our author and his readers (13:10).

Second, faith (pistts) in the Good News and in God (1:15; 11:22) is 
encouraged by Jesus. At times faith is the cause of a miracle (2:5; 5:34; 
9:23; 10:52; ll:23f.), and at times it is conceivably the result of a 
miracle (15:32). Faith is the opposite of fear (4:40; 5:36) and doubt 
(11:23). It admits of degrees (9:24) and is especially present in little 
people" (9:42). One may place faith in someone like the Baptist (11:31) 
or in deceivers who say, "Look! Here is the Anointed! (13:21). Finally, 
one may rely on one's faith in God to.do anything: 'Everything is pos­
sible for one who has faith" (9:23), "because everything is possible for 
God" (10:27). The prayer of faith will be answered: "Everything you pray 
and ask for, have faith that you will receive it, and it will be done 
for you" (ll:23f.).

Third, love (agapt), like faith, characterizes in Mark an affirma­
tive, all-encompassing personal relationship: "You are to love the Lord 
your God with your whole heart, with your whole soul, with your whole mind, 
and with your whole strength. .... You are to love^your neighbor as 
yourself. There is no commandment greater than these" (12:30f.).

Fourth, as Norman Perrin has observed, there is a theme of radical 
conversion in the Gospel of Mark through imitation of Jesus. It*appears in 
a pattern which seems to move historically from the ministry of John the 
Baptist, to the ministry of Jesus, to the ministry of the twelve, to the 
ministry of the Markan readers—or hearers—themselves.I8 The pattern re- 
volves around a constellation of significant,words that surface in rela- 
tion to different people within the story. The words are "preach (ke- 
rueeein), "deliver up" (paradidonai), and "die" (apothneskein), along with 
their cognates and more specific variations.

John the Baptist appeared in the desert preaching (.kerussein) a bap­
tism of repentance and forgiveness (1:4). Shortly thereafter, "John was 
delivered up (paradidonai) to prison" (1:14). Later in the story (6:27), 
we hear about his death by decapitation (apekephalieen).

In the case of Jesus, the first public action he performs as he re­
turns to Galilee from the wilderness is to preach (kerussein) the Good News 
of God saying, "The right time has been fulfilled. The Rule of God has 
come near. Repent and put faith in the Good News" (l:14f.). Jesus con­
tinues his ministry of proclamation until he himself is delivered up (para­
didonai') to the courts and the executioners (14:10, IL, 18, 21, 41, 42, 44; 
15:1, 10, 15), which had been predicted with exactly the same word twice 
(9:30; 10:33). After that he is put to death by means of crucifixion (es- 
taurosan, in 15:25). -

The twelve were appointed by Jesus to be sent out to preach (kerus- 
sein) that men should repent (3:14; 6:12), just as John and Jesus had done 
before them. But they are also forewarned by Jesus, that their way too 
would lead inevitably' to a delivering up (paradidonai. In 13:9, 11, 12) and 
to death (.thanatoe, in 13:12; see 10:38ff.).
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Furthermore, Jesus ends his apocalyptic discourse in Mark with the 
statement, "And what I am saying to you (Peter, James, John, and Andrew), 
I am saying to everyone—keep watch " (13:37), thereby implying that the 
warning given to the four apostles applied also to others. Several Mark- 
an interpreters, including Norman Perrin, Theodore Weeden, and others, 
understand 13:9-13 to be a description of the contemporary situation of 
Christians at the time our author composed the Gospel of Mark. 19 it is 
precisely here that the constellation of words, "preach," "deliver up," 
and "die," surfaces more prominently than anywhere else in the text:

But you look out for yourselves. People will deliver 
you up (paradidonai) to sanhedrins. You will be beaten 
in synagogues. You will stand before governors and 
kings for me, as a testimony to them. It is necessary 
first for the Good News to be preached (kerussein) to 
all the nations. When they lead you away and deliver 
you up (paradidonai)a do not be anxious beforehand about 
what you should say. Instead, say whatever is given 
to you in that hour. For you will not be the ones 
speaking, but the Holy Spirit. Brother will deliver up 
(paradidonai) brother to death (thanatoe)a and a father 
his child. You will be hated by everyone because of my 
name. But whoever endures to the end, he will be saved 

' (13:9-13).

On these four levels, therefore, the "preach," "deliver up,", 
and "die" pattern has direct application. The movement begins with the 
Baptist, centers most dramatically on Jesus, extends to the apostles, and 
finally projects forward as an appeal to the Markan readers themselves 
to follow suit. In this way, the author of the Gospel of Mark invites 
his readers—or at least some of them—to a radical change in outlook 
and style of life which involves preaching, being delivered up, and finally 
death itself.

Fifth, this invitation to change radically is made explicit in the 
Gospel of Mark also through the idea of "following" (deutea akotoutheO), 
Twice when he gathers disciples, Jesus says "Follow me"(1:17; 2:14). Both 
times jobs are left,, and "following" automatically results (1:18; 2:15). 
People are'drawn out of their former customs and styles of life into a 
totally new experience. - In a radical way, the change encompasses every­
thing they think and do. Sometimes disciples and crowds follow Jesus in 
his itinerant ministry (3:7; 5:24; 6:1; 10:28, 32,' 52; 11:9; 15:41). On at 
least one occasion, Jesus’ invitation was rejected by someone—the rich 
man—because he understood the full implications of it (10:21). However, on 
at least one other occasion, a recipient of one of Jesus’ healing miracles— 
Bartimaeus—followed Jesus on the way, apparently even without an invita­
tion (10:52b). Midway between these possibilities there is another kind 
of response, the maker of which, we are elsewhere led to conclude, did not 
realize the full implications: "Look, we left everything.and have fol­
lowed you" (10:28), said Peter. The invitation to discipleship is put in 
its most fundamental terms when Jesus says, "If anyone wants to follow after 
me, he must renounce himself, take up his cross, and follow me. For whoever 
wants to save his life will lose it, but whoever will lose his life for me 
and the Good News will save it" (8:34f.).

"Following," therefore, means losing one’s life for the sake of 
Jesus and the Good News. "Following" implies leaving everything behind 
(10:28ff.) to preach, be delivered up, and finally die (8:34ff.; 13:9-13). 
It implies answering a "divine" invitation to change oneself radically— 
to start anew in a different direction, according to the model of Jesus.

Sixth, imitation is also a conversionist theme in Mark. In 1971 Per­
rin wrote, "The nature of the material he tMarkl was using and his purpose 
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in using it was such that the result was mimetic narrative and this fact 
created a possibility that had not been there before: the possibility of 
involving his readers in the gospel story as a whole rather than in some 
particular part of it. . . ■ ."20 Likewise, in some excellent recent and 
forthcoming articles, Robert Tannehill and Norman Petersen have examined 
in detail the author's point of view in this "mimetic narrative" in order 
to clarify what aspects of the characters in the story are being set up 
for imitation and what aspects are not.21 The results of these studies 
point to a closer connection between the Markan readership and the actual 
lines of the story development than has formerly been thought.

The fact that the author of Mark wrote a gospel in the form of a 
biography rather than an apocalypse or letter Is a strong indication that 
he Intended his readers to undergo a radical change by becoming disciples 
through Imitation of the master who is the hero of the story, Jesus the 
Christ. As Vernon Robbins shows in a forthcoming Monograph, the Gospel of 
Mark bears a striking formal structural resemblance to the Greco-Roman 
biographical literature entitled ApontnSmoneumata and subsequently Memora­
bilia. According to Robblns,"Interactlon between the teacher/philoso- 
pher and people around him furnish the fundamental Impulse of the genre." 
This impulse provides the common ground between Greco-Roman Memorabilia 
and the Gospel of Mark.22 in another chapter of his forthcoming mono­
graph, Robbins examinee the relationship between teaching (didaekein and 
its variations) and discipleship (matheiee and its variations) in the gos­
pels and Greco-Roman literature. One of his conclusions is that in the 
setting of late Mediterranean antiquity, discipleship simply is imitation 
(mimgsis). Robbins observes that part of Jesus' ministerial success is 
due to his ability to attract disciples who adopt much of his style and 
transmit his thought after his death. But part of the success of Chris­
tianity later on is due to extended narratives, such as the Gospel of 
Mark, which set the activities of Jesus within the context of teaching 
and discipleship as it was understood in the Greco-Roman world.23 The 
fact that this imitation in discipleship required a. radical transformation 
in a person and alteration of his conduct is another reason for ranking 
the Gospel of Mark high on the converslonist scale.

Seventh,. baptism of the Holy Spirit reflects a converslonist re­
sponse. When the author of Mark's Gospel has John the Baptist say, "I 
baptized you with water, but he will baptize you with the Holy Spirit" 
(1:8), this, along with other information about "Spirit" and "baptism" 
in Mark, may be reflecting an attempt to "internalize" the conditions for 
inclusion among the elect (13:21, 22, 27). Rather than advocating water 
baptism as a ritual of initiation, the author draws the reader to conclude 
that it Is the presence of the Holy Spirit in a person—especially during 
times of crises or conflict (l:12f.; 3:28f.; 12:36; 13:11)—which const!-' 
tutes him as one of the elect. Likewise,.baptism of the Holy Spirit, in 
Mark's view, is what typifies the living out of the pattern of preaching, 
being delivered up, and dying. This is the point of Jesus' answer to James 
and John the sons of Zebedee, "The cup that I am to drink, you will drink. 
With the baptism by which I am to be baptized, you will be baptized" 
(10:38ff.). There may'be other ways of being included among the elect, 
according to Mark, but receiving the Holy Spirit aligns one thoroughly on 
the side of God. *

Blasphemy against {he Holy Spirit (3:28f.), from a social point of 
view, may be the final rejection of a Spirit-filled person such as Jesus 
or his followers by outsiders who assume that such a person is really 
filled with an opposing spirit. To a less extreme degree, this may also 
be the social meaning of Jesus' statement in 8:38, "For whoever is ashamed 
of me and my words in this adulterous and sinful generation, the Son of 
Man will also be ashamed of him when he comes in the glory of his father 
with the holy angels." Mark presupposes the presence of the Holy Spirit 
where words are stated in settings of rejection (13:11). Finally, accep­
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tance of an itinerant preacher as acceptance of the Holy Spirit may also be 
the social meaning for Mark’s readers of such sayings of Jesus as ’’Who­
ever receives one of these little children in my name is receiying me, and 
whoever receives me is receiving not me but the one who sent me" (9:37). 
In other words, if the Holy Spirit is present in a person, that person 
has faith—has undergone a conversion. To. reject a person who is faith­
fully preaching the Good News is to reject the Holy Spirit.

On the other side of this coin, people who receive an itinerant 
preacher like Jesus, his twelve, or any of his folldwers are also inclu­
ded inthe elect: "Whoever is not against us is for us. For whoever 
gives you a cup.of water to drink because you are under the name of Christ, 
I swear to you that he will definitely not lose his reward" (9:40f.). It ' 
is possible to conclude from this that the Markan readership recognizes at 
least two ways to be included among the elect: first, by becoming one of 
the itinerant preachers, filled with the Holy Spirit, like Jesus and the 
twelve, in a life which may end in death for the sake of the Good News, or, 
second, by being part of a local community—perhaps a home owner—who in­
herits a reward by showing hospitality to the wandering preachers. The 
former requires a radical change of attitude as well as style of life, 
while the latter requires faith in God (11:22) and in the Good News 
(1:15). Both reflect a conversionist religious response.

For these reasons the Gospel of Mark ranks high on the scale of 
conversionism. Salvation is present in the sense that already the person 
with faith in God has experienced a subjective transformation of self. 
He knows he is saved not only when an exorcism hr healing occurs through 
or to him, or when Spirit-filled words are present to him in a setting of 
rejection (13:11), but even when he is hated by everyone (13:13). By 
losing his life, the person of faith knows that he has saved it (9:35). 
Already in the present, the fruit of salvation can be tasted. The condi­
tions for this salvation are the costly transformation of one’s heart, 
mind, and conduct in the form of faith in God, preaching the Good News, 
hospitality to itinerant preachers, service to others and possibly even 
death, according to Mark.

With these impulses, the Markan response resembles that of indi­
vidualist revivalism in America before and after Methodism arrived and 
in the Great Awakening led by Jonathan Edwards in the 17^ Os. At other 
times Mark’s response may be more like the communitarian conversionism 
of the early stages of the Salvation Army, the Plymouth Brethren, or 
other holiness groups. Or Mark’s conversionism may approximate that 
of Pentecostal, Charismatic, or Evangelical groups with their emphasis on 
emotional aspects of the transformation.^ The emotionalism, for example, 
of the "born again" movements of the 1970s throws into relief the more 
orderly and disciplined life of the earlier sedate holiness movements, 
providing a broad range of conversionist possibilities. Within this range, 
Mark encourages conversionist responses which are considerably less vola-. 
tile than other such movements in his own and our day. Although conduct 
may vary greatly according to the Markan understanding of conversion, 
nevertheless the eventuality of death because of it argues strongly that 
the Markan religious response ranks high in conversionism.

7. Revolutionist. Does our author think that society is so alien, 
that only a worldwide transformation of it by a divine agent in the not-to- 
distant future can solve the problem?

In order to answer this, question,"we look at the material from sev­
eral points of view:

First, does the author understand his. present social world as basi­
cally alien? Evidently his parent Jewish establishment as well as the Ro­
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man establishment are seen as essentially alien, especially in view of the 
betrayals, trials, beatings, and executions (13:9). Likewise, the general 
stages of destruction which precede the final times are seen as something 
to be endured with steadfast perseverance (13:13). Since these stages of 
destruction cause hardships, and hardships cause suffering, they are con­
sidered alien. At times Mark qualifies the extent of alienation: "Who­
ever is not against us is for us" (9:40). At other times, the extent of 
alienation seems to be unqualified: "You will be hated by everyone be­
cause of my name" (13:13). Since Jesus* followers are depicted as the elect 
(13:20, 22, 27), it may be assumed that others were not the elect and were 
therefore fallen. While Mark's opponents are drawn from a cross section of 
society—High Priests, Scribes, Elders, Pharisees, Herodians, and Gentiles^— 
it is safe to say that persons with institutional authority are singled out 
as especially alien.

Second, does Mark expect the destruction and re-creation (transfor­
mation) of his present alien social world? There are several indications 
that this is the case. War (13:7), earthquakes (13:8), famine (13:8), 
deaths (13:12), tribulation (13:19), deception (13:21ff.), eclipses 
(13:24), falling stars (13:25), general cosmic cataclysm (13:25), and all 
heaven and earth passing away (13:31)—these symbols cumulatively point to 
an expected destruction. Likewise a re-creation in the form of salvation 
(13:13) is awaited with the arrival of the Son of Man (13:26f.)., and its 
duration is to be endless (13:31). Except for the heavenly origin (13:27, 
31) of the transformation of the world, no more is known about its nature. 
Speculation about it in Mark is almost non-existent and always vague.

Third, does the author expect the transformation to occur by divine 
rather than human agency? It would seem so. No amount of effort on the 
part of man could serve to hasten or usher in the transformation which our 
author expects. Even signs and wonders of the false messiahs and false 
prophets, enticing the elect to go astray, were to be Ignored (13:21f·)· 
Indeed human Ingenuity was not great enough even to predict the time of 
the transformation (13:32, 33-37). It would occur with the arrival of the 
Son of Man on the clouds with great power and glory (13:26; 14:62). All 
that men could do with regard to the approaching transformation was wait, 
watch, and prepare (13:5, 9, 18, 23, 28, 33, 35ff.). No human disposition 
or.act could usher in—or dance in—this millennium. Divine agency is sole­
ly responsible.

Fourth, does the author expect the transformation to occur on a cos­
mic scale? It is to all the nations that the Good News is to be preached 
(13:10), and it is for all nations that "My house shall be called a house 
of prayer" (11:17). All of heaven and earth were to pass away in the 
transformation (13:31). The heavenly cataclysms predicted in 13:24f. ap­
pear to universalize what may previously have been merely earthly distur­
bances, especially in view of the redactional "after that oppression" in 
13:24. Likewise, the gathering of the elect "from the four winds, from 
the extremity of earth to the extremity of heaven" (13:27), signifies uni­
versality. The scale of the expected transformation is, therefore, cos- - 
mic—not local or individual.

Fifth, does the author expect the transformation to be Imminent? The 
exact time is unknown to humans (13:32-37). However, once that fact is evi­
dent, there are other, more general, things that can be affirmed. On the 
one hand, there are indications that the author of Mark is attempting to 
"de-imminentize" an intense, revolutionary expectation of divine inter­
vention on a cosmic scale. He appears to be doing this when he has Jesus 
say "but the end is not yet" in 13:7, or "this is but the beginning of the 
sufferings" in 13:8, or "after that oppression" in 13:24, which words sev­
eral redaction critics ascribe to the Markan hand.25 θη the other hand, 
the transformation is also "near" (13:29), because "for the sake of the 
elect whom he elected, the Lord did cut short the days" (13:20). Similar­
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ly, Jesus proclaims that "The right time has been fulfilled. The Rule of 
Gpd has come near" (1:15). In the same way, Jesus later addresses a crowd, 
saying "I swear to you that there are some standing here who will definite­
ly not taste death before they have seen the Rule of God come in power" 
(9:1). From these statements, we may conclude that the author of the Gos­
pel of Mark probably expected the transformation to occur within the span 
of a generation—but not within the next few days, contrary to the hopes of 
the people he calls "false messlahs" and "false prophets."

Sixth, is there evidence for a situation of broad societal tension, 
outrage about social injustice, internal conflict, or military conquest 
surrounding the composition of the Gospel of Mark? In the text there ap­
pears to be evidence of serious tension between our author (and probably 
his readers) and his parent Jewish establishment (13:9). There is also 
evidence of at least questions concerning imperial taxation (12:13-17). 
It is possible that war plays a part in the discussion with respect to 
Mark's readership in 13:6-23. "Wars" (poZemoue), in 13:17, is the direct 
object of "hear" \akousete), and the translation should read "when you hear 
wars" rather than ‘'when you hear of wars." Note also the "desolating hor­
ror," "flee Judaea," "not one stone left on another," "pray that It may not 
happen in winter," "How dreadful for those who are pregnant and those who 
are nursing a child in those days," and "oppression the like of which has 
not happened since the beginning of the creation which God created until 
the present and definitely will not happen again." Cumulatively these 
textual features point to a situation under siege. Outside the text, a war 
situation can be documented for almost any time and place of composition 
that has seriously been suggested for the Gospel of Mark. War is simply 
its most accepted context. Therefore, for Mark, there is evidence for the 
kind of societal tension and crises from which a revolutionist response may 
arise.

For these reasons, even though our author attempts to mitigate the 
extreme revolutionism of the opponents who come "in my name," he does ex­
pect a favorable change to come about in the world by divine agency in- the 
not-too-distant future. It is likely that Jesus' announcements of the 
arrival of the Rule of God in its fulness and the coming of the Son of Man 
were an Important part of the preaching of the Good News and of the real 
expectations on the part of the author and his readers.

One of the more complete discussions of the literary aspects of 
Mark's futurist hopes can be found in Howard Kee's Camunity of the Neu 
Age: Studies in Mark's Gospel.It seems reasonably well established 
that Mark's religious response to the'world ranks high on the revolution­
ist scale. Though his endtime scenario does not include the transposed 
war to which the Qumran community looked, and though Mark's proposed itin­
erant preaching goes counter to the introversionlsm of Qumran, neverthe­
less the revolutionism of each is Intense. Typologically, Mark more close­
ly resembles the Manseren cult, or Koreri movement, of the island of Biak- 
Numfor, one of the Schouten Islands in Geelvink Bay on the coast of north­
western New Guinea (now Irian), when they looked forward to the trans­
forming arrival of Manamakerl (long since dead) to vindicate Manserens 
against enemies. The retrospective revolutionism of the Plains Indians, 

. nail^ng back the souls of-ancestors in the 1890 Ghost Dance, resembles 
Mark's religious response in a different way, as does the revolutionism of? 
the migratory Tupi-Guarani or Apapocuva-Guarani tribes of coastal Brazil. 
The commodity mlllenniallsm typified by certain Pacific cargo cults throws 
into relief other revolutionist similarities.28

In summary, we have observed that Mark has a response to the world 
which ranks high on the scales of thaumaturgy, converslonlsm, and revolu­
tionism, while it ranks low on the scales of utopianism, reformism, intro- 
versionlsm, and manlpulationlsm. As we expected, his response is mixed. 
How do we handle such apparently disparate masses of data in a coherent 
way? What do we do with such information?

Gospel.It
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VECTOR ANALYSIS AS A MODE OF SOCIAL DESCRIPTION

One of the values of Wilson's typology is its flexibility—it 
invites analysis both synchronically and diachronically. If, on the 
one hand, one examines the religious response of contemporary Judaism, 
Roman Catholicism, or Mormonism, for example, one faces mixed responses 
within the same group or even within the same individual—at the same 
time· Or if, on the other hand, one examines the religious response of 
the Klmbangus in the Congo before, during, and after the First World War 
with its subsequent economic depression, for example, one faces an alter­
ation of responses—over a period of time.29 Keeping in mind that "pure" 
types are not found in experienced reality, that clear approximations are 
rare, and that religious responses are not unrelated to history, one may 
expect that a majority of groups will manifest a mixed response and that 
their response will change with time.

We suggest in cases of mixed responses studied over periods of 
time that one may use a method which is roughly comparable to "vector 
analysis" in mathematics, geometry, physics, algebra, and calculus. Vec­
tors have force and direction; they can be added to each other, and one 
may speak of resultant vectors. Likewise, one type of religious response 
in a group or person may modify or inform other types of response in the 
same group or person. Such mutation, fluctuation, volatility, and inter­
nal complexity of the religious response,· should, however, yield to typo­
logical analysis just as vectors yield to analysis.

Using the model of a mathematician analyzing vectors, we now attempt 
to analyze the interrelationships between the various types of religious 
response significantly reflected in the Markan text: thaumaturgy, conver- 
sionism, and revolutionism.

1. Present and Future Salvation. From a synchronic perspective, 
one may ask the questions: 'Does conversionism and revolutionism exist in 
Mark at the same time? Is there a way in which salvation is understood 
by the author as both a present and future prospect? Or is he so intense­
ly revolutionist that salvation is always and only a future possibility? 
On the other hand, as noted above, the conversionist, though nodding to a 
future external fulfillment, nevertheless knows from his subjective change 
that he is saved now. Is this the case with Mark?

First, we argued that the primary locus in the text for the discus­
sion of revolutionism is the apocalyptic discourse. It was observed, how­
ever that in the midst of that discourse a distinct modification of future 
hopes, also surfaces. Willi Marxsen uses such evidence to argue that Mark 
transforms apocalyptic Into eschatology.30 Werner Keiber speaks less ex­
tremely about the author's revision of an apocalyptic score,31 while Anltra 
.Kolenkow describes a "periodization of endtime history."32 Statements in 
the discourse such as "These things are the beginning of the birth pangs" 
(13:8) and "However in those days after that'oppression" (13:24) do func- ; 
tion to modify the imminence of the hopes reflected in the remainder of the 
discourse. Likewise, the words, "And first"(kai .... proton), intro­
ducing "it is necessary for the Good News to be’preached to all the nations" 
(13:10) provide the chronological space for the active itinerant preaching 
ministry discussed above. We see this chronological space provided in 
13:10 and elsewhere as a modification of revolutionist hopes in the Gospel 
of Mark by means of converslonlst aspirations. The kind of preaching minis­
try described in Mark, as we noted,' is far more than a superficial recruit­
ment effort with the purpose of swelling the numbers of the elect against 
the day of the millennial transformation. It is described rather as an in­
vitation to undergo an alteration of perspective in an experience of faith 
in God so strong it can move mountains.
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Second, another Instance of this chronological counterpoise—the 
balance of conversionist salvation now with revolutionist salvation 
then—la in Jesus' words to Peter and other disciples who claimed they had 
left everything to follow him:

I swear to you that there is no one who has left a house or 
brothers or sisters or a mother or a father or children or 
fields for me and for the Good News who does not receive a 
hundred times as many now, in this time—houses and brothers 
and sisters and mothers and children and fields, with perse­
cutions—and in the earning age, eternal life (10:29f.).

The picture one receives is that by leaving home and family for the 
sake of an itinerant preaching ministry, one is rewarded now by the welcome 
received wherever one goes (see also 3:35: "Whoever does the will of God, 
'that one is my brother and sister and mother"). Such hospitality amounts 
to an association of like-minded people· that is a hundred times greater 
than association with the few friends one left at home. It may be ob­
served that the itinerant preaching ministry does not require one to aban­
don responsibility for a wife or young children (paidia). This is con­
sistent with what has preceded concerning the prohibition of divorce and 
the reception of young children.

Third, it is possible that Jesus' proclamation of the Good News in 
Mark denotes salvation now: "The right time has been fulfilled. The Rule 
of God has come near. Repent and put faith in the Good News" (1:15). Per­
fect tense verbs dp not ordinarily look forward. The seed falls on all 
kinds of ground during the present time (4:1-20), and the earfh produces 
fruit on its own (automata) night and day during the present time (4:26-29).

Therefore, in a real sense, salvation, subjectively understood, is 
now. . However, there still remains the transformation of the wider society 
in the future. Salvation now and salvation in the future stand together. 
Conversionism and revolutionism counterpoise each other. Each informs the 
other. Salvation now determines salvation then, and salvation then makes 
salvation now even more worthwhile, according to Mark.

2. Christian Service and the Arrival of the Son of Man. Which is 
dominant in Mark—conversionism or revolutionism? Which is.the stronger 
response? Xs the promise of future reward an added attraction to a domi­
nant invitation to salvation now?. Or does a change of heart· in the present 
function to bolster a more basic hope for the future? Or are they equally 
important in the author's response to the world?- .

To answer this question, we look at the theme of service in the Gos­
pel of Mark, because it appears to be a significant part of his response to 
the world. Anitra Kolenkow, Joanna Dewey, Robert Tannehill, and David 
Rhoads have each discussed this theme recently from differing points of view 
in their respective publications.33 For our purpose here it is important to 
consider the ultimate motivation for the service theme in Mark. Why should 
one be a servant to others?

Mark's Immediate answer to the question about the importance of ser­
vice is that it is God's will as revealed in the sacred writings (3:35; 
12:10; 15:24, 34). A life of service which leads to death is said to be a 
"ransom for many" (10:45). But how is it a ransom? Is it a ransom be­
cause it may lead others to faith in God? The Centurion's confession under 
the cross (15:39) would support this interpretation. This also seems to be 
the reason a Christian stands in court "as a witness for them" (13:9). If 
service has this motivation, then it reflects a conversionist response. If, 
on the other hand, Mark sees it as part of a program for societal ameli­
oration, it is motivated by. reformism. This seems hardly the case, however, 
because society can be ameliorated appreciably only by God, and besides, 
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there is not that much time left, according to Mark.

Service and death are closely linked. Losing one's life for Jesus 
and the Good News will result in saving it (8:35). Just as service leads 
to death, so death leads to life. In Mark's view, when Gentiles try to 
save their life by lording it over one another, they lose it. But when a 
Christian, like Mark himself or his readers, following Jesus' example, 
gives his life in service for others, the result is more abundant life.

Death makes sense in Mark only as a result of conversionism and 
only for the sake of revolutionism. One's service to others may,lead to 
death in the present (conversionism), but its ultimate meaning lies in the 
coming of the Son of Man to receive the elect in the age to come (revolu­
tionism). Death is the immediate consequence of Christian service, but 
its raison d'etre derives from eternal life.

Therefore, though conversionism and revolutionism are both strong, 
revolutionism is the dominant response. It is a revolutionism modified,· 
however, in two ways: with respect to imminence of the expected change 
and with respect to criteria for inclusion in the elect. "Pure" revolu­
tionists expect the transformation very soon. Mark tempers this expec­
tation somewhat. "Pure" revolutionists require only token gestures or 
earnests of faith to be Included in the elect, since the wider culture or' 
society is so alien, no amount of human effort would make any difference. 
Mark's anti-tokenism in his rejection of a ritual water baptism, kosher, 
signs, wonders, and war-waging (1:8; 7:1-23; 8:12; 13:21f.), however, 
heavily modifies his revolutionism with a subjectivism (in the sense used 
above) that the strongest conversionist group would find enviable.

Mark substitutes a life given in service (conversionism) for a life 
of handwashings (introversionism). He substitutes a ministry of preaching, 
being delivered up, and death (conversionism) for the millennial tokenism 
of the so-called false messiahs and false prophets (a more "pure" revolu­
tionism in this regard, unless it is used solely as propaganda for mili­
tary recruitment). However, Mark makes conversionism the condition for 
future reward. Inclusion in the elect comes from following Jesus. Chris­
tian service finds meaning ultimately in the arrival of the Son of Man.

3. Miracles as Christian Service. Why is thaumaturgy so prominent 
in Mark? Does he advocate thaumaturgy for its own sake—because it is al­
ways fascinating? Does he encourage it as an appeal to the expectations 
of a certain level of folk culture in his readership—as a form of thauma- 
turgical law of supply and demand? Or does it function as a "holding 
operation" for the one big miracle or social transformation which is still 
coming—but perhaps not Immediately? Or is Markan thaumaturgy a reformist 
religious response in reality which gives support to a program for world 
improvement through healing, raising dead people, and exorcising? Or 
might one even suppose that the author is a man of greater sophistication 
than most of those to whom his words are addressed and that the miracles 
are offered at a level which they can understand and to which they are 
likely to respond, particularly if the hope of the Rule of God has al­
ready been considerably postponed by the time he writes? In view of the 
cognitive dissonance created by the delay of the cosmic transformation, 
is thaumaturgy being offered as an alternative to revolutionism?

A few observations about miracles in Mark will suffice to suggest 
some possible answers to these questions. Except for a herd of swine and 
a unproductive fig tree, all thaumaturgical activity in the Gospel of 
Mark is for the recipient's welfare. Miracles do not occur for their own 
sake generally or as signs of the endtime (8:Ilf.; 13:21f.). Rather they 
consistently appear as signs of forgiveness (2:1-12), compassion (6:34), 
service to others (10:46-52, Immediately following the discussion on Chris­
tian service in 10:35-45), as a proper understanding of the meaning of the 
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sabbath (3:1-6), or simply as an answer to the requests of people in need 
(3:7-12). In Mark, miracles are couched within the framework and in the 
language of general service to others. They provide a sense of completion 
or salvation for the present time.

On the one hand, evidence in Mark does not easily support a direct 
connection between thaumaturgy and revolutionism. Miracles are not ..clearly 
previews of coming attractions; an exorcism is not clearly a hint of the 
great cosmic exorcism to come. One may assume, however, that thaumaturgy 
in Mark may be an appeal to the fascinations of a certain level of folk^ 
culture among his readers, especially since the endtime has apparently been 
delayed. Without thaumaturgy, the temptation to "be led astray" by the 
signs and wonders of false messiahs and false prophets would be greater 
still;

On the other hand, evidence is strong in Mark for connecting thauma­
turgy directly with conversionism. Giving a cup of water to a thirsty, 
preacher and exorcising an unclean spirit are not dissimilar in Mark's 
view. Thaumaturgy supports conversionism in two ways: it may reflect an 
already-present faith (5:34; 10:52; 11:23), or it may elicit greater 
faith (10:52b). Present-time and local-scale salvation in thaumaturgy 
and present-time, local-scale salvation in conversionism together modify 
and inform futurist revolutionism. The main purpose of.‘miracles in Mark, 
therefore, is to enhance Christian service—which in turn enhances the 
millennial hope.

4. From Magic, to the Millennium, and Back Again. With a dia­
chronic interest, Bryan Wilson observes that frequently groups have moved 
typologically from a dominant thaumaturgical response to a dominant 
revolutionist response and back again to a dominant thaumaturgical re­
sponse over a period of time, if the social situation gave rise to it. 
The Shaker Church, originating in the 1880s in Washington state, and the 
already-mentioned Congolese Kimbanguist cult are a few of many Instances 
of this typical fluctuation.^ Thaumaturgy’s immediately impressive indi­
vidual dispensations are forgotten when widespread oppression, social 
crises, dr military threat evoke concern for much broader transformation 
by supernatural action. As soon as the crises pass, thaumaturgy, With its. 
ready comforts, again takes over, and concern about the unredeemed pro­
mises of world transformation fades.

The Gospel of Mark reflects a variation of this typical fluctuation 
between revolutionism and thaumaturgy. In Mark, thaumaturgy is secondary 
to conversionism. The movement, then, is more probably in Mark's case 
from magic, to the millennium, and then back to a more present orientation 
in conversionism which is only assisted by magic—not dominated by it. 
Is our synchronic camera catching Mark heightening revolutionist hopes or 
relaxing them? The evidence suggests the latter. Redaction criticism of 
the apocalyptic discourse points to a Markan tempering of an already 
existing fanatic revolutionist fervor rather than an accentuation of its 
more enthusiastic aspects. Mark counterpoises radical revolutionism with 
highly developed conversionism which uses thaumaturgy as a support. 
Nationalist, xenophobic millennial dreams are in the process of being re­
placed in Mark by an active itinerant ministry of preaching and healing 
in service to others ih "all nations" (13:10). This is likely the reason 
he chose a biographic literary form—^o give his readers someone to imi­
tate—rather than an apocalyptic form, a more strictly aretalogical form, 
or a letter form.

5. Some Comparisons. Mark's mixed religious response resembles 
Paul's in First Corinthians in several ways, and it differs in others. 
Paul's revolutionism appears to be more intense than.Mark's, and Mark's 
conversionism seems more carefully developed than Paul's. Paul's concern 
about community order and harmony likewise appears more considered than 
Mark's, and community boundaries are more clearly drawn (baptism, reasons 
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to bar members from community, preference to remain out of civil court), 
even though Paul’s group does not seem introversionist in a strong sense 
(5:9-13). Paul argues against the individualism of manlpulationists 
("knowledge is imperfect") and thaumaturgists ("If I speak in the tongues 
of men and of angels. . .”), and he consistently moves in the direction of 
community or colony building with the Corinthians. One may observe that 
in Romans revolutionism is weaker than it was in First Corinthians, and 
the movement away from legal introversionism and toward a less national­
istic worldwide Christian missionary network seems more prominent.

-In the Gospel of John, the revolutionist response is hardly trace­
able, and a combination of conversionism, manipulationism, and introver- 
sionism seems to have gained ascendancy. Compared with Mark’s mixed re­
sponse, John’s is less future-oriented and more present-oriented, and 
greater attention is given to doctrinal purity and community boundaries, 
if Wayne Meeks’ and Raymond Brown’s assessments are substantially cor- . 
rect.35

The mixed response of above-mentioned Shembe and his Zulu follow­
ers in South Africa, compared with Mark’s, ranks higher on the introver- 
sionist scale./ Shembe’s attempt to reassert native dignity through tri­
bal separatism is considered highly Important by his followers. Even 
though thaumaturgy is strong in both Shembe’s group and Mark’s group, 
neither is merely a thaumaturgical cult. Thaumaturgy is used by Shembe 
in support of introversionism when he restores tribal integrity to indi­
viduals who, because of their illnesses caused by witchcraft, had been 
shunned. Thaumaturgy is used by Mark in support of conversionism and 
ultimately revolutionism when it reflects or elicits a mountain-moving 
faith in God which has its reward both in a present and future age.

In summary, the mbdel of yector analysis has made, several things 
possible in this study: it has helped the Investigation of the interre­
lation of strong responses to each other in a given group or person; it 
has assisted in the charting of changes in religious responses in a given 
group or person over periods of time; and it has afforded comparisons of 
groups with mixed responses with other such groups.

CONCLUSION i

Our preliminary conclusion is that the dominant socio-religious 
impulse of Mark with respect to the wider society is to consider it so 
alien that only a radical transformation by God in the future can solve 
the problem, tils secondary socio-religious impulse heavily tampers his 
future hope with a focus on a significant change of personal life which 
may lead to an experience of salva-tion in the present in an active itin7 
erant preaching ministry in the service of others even to the point of 
death, as was the case with Jesus. A tertiary socio-religious impulse 
is observable in Mark’s encouragement of specific acts of miraculous 
healing which are meant to enhance the ministry of service and lead ulti­
mately to eternal life in an age tp come.

In this study we have attempted to demonstrate that nomothetic 
comparison as a supplement to idiographic description contributes to an 
understanding of the social world mirrored in the text of the Gospel of 
Mark. This is an embryonic study-’-preliminary, in form and suggestive in 
purpose. The material examined, we propose, is representative but not 
exhaustive. What has emerged is a picture of the Markan social· world 
that is in some respects. similar to pictures' of the social worlds of'many 
other religious groups and in some respects unique.
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Even though we approach the material in a different way, our study 
of Mark complements the work of Gerd Theissen of Bonn on early Corinthian 
and Palestinian Christianity, Concerning Theissen's publications,John 
Schutz wrote in 1977 for the AAR/SBL Social World of Early Christianity 
Group, "Individually the essays are provocative; in the aggregate I think 
Theissen’s work is singularly impressive."36 We agree withSchUtz in this 
evaluation and wish also to contribute to the excitement which such social 
description has generated in recent years. Our particular study—with its 
comparisons afforded by a typology of religious response to the world—has, 
we hope, shed light on the relationships between basic soclo-rellgloUs im­
pulses in Mark and other materials which was not possible before. Whether 
ones focus is social facts, social history, social organization, or social 
world, the overall exegetical enterprise can only be enhanced by social 
inquiry—and there are many more questions to ask.37
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S 66 THE SOCIAL WORLD IMPLIED
IN THE LETTERS OF THE CHRISTIAN BISHOP-MARTYR 

(NAMED IGNATIUS OF ANTIOCH)

Bruce j. Malina 
Creighton University

"Theories are nets cast to catch what we call 'the world': 
to rationalize, explain and to master it" (Popper 1961:59).

Our task is to understand Christian origins as a social phenomenon. 
To acquire such understanding, some set of theories of social inter­
action and social innovation is necessary. We need a set of theories 
that would adequately account for most, if not all, of the information 
available to us relative to Christian origins. Contemporary sociology 
has its nets and is seeking to make the mesh ever finer. Those at work 
bn the social world of early Christianity, on the other hand, are still 
looking for a net.

Further, contemporary sociology is highly impatient with the grand 
social theorists (Mills 1959:55). Instead sociologists prefer a sort of 
raw empiricism, the gathering of data with little attention paid to 
generalizing results beyond the particular social system’studied. The 
problem with such raw empiricism is that it contributes little th our 
ability to see life in general perspective or to understand social change 
(Mills 1959:55;. Rogers 1971:87). The study of Christian origins, for its 
part, simply lacks any grand social theory. It does have a rather grand 
literary theory in form-criticism and its logically Integral offspring. 
And on the basis of this grand literary theory, many useful form—critical, 
structural-critical and redactional-critical studies have appeared. How­
ever in all too many respects, such studies have all the features of the 
raw empiricism described above. They contribute little to our ability to 
see life in the first and second centuries in a general perspective or to 
understand the Christian movement as a social phenomenon resonating in and 
for the populations of the Mediterranean world of that time.

What is necessary is a set of interrelated propositions about human 
social behavior in cross cultural settings at a level of generalization 
that’ facilitates testing or validation in terms of our available texts 
and stones. Such a consistent set'of interrelated propositions about 
human social behavior in cross cultural settings has been formulated by 
Douglas (1970; but in 1971 she tends to psychologize those propositions). 
Isenberg and Owen (1977) have admirably synthesized Douglas' (1970) pre­
sentation. And a number of less general propositions (Parsons 1963a,b; 
Turner 1969; Rogers 1971; Selby 1974) can readily fit into the matrix . 
proposed by Douglas and in this way further expand the net she has woven.

Douglas' theoretical matrix fits within that aspect of social anthro­
pology called "structuralist," "rationalist," or "expressive." Structure 
here refers to the outcome of the human process of classification or pat­
terning. Meaning might be defined as socially shared and appreciated pat­
terns of behavior. The presumption is that the world of man is a symbblic
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social world, a world which is socially constructed and in which all human 
social interaction is a process, of shared communication· In social inter­
action, just as in language, the central problem is to determine how far 
the meaning which is conveyed to the listener or partner is that intended 
by the cultural system. For if some person gets results in social inter­
action, we must presume that some sort of larger social set of "rules of 
-the game" must be at work.

"Where there is discrepancy between verbal statements and observed 
behavior, rationalists tend to,maintain that the social reality 
•exists' in the verbal statements rather than in what actually hap­
pens. The justification for this position may be illustrated by an 
analogy. A Beethoven symphony 'exists' as a musical score which can 
be interpreted in all sorts of ways by all sorts of orchestras. The 
fact that a particularly incompetent performance diverges widely from 
the score as written "does not lead us to say that the 'real' symphony 
was'the bad performance rather than the ideal score. In thinking of 
rationalist (structuralist) social anthropologists, the 'structure· 
of a system of social ideas bears the same sort of relationship to 
what actually happens as does a musical score to the performance. 
The score is, in a sense, the 'cause' of what happens, but we cannot 
work backwards and reliably infer the score from direct observation 
of any single performer's behavior. In the musical case, the score 
originates 'in the mind' of the composer. By analogy, committed 
rationalists tend to write of cultural systems being composed by a 
kind of collectivity — 'the human mind.’ From this they infer that 
it is necessary to study a number of contrasted empirical examples, 
(a number of separate performances by separate orchestras) before we 
can be confident that we know what is the common abstract 'reality' 
which underlies them all" (Leach 1976:5).

Douglas has in fact studied a great number of contrasted examples to 
come up with' her set of interrelated propositions about human social be­
havior in cross cultural settings. What she offers, then, are general or 
theoretical hypotheses. Such general hypotheses are postulated sets of 
relationships between two or more Conceptual generalizations (e.g. be­
tween purity, ritual, sin, cosmology, misfortune and the like). Theore­
tical hypotheses get validated by applying them to concrete cases and 
finding equivalences between the theory and the case in point. In the . 
present study, I hope to apply the theoretical hypotheses of Douglas plus 
a number of less general ones that fit into Douglas' scheme to the texts 
of Ignatius of Antioch. These texts become concrete cases for social an­
thropology only by our empathetically imagining what the text is describ­
ing. For this purpose the simple social descriptions offered by histori­
cal and archaeological studies are quite necessary and useful. What the 
text describes then serves to flesh out the theory, while the theory 
serves to flesh out.the lacunae in the text.

Some might think such a method to be rather circular. However such 
circular procedure seems normal to human perception:

"The question of what happens first [perception of an object as a 
whole or perception of salient general features composed to perceive 
an object as a whole] has been much discussed by students of percep­
tion. In order to perceive that something is, say, a table, it 
would seem necessary to use information about its location, size, 
and shape, but how is.it possible to judge its attributes until we 
know what ’it’ is? Which comes first, the attributes or the whole? 
Experience with modern systems for processing information has taught 
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us that such circles need not be vicious· Minsky and Papert remark 
in this connection that it is quite common in computer programs —? 
and presumably in thought processes — for two different procedures 
to use each other as subprocedures· When the system is forming a 
percept, object-forming procedures can call on shape-recognizing pro­
cedures as subprocedures; when it pays attention to shape, shape­
recognizing procedures can call on object-forming procedures as sub­
procedures· The assumption that one set of procedures must in every 
case precede the other imposes a rigid and unnecessary constraint on 
the complexity of our hypothesis about object perception”,(Miller 
and Johnson-Laird 1976:46)·

Now in what\follows we hope to relate attributes to wholes, texts to 
theories, and vice-versa· In this instance the statements in the letters 
of Ignatius, our texts, would be like the attributes of some object, while 
the conceptual generalization or theory postulate wc^uld be like the ab­
stract whole we are seeking· The degree of match or fit between the con­
crete textual statement and the theoretical generalization cannot be 
tested except by intuitive means (Rogers 1971:90)· Yet while this may be 
'so, the bases for such intuition can and should be articulated by means 
of the circular procedure described above· This would entail relating 
theory and text by the joint processes of deduction (from theory to text) 
and induction (from text to theory)· Such a procedure, applied to the 
early Christian social world evidence, is a sort of middle range analysis 
standing between highly abstract grand theory and purely literary study 
of texts or archaeological description of stones* The goal of such a 
middle range analysis would be to develop an interrelated and integrated 
series of generalizations linked in a matrix of theories and established 
relationships·

Such middle range theories are crucial if any sort of testable under­
standing of the early Christian social world is to be generated· In con­
temporary cross cultural study ’’one inust resort to the level of conceptual 
equivalence in cross cultural enquiry rather than pursue the goal of ope­
rational equivalence which is an impossible objective·” The reason for 
this is that £t is impossible to sample populations of many contemporary 
cultures· If this is so for anthropology, theri it holds a fortiori for 
our field of study since it requires imagination to make do for empirical 
observations· ’’But even conceptual equality is difficult to attain, and 
its assessment must be forged on logical rather than empirical grounds” 
(Rogers 1971:92)* This conclusion would point to the value of an ade­
quate ’’rationalist” theory from social anthropology in social world in­
vestigations*

Of course» studying in terms of theory is a mixed blessing* What we 
wish to understand is a process of human interaction, a process like 
raising one’s arm* What theory does is break down a process into a series 
of acts, much like a movie film breaks down an arm-raising into a series - 
of still pictures* So ”we should not forget that we are artificially and 
heuristically chopping up reality into conceptual bite-sized pieces* Al­
though such processing may aid digestibility, it also adds an ersatz fla­
vor” (Rogers 1971:94)* And it is perhaps this ersatz flavor that will 
turn away historians and theologians from such social world study, much 
like literary criticism did a generation ago (and still). On the other 
hand, the digestibility afforded by contemporary literary theory should 
encourage one to hope for similar digestibility with applied social 
theory*

* * * · * *
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-The letters of Ignatius of Antioch are an invaluable source of 
information relative to the situation of the Christian movement in Asia 
Minor ca. 107 A.D. They offer us a long glimpse into the specifically 
Christian social world of that time and place, but only a glimpse. And 
they project scenes of typically Hellenistic Christian communities at a 
time not too long after their founding foreign father(s) moved on, a 
time when no written normative code or canon governed Christian social 
interaction.

In the following study, I propose to consider Ignatius and his 
letters under these aspects:

1. The Christian Traveler (named Ignatius)
2. The Liminal Person (named Ignatius)
3. The Direction of Social Interaction in the Letters of Ignatius
4. The Social Dimensions of the Church in Ignatius
5. The General Social World Shared-by Ignatius and Plutarch

6. The Letter Writer (named Ignatius)
7. The Social Analyst (named Ignatius)

8. Conclusion: Ignatius and Antioch

1. The Christian Traveler (named Ignatius)

A cursory reading of the letters of Ignatius indicates that his 
primary purpose in writing, except perhaps his letter to the Romans, was 
to acknowledge or to request proper "refreshment" from the communities 
he addressed, as he was forced to wend his way to Rome from Antioch as 
a Roman prisoner in chains and under guard. In other words, his letters 
look primarily to travel arrangements or are a response to arrangements 
provided. That he could presume upon the hospitality of his fellow 
Hellenistic Christians implies a set of social expectations. Sampley 
(1977:158-174) has recently pointed out how a very similar set of social 
expectations in Paul and the Pauline communities received their conceptu­
alization in the consensual contract of Roman law known as socletas 
(association). The same sort of conceptualization seems to be at work in 
the communities visited by Ignatius and those in the vicinity. Further, 
the fact that he could readily presume upon socletas would also indicate 
that such a social arrangement existed in Antioch as well.

"At the turn of the eras, socletas was still a legally binding, 
reciprocal partnership or association between one person and one or more 
second people with regard to a particular action, thing or person" 
(Sampley 1977:159). More specifically, socletas was a bona fide consen- 
sual agreement. This agreement depended fully on the mutual trust and , 
faithfulness of the partners, and it had its focus on some shared goal 
toward which the partners (socii) were to contribute their property or 
work or both in the fulfillment of the shared aim. With regard to the 
shared goal, all the partners of the association were equal regardless 
of their social status or factual contribution toward the goal. Socletas 
required no formalities — no independent witnesses, no documents or legal 
papers, no notification of public officials. The association lasts as 
long as the parties involved remain of the same mind (in eodem sensu). 
Moreover it could be dissolved by the attainment of the Contracted goal, 
by the death of a partner unless provisions for its survival were other­
wise made, by fraud or deceit on the part of a partner, or when a 
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partner was no longer "of the same mind." In this last instance, the mat­
ter might be taken to court, for societas was liable to court action; the 
guilty or terminating party would be declared infamis with appropriate 
penalties. Finally, a socius had to accounts for the business dealings 
that he might undertake on behalf of the association, and he was entitled 
to reimbursement for expenses properly incurred. As a result of their 
common and reciprocally binding societas, partners often regarded them­
selves in fictive-kinship terms (i.e. "brothers" and presumably "sisters") 
(Sampley 1977:159-163).

Although Ignatius does not use the word koinonia (Greek equivalent 
of societas) like Paul does, yet he does reveal sufficient elements of 
societas in his letters to lead us to presume that such a conceptualiza­
tion was at work directing explicit sets of social relations. To begin 
with, any work undertaken by an individual on behalf of the societas had 
to conform to the goal that created the association and should advance its 
realization (Sampley 1977:160). Apparently Christians along his route 
perceived Ignatius as advancing the goals of their association since they 
provided for him rather well (anapausis: refreshment, his needs on the 
trip: Eph 2,1; Mg 15,1; Tr 12,1; Sm 9,2; 12,1). Indeed, they did the same 
for other Christians on their way from Syria (Rom 10,3; Sm 10,1). The 
only ones who did not contribute to Ignatius’ passage were the Philadel­
phians (Phil 6,3), although even they provided for others (dechesthai: 
to receive properly: Phil 11,1; and for Ignatius: Eph 6,1; Rom 9,3). What 
did such local Christians do for Ignatius?. Lucian’s description of the 
imprisonment of Peregrinus fleshes out some of the details:

"When he had been imprisoned, the Christians considered the affair 
a disaster and did everything they could to secure his release. When 
this proved impossible, other assistance of all sorts was rendered, 
not sporadically but with zeal. From the earliest dawn old women, 
widows, and orphan children were to be seen waiting by the prison, 
and men of rank among them slept with him after bribing the guards. 
They brought in all sorts of suppers, and their sacred discourses 
were read, and the most excellent Peregrinus — such was still his 
name — was considered a new Socrates by them. Some came down even 
from the cities in Asia [Peregrinus was in Palestine], sent by the 
Christians from their common fund, to help and plead for and en­
courage the man. They show extraordinary effort whenever such a 
thing happens.which affects their common interest. In short, they 
spare nothing. And indeed, because of Peregrinus’ bonds, many 
gifts of money were made to him at this time, and he made no little 
profit out of it" (Lucian, The Passing of Peregrinus 12, this version 
from Grant 1964:94; text and version in Harmon [Loeb] 1936:13-14).

While this description comes from ca. 166 A.D., it probably fits Ignatius’ 
situation. However it seems that his significant visitors were mainly 
the local Christian supervisors, some of their council numbers and their 
association factotums (bishops, presbyters, deacons). And it would have 
been bribery from the common fund of the communities in question that 
allowed for this cape of a transient Christian prisoner. The coranon fund 
(to koinon: Pol 4,3) likewise point? to societas.

The common goal or mind (sensus in Roman., law) of these Christian 
associations is^best represented in Ignatius by gnome (intent, policy), 
mainly the gnome of God,.the gnome orthe (Eph 1,1). He speaks of this 
central intent as follows (the versions, sometimes altered to bring out 
the literal Greek, are from Richardson 1953; the text followed is that 
of'Fischer 1956): '
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Eph 2,2: You are "united in your submission [with one mind (nous) and 
one gnome! etc· The bracketed words are the Gg reading, which even if not 
authentic, indicates some scribes* understanding of what unity means, see 
below·

Eph 3,2: "I hasten to urge you to harmonize your actions with God's 
gnome· For Jesus Christ — that life from which we can’t be torn — is 
the,Father’s gnome, as the bishops too, appointed the world over, reflect 
the gnome of Jesus Christ·”

Rom 7^1: ’’The prince^of this.world wants to* kidnap me and pervert my 
godly gnome (literally: ten eis theon mou gnomen)·”

Rom 8,3: ”1 have written prompted not by human passion but by God’s 
gnome· ”

Phil insc: Association officers. ”have been appointed en gnome of 
Jesus Christ·”

Phil 1,1: ’Tor this reason I bless his [local bishop’s! godly gnome·”
Phil 3,3: ”If anyone walks in the way of deviant gnome, he is out of 

sympathy with the Passion·”
Phil 6,2: ’Tlee, then, the wicked tricks and snares of the prince of 

this world, lest his gnome wear you down, and you waver in your love·”
Sm 6,2: ’’Pay close attention to those who have wrong notions about 

the grace of Jesus Christ, which has come to us, and note how at variance 
they are with God’s gnome (literally: enantioi eisin te gnome tou theou)·”

Pol 1,1: ”1 praise your godly gnome·”
Pol 4,1: ”Do not let anything be done without your gnome, apd do not 

do anything without God’s·”
Pol 5,2: ”It is right for men and women who marry to be united with 

the bishop’s gnome · · · Let everything be done so as to advance God’s 
honor·”

Pol 8,1: ”1 want you therefore, as one who has the gnome of God, to 
write to the churches ahead and to bid them to do the same·"

This gnome of God, the Christian common focus, gets it further ex­
pression in unity.(henotes: Eph 4,2; 5,1; 14,1; Phil 2,2; 3,2; 5,2; 8,1; 
9,1; Sm 12,1; Pol 8,3; henoo: Eph insc; Mg 6,2; 7,1; 14,1; Rom insc; 
Sm 3,3; henosis; Mg 1,2; 13,2; Tr 11,2; Phil 4,1; 7,2; 8,1; Pol 1,2; 5,2; 
homonoia: Eph 4,1·2; 13,1; Mg 6,1; 15,1; Tr 12,2; Phil insc; 11,2)· As a 
matter of fact, "unity" or "harmony" in some form or other is probably 
Ignatius’ closest synonym for societas· I might note here that Hertling 
(1972:22) considers the following words, individually or in combination, 
as synonymous in early Christian writings: koinonia, eirene, agape, com- 
munio, communicatio,' pax, societas and unjtas· Be that as it may, for 
Ignatius unity in the Christian association is based upon and derives 
from "our common hope (te koine elpidi)” (Eph 1,2; 21,1; Phi1 5,2; 11,2) 
or the "common name" (Eph 1,2)· This unity gets symbo'led in unity and 
harmony with the local association supervisor (bishop), who .’’holds this 
office relating to the association (ten diakonian ten eis to koinon 
anekousan)” (Phil 1,1)· For association partners,'"only what you do to­
gether (epi to auto) is right" (Mg 7,1)· On the other hand, Christian 
deviants who oppose' the straight society addressed by Ignatius have their 
own gnome (Phil 3,3), as does the prince of this world (Phil 6,2), at 
variance with God’s gnome (Sm 6,2)· Consequently such deviants have 
their own societas, with their own aims relative to which they are of the 
same mind (to auto phronousin: Sm 5,2; see Sampley 1977:162 on this phrase



ΊΊ

as a technical term vis-a-vis societas)·

In sum, Ignatius* social expectations for material support on his 
trip to Rome derives from his social perception of societas with the 
various communities along his way· From them he and others before him 
expected concrete hospitality (Malherbe 1977:222-232; Chadwick 1961:281- 
285)· His letters primarily either acknowledge such hospitality received, 
or seek it out along the way· Given the obviousness of his procedure, we 
can safely assume that as episkopos in Antioch, he also saw to such asso- 
ciational reciprocity in his community, which likewise perceived itself 
as a societas· However Ignatius was not an ordinary Christian traveler· 
He was a Roman prisoner in chains, a criminal condemned to death·

2· The Limiiial Person (named Ignatius)

In his role as criminal condenned to death, Ignatius was a liminal 
person· A liminal person is one who finds himself suspended between two 
socially defined states, e»g· between life and death, between childhood 
and adulthood· Liminal persons are thus in a situation of transition· 
Such transitional situations obtain in human living because humans tend 
to make boundaries or artificial interruptions in what is naturally con­
tinuous time and space· Social time, like the ages of childhood, adoles­
cence and adulthood, and social space, like the border between the U«S· 
and Canada, or between my yard and my neighbor's, are socially contrived· 
The same holds for the boundaries marking the inside and outside of my 
physical body and our social body· It is an axiom in social anthropology 
that boundary markers setting off such social time and space are ambigu­
ous and a source of conflict and anxiety (Douglas. 1966; Leach 1976:33-34)· 
Leach observes: "All human beings have a deep psychological need for the 
sense of security which comes from knowing where you are· But *knowing 
where you are* is a matter of recognizing social as well as territorial 
position· So we make maps of social space by using territorial space as 
a model" (1976:54)· The socially shared map of social space and social 
time, with special emphasis on the boundaries, is what putity and pollu­
tion are about· It is also what being a liminal person is about·

Ignatius has moved from the social pole of free Roman citizen into 
the boundaries separating that state from the state of executed criminal· 
I would presume he was a £ree Roman citizen because he was shipped off to 
Rome to be executed· Now^any such movement across social boundaries like 
the one Ignatius undergoes tends to be perceived as pregnant with highly 
ambiguous meaningfulness· Such movement also requires some sort- of cere­
mony or ritual to mark the interval socially, to proclaim the change of 
status, and in some way to help bring that change of status about· Turner 
describes the situation as fallows:

**Van Genhep has shown that all rites of passage or ’transition’ are 
marked by three phases: segregation, margin (or limen, signifying 
’threshold* in Latin), and aggregation· The first phase (of separa­
tion) comprises symbolic behavior signifying the detachment of the 
individual or group either from an earlier fixed point in the social 
structure, from a set of cultural conditions (a ’state* [i.e· any 
type of stable or recurrent condition that is socially recognized]), 
or from both· During the intervening ’liminal* period, the cha­
racteristics of the ritual subject (the ’passenger’) are ambiguous; 
he passes through a cultural realm that has few or none of the 
attributes of the past or coming state· In the third phase (reag- 
gregation or reincorporation), the passage is consummated. The 
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ritual subject, individual or corporate, is in a relatively stable 
state once more and, by virtue of this, has rights and obligations * 
vis-a-vis others of a clearly defined and ’structural’ type; he is 
expected to behave in accordance with certain customary norms and 
ethical standards binding on incumbents of social position in a 
system of such positions” (1969:94-95)·

Ignatius is in this liminal state because in the eyes of Roman authority 
he is a deviant· Just asdirt or pollution is matter out of place, so 
also are deviants· Only deviants are people oiit of place· And they get 
out of place mainly because their social groups put them there in order 
to protect and reinforce the group’s social boundaries· Thus deviants get 
segregated and placed into a liminal state· Whether reaggregation occurs 
or not depends upon the person’s social status and the quality of the, 
social group· For example, Roman society would look to no aggregation of 
non-citizen deviants and even certainclasses of citizens by killing them; 
Christian groups of the time expel, shun Or excommunicate deviants; our 
U«S· society segregates deviants for a time, then /r'eaggregates. them with 
an ex-criminal label for a lifetime·

’’Social groups create deviance by making the rules whose Infraction 
constitutes deviance and by applying those rules to particular people 
and labelling them as outsiders· From this point of view deviance is 
not a quality of the act a person commits, but rather a consequence 
of the application by. others of rules and sanctions to an Offender·’ 
The deviant is one to whom that label has successfully been applied; 
deviant behavior is behavior people so label” (Becker 1963:9)·

In social ahthropology, as Selby observes:

”Deviance is seen as an interactive process involving negotiation 
between the straight society (or the agents of that society) and 
the candidate deviant populations· · · · Social groups create 
deviance by attention to behavior that they think requires expla­
nation or sanction (or is dangerous or aberrant) and by the col­
lective activity of labelling (i.e. assigning people to the 
categories of deviance)” (1974:10 and 14)·

The Romans in Antioch successfully labeled Ignatius a deviant· They 
subjected him to the social ritual of apprehension, chaining and guarding 
as their preferred form of defining and dealing with deviance in a person 
of his status (probably a Roman citizen, as stated above). In this pro­
cess of interaction, Roman agents perform a rite of transition, with 
Ignatius as ritual subject, that serves to reinforce the social bounda­
ries of Roman imperial society·

In such a performance, the movement of individuals from one physical 
locality to another as well as the sequence of such movements become part 
of the message Roman imperial society communicates both to itself and to 
the Hellenistic communities of Asia Minor· But the Christian association 
of which Ignatius is ostensibly a member switch the meaning of the Roman 
message· And this they do in terms of their own associational values. 
For on the trip to Rome, the local Christian association members strive 
for normal relations with Ignatius. As a socius, he is completely re­
habilitated, in their eyes, even though Roman judicial authorities have 
labeled him a deviant. The local Christians’ continued relationship 
with him and their attempt to activate normal social interaction, given 
the circumstances, would thus kill the deviant label or at least make it 
highly questionable in the view of their local Hellehistic communities.
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In this context, it seems highly possible that the problem which the. 
Philadelphians had with Ignatius was that some of the Christian socii 
there tended to believe that he was indeed a criminal, hence offered 
him no ’’refreshment’1 (Phil 6,3)·

Be that as it may, Ignatius himself declares his transition, his 
trip, as pregnant with meaning: ’’God gave the bishop of Syria (i.e. 
Ignatius) the privilege of reaching the sun’s setting when he summoned 
him from its rising· It is a grand thing for my life to set on the world 
and for me to be on my way to God, so that I may rise in his presence” 
(Rom 2,2). Ignatius thus sees himself in transition from East to West, 
from one pole to another, accomplishing by his horizontal journey what 
deviant Christians perhaps attempt to do vertically, i.e. going to God.

So far as his Christian socii are concerned, Ignatius in this liminal 
state is in an abnormal condition, in a sacred state and contaminated with 
”holiness” as it were· He is without status as we may note by the fact 
that he never ranks himself with his fellow bishops, but always as fellow 
slave of deacons doing Christ's ministry (Eph 2,1$ Mg,2,1$ Sm 12,2)· 
Relative to his own socletas, in Syria, he ranks himself the least of those 
socii (Eph 21,1$ Tr 13,1$ Rom 9,2$ Sm 11,1)· He is thus outside normal 
society and outside formal time, inthe wild, so to say: ’’All the way from 
Syria to Rome I am fighting with wild beasts, by land and sea, night and 
day, chained as I am to ten leopards” (Rom 5,1)· And he hopes to stay in 
this transitional situation until his aggregation with God. His destined 
conflict with wild animals in Rome is all part of this single transition­
al situation (Eph 1,2$ Tr 10,1), a situation of closeness to God: ”To be 
with wild beasts means to be with God” (Sm 4,2)·

As liminal. person, Ignatius can.be the vehicle of mysterious knowl­
edge and insight (see/Turner 1969:137-138). The Trallians, for example, 
seem to have asked for some such Information, but Ignatius refused:

”Am I incapable of writing to you of heavenly things? No, indeed $ 
but I am afraid to harm you, seeing you are mere babes. You must 
forgive me, but the chances are you could not accept what I have 
to say and would choke yourselves. Even in my own case, it is not 
because I am a prisoner and can grasp heavenly mysteries, the ranks 
of the angels, the array of principalities, things visible and in­
visible — it is not because of all that that I am a genuine dis-, 
ciple as yet. There is plenty missing, if we, are not going to be 
forsaken” (Tr 5,1-2).

On the other hand, he does give some ’’liminal” information to the Phila­
delphians, some of whom resent it:

’’Some, it is true, suspected that I spoke thus because I had been 
told in advance that some of you were schismatics. But I swear by 
Him for whose cause I am a prisoner, that from no human channels 
did I learn this. It was the Spirit that kept on preaching in 
these words: ’Do nothing Apart from the bishop$ keep your bodies 
as if they were God’s temple$ value unity$ flee schism$ imitate 
Jesus Christ as he imitated his Father’” (Phil 7,2).

Considering the content of this liminal utterance deriving from the 
Spirit, we can see that it roughly covers all that Ignatius has to say 
apart from his travel arrangements. It would seem therefore, that it is 
the liminal quality of his communication that would motivate his Chris­
tian socii to want to know and preserve his writings (Polycarp to Phil 
13,2). Why those writings did not end up in some early Christian cation 
is probably due to the fact that Ignatius explicitly states his refusal 
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to reveal the information he has (Tr 5,1-2), hence his letters are uneven 
and mixed in their ’’spiritual" origin, unlike the revelations of the 
author of the Shepherd of Hermas, for example·

Turner offers the following generalization: "If liminality is re­
garded as a time and place of withdrawal from normal modes of social 
action, it can be seen as potentially a period of scrutinization of the 
central values and axioms of the culture in which it occurs" (1969:167)· 
And what Ignatius* letters dp indeed offer is a scrutinization of the Cen­
tral values and axioms of the subculture formed by the Christian societas, 
with dimensions of criticism, directions and urgings that would be 
accepted only from a socially certified liminal person·

Moreover Ignatius* whole style of communication intimates the 
humility posture characteristic of persons in liminal situations· His 
formalized ritual greetings, his enormous care not to offend, his turn 
of phrase indicating respect and deference, his gravity of tone.and con­
cern — while all these may be formal characteristics of a "friendly" 
letter, they are nonetheless also qualities of the liminal person, spe­
cifically in rituals of status elevation (Turner 1969:166ff·)· A ritual 
of status elevation conveys the ritual subject irreversibly from a lower 
to a higher position in a socially acknowledged system of such positions· 
Now Ignatius’ own words indicate that this is precisely what he has in 
mind: "To be sure, I am ever so eager to be a martyr, but I do not know 
if I deserve to be· Many people have no notion of my impetuous ambi­
tion" (Tr 4,2)· His letter to the Romans is eloquent witness to his in­
sistence that the only aggregation conceivable for a socius put in a 
marginal state by Roman legal conviction is aggregation to God, an 
elevation of status·

And since transition to God is what he intends, given the circum­
stance of the death penalty, it is only logical that he views his hoped 
for aggregation as a sacrifice: ✓

"The central principle fin sacrificeJ is that the separation of 
spiritual essence from material body at death is paradigmatic of 
the mechanism which 'causes* a change of social status among the 
living fi.e· the rite of transitionJ" (Leach 1976:92)· 
"The paradigmatic idea is that the procedures of the rite separate 
the ’initiate* into two parts — one pure, the other impure· The 
impure part can then be left behind, while the pure part can be 
aggregated to the initiate's new status· In the case of sacrifice 
the sacrificial victim plays the part of.the initiate, but since 
the victim has first been identified with the donor of the sacri­
fice, the donor is, by vicarious association, likewise purified 
and initiated into a new ritual status" (ibid·:84)·

In other words, sacrifice is also a rite of passage, replicating the other 
social rites of passage common to the group· Ignatius* rite of passage 
as criminal, decriminalized by the new Christian label of martyr, gets 
readily replicated into sacrifice pleasing to God on behalf of the Chris­
tian associations with which Ignatius is in league· So he can write: "I 
am giving ray life for you (antipsychon) and for those whom you, to God's 
honor, sent to Smyrna" (Eph 21,1), or as he previously mentioned: "A 
cheap sacrifice (peripsema) I am, but I dedicate myself to you Ephesians — 
a church forever famous" (Eph 8,1)· The words recur: "Prisoner as I am, I 
am giving my life for you (antipsychon), not that it's worth much" (Sm 10, 
2), and again: "I.give ray life as a sacrifice (antipsychon), poor as it 
is, for those who are obedient to the bishop, the presbyters and the 
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deacons'1 (Pol 6,1; see 2,3)·

He leaves behind the impure part (the soma, not sarx), while the pure 
part, probably both sarx and pneuma as I shall point out below, get aggre­
gated to God: "I would rather that you. fawn on the beasts so that they may 
be ny tomb and no scrap of my body (soma) be left· Thus, when I have 
fallen asleep, I shall bea.burden to no one· Then I shall be a real dis­
ciple of Jesus Christ when the world Sees my body (sopaa) no more· Pray 
Christ for me that by these means I may become God’s sacrifice (thysia)" 
(Rom 4,2)· Similarly, he urges the Romans: "Grant me no more than to be 
a sacrifice (spondizo) for God while there is an altar at hand" (Rom 2,2)· 
From this point of view, Ignatius clearly articulates the idea that his 
death in these circumstances ("an altar at hand") will be of great benefit 
both to himself and to his fellow Christians·

Yet all the while Ignatius likewise considerszhis prisoner’s status 
and forthcoming death as witness, as influence in action, directed spe­
cifically to deviant Christians of Docetist or Gnostic leaning — and 
not to Graeco-Roman society at large· He writes to the Ephesians: "I am 
giving ray life, not that it’s worth much (peripsema) for the cross which 
unbelievers find a stumbling block, but which means to us salvation and 
eternal life" (18,1)· Who are these unbelievers who find the cross a 
stumbling block? They are those who deny that Christ really suffered:

"Yet in their ignorance (agnoountes) some deny him — or rather have 
been denied by him, since they advocate death rather than the truth· 
The prophets and the law of Moses have failed to convince them — 
nay, to this very day the gospel and the sufferings (pathemata) of 
each one-of us have also^failed, for they class our sufferings with 
Christ’s (kai gar peri hemon to auto phronousin)" (Sm 5,1-2)·

From this it would seem that these agnostic Christians put the sensus of 
their societas in the symbol of the impassible or non-suffering Christ· 
Ignatius continues: /

"What good does anyone do me by praising me and then reviling my 
Lord by refusing to acknowledge that he carried around live flesh? 
He who denies this has completely disavowed him and carries a corpse 
around· The name of these people, seeing that they are unbelievers, 
I am not going to write down· No, far be it from me even to ,recall 
them until they repent and acknowledge the passion (pathos) which 
means out resurrection" (Sm 5,2-3)·

Thus these Christian deviants are no Christians at all in Ignatius’ view· 
So he advises the Philadelphians: "Make no mistake, ray brothers; if anyone 
joins a schismatic he will not inherit God’s kingdom· If anyone walks in 
the way of heresy, he is out of sympathy with the passion (pathos)" (3,3)· 
The schism and heresy here are those deriving from a denial of the passion 
of Christ· The same theme occurs in his letter to the Trallians:

"Flee then these wicked offshoots which produce deadly fruit· If a 
man taste of it, he dies outright· They are none of the Father’s 
plaiting· Fbr had they been, they would have shown themselves as 
branches of the cross and borne immortal fruit· It is through the 
cross, by his passion (pathos), that he summons you who are his 
members· A head cannotxbe born without limbs since God stands for 
unity· It is his nature" (Tr 11,1-2)·

The gnome of Ignatius’ straight society can thus be summed up in the cross 
and the pathos of a Christ of flesh and blood· Anyone not sharing this 
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central concern is a deviant, and Ignatius so labels them· His own death, 
a real and physical death like that of Jesus, is to bear witness against 
these Christian deviants and prove them wrong —while supporting Ignatius 
straight socii (cf· the other mentions of pathos: Eph insc; 18,2; 20,1; 
Mg 5,2; 11,1; Tr insc; Phil insc; 9,3; Sm 1,2; 7,2; 12,2)· Thus Ignatius 
can insist to the Romans: ”Let me imitate the pathos of my God. If anyone 
has Him in him, let him appreciate what I am longing for, and sympathize 
with me, realizing what I am going through” (6,3)·

In sum, Ignatius perceives his death amid the wild, his transition 
from the liminal stage to aggregation with God, as a multiple and repli­
cating symbol: a symbol of death in Christ with a view to his own physi­
cal resurrection, a symbol of sacrifice on behalf of those communities 
with which he is associated, and a symbol of witness to deviant Chris­
tians· The purpose of it all focuses on the Christian gnome, to bolster 
unity in faith and love symbolled in Jesus as- God-man and Christian 
associations headed by bishop, presbytery and deacons· If we consider 
Ignatius* forthcoming death as a symbolic medium of social interaction, 
we can see that he intends it to be a form of influence to convince 
people by persuasion of the truth of his straight society and perhaps 
to bring about their conversion, as well as a sort of inducement or 
offering to God to obtain his patronage on behalf of the straight Chris­
tian associations·

3· The Direction of Social Interaction in the Letters of Ignatius

The previous conclusion fairly well Indicates the taxonomy of the 
major social categories envisioned by Ignatius as he speaks within and to 
the Christian societas· The broad and general division he makes is be­
tween those who share the common Christian intent and those who do not· 
Among those who do not, we find those who may at some time join the so­
cietas, and those who stand at variance with the common intent of the 
association· As to these latter, some simply do not share the common 
intent at all (Docetists), while others have a somewhat deviant common 
intent (Judaizers)· Figure 1 on the next page presents this taxonomy·

I should first like to turn to consider the insiders· As mentioned 
above, Ignatius seems to use ’’unity” as a synonym of societas· What sort 
of unity does he have in mind? Note, first of all, how Ignatius keeps 
united what many of his contemporaries, in some form or other, kept se­
parated or would like to keep separated, e»g· Stoics, Cynics, Docetists, 
Gnostics and the like. I refer to the binates that recur in his letters 
like flesh and spirit, the fleshly and the spiritual, the blood of God 
(or Christ), material help and spiritual help· To get the flow of his 
argument, I quote these statements in context:

(1) Flesh and spirit (sarx and pneuma): \
Mg 1,1: ”1 sing the praises of the churches, even while I am a pri­

soner· I want them to confess that Jesus Christ, our perpetual life, 
united flesh with spirit· I want them, too, to unite their faith with 
love — there is nothing better than that· Above all, I want them to 
confess the union of Jesus with the Father·”

Mg 13,1: ”Make a real effort, then, to stand firmly by the orders of. 
the Lord and the apostles, so that whatever yoil do, you may succeed in 
body and soul (sarx kai pneuma), in faith and love, in Son, Father and 
Spirit, from first to last, along with your most distinguished bishop, 
your presbytery — that neatly plaited spiritual wreath — and your
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godly deacons·”
Tr insc: "You are dear to God, the Father of Jesus Christ, elect and · 

a real credit to him, being at peace in flesh and spirit, by reason of the 
passion of Jesus Christ · · ·”

Tr 12,1: "They [surrounding churches] have completely refreshed me 
in ilesh and spirit·"

Rom insc: Roman Christians are "united in flesh and in spirit with 
each of his [Jesus’] coranandments · ··"

Sm 1,1: cited under (3) "blood of God" below·
Pol 5,5: "Tell my systers to love the Lord and to be content with 

their husbands (symbioi) in flesh and spirit·"

(2) Fleshly and spiritual (sarkikos and pneumatikos):
Eph 5,1: "If in so short, a time I could get so close to your bishop 

— I do not mean in a fleshly way, but in a spiritual way — how much more 
do I congratulate you on having such intimacy “with him as the church en­
joys with Jesus Christ and Jesus Christ with the Father·"

Eph 7,2: "You must be on your guard against them [Christian deviants] 
for it is hard to heal their bite· There is only one physician — of 
flesh yet spiritual, born yet unbegotten, God incarnate, genuine life in 
the midsts of death, sprung from Mary as well as God, first subject to 
suffering then beyond it -- Jesus Christ our Lord·"

Eph 8,2: "Carnal people cannot act spiritually, or spiritual people 
carnally, just as faith cannot act^like unbelief or unbelief like faith· 
But even what you do in the flesh you do spiritually· For you do every­
thing under Christ’s control·

> Eph 10,3: "Thus no devil’s weed will be found among you; but tho­
roughly pure and self-controlled, you will remain fleshly and spiritually 
united to Jesus Christ·"

Eph 11,2: ”Do not let anything catch your eye besides him for whom I 
carry around these chains — my spiritual pearls! Through them I want to 
rise from the dead by your prayers."

Sm 3,3: "For myself I am convinced and believe that even after the 
resurrection he was in the flesh. Indeed, when he came to Peter and his 
friends, he said to them, ’Take hold of me, touch me and see that I am 
not a daimon a soma ton.* And they at once touched him and were convinced, 
clutching his flesh and his spirit. For this reason,they despised death 
itself and proved its victors. Moreover, after the resurrection he ate 
and drank with them as fleshly, although spiritually he was 'united with 
the Father." [Note that soma in Ignatius refers to cadaver (Rom 4,2; 
5,3) or to social body, corporation (Sm 1,2; 11,2)·],

Sm 12,2: "Greetings · · . in Jesus Christ’s name, in his flesh and 
blood, in his passion and resurrection, both fleshly and spiritually, 
and in unity — both God’s and yours."

Sm 13,2: "Greetings to the house of,Tavia, whom I want to be firmly 
grounded in faith and love, fleshly and spiritual."

Pol 2,2: "The reason you are fleshly and spiritual is.that you may 
deal tenderly [or: win the favor of] with what appears visibly; but ask 
that you may have revelations of what is invisible."
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(3) The Blood of God (Christ) (haima theou/christou):

Eph 1,1s "I gave a godly welcome to your church which has so endeared 
itself to us by reason of your upright nature, marked as it is by faith in 
Jesus Christ, our Savior, and by love of him· You are Imitators of God; 
and it was God's blood that stirred you up once more to do the sort of 
thing you do naturally and have now done to perfection. For you were all 
zeal to visit me when you heard that I was being shipped as a prisoner 
from Syria for the sake of our common Name and hope."

Tr 8,1s "Recapture, then, your gentleness, and by faith — that’s the 
Lord's flesh — and by love — that's Jesus Christ's blood — make your­
selves new creatures."

Rom 7,3s "I take no delight in corruptible food or in the dainties 
of this life. What I want is God's bread which is the flesh of Christ, 
who came from David's line; for drink I want his bloods an inmortal love 
feast indeed."

Phil inscs "Greetings in the blood of Jesus Christ from Ignatius, 
the God-inspired, to the church of God the Father and the Lord Jesus 
Christ, which is at Philadelphia in Asia · · ."

Phil 4,1s "Be careful, then, to observe a single Eucharist. For 
there is one flesh of our Lord, Jesus Christ, and one cup of his blood 
that makes us one, and one altar, just as there is one bishop along with 
the presbytery and the deacons,fellow slaves. In that way whatever 
you do is in line with God's gnome."

Sm 1,1—2s "I extol Jesus Christ, the God who has granted you such 
wisdom. For I detected that you were outfitted with an unshakable faith, 
being nailed, as it were, flesh and spirit to the cross pf the Lord Jesus 
Christ, and being rooted in love by the blood of Christ. Regarding our 
Lord, you are absolutely convinced that on the human side he was actually 
sprung from David's line, Son of God according to God's will and power, 
actually born of a virgin, baptized by John, that all righteousness might 
be fulfilled by him and actually crucified for us in the flesh, under 
Pontius Pilate and Herod the Tetrarch. We are part of his fruit which 
grew but of his most blessed Passion. And thus, by his resurrection, he 
raised a standard to rally his saints and faithful forever — whether 
Jews or Gentiles — in one body of his Church."

Sm 6,2: "Let no one be misled: heavenly beings, the splendor of 
angels and principalities, visible and invisible, if they fail to believe 
in Christ's blood, they too are doomed."

(4) Material help and spiritual help:

Sm 6,2: "Pay close attention to those who have wrong notions about 
the grace of Jesus Christ, which has come to us, and note how at variance 
they are with God's gnome. They care nothing about love: they have no 
concern for widows and orphans, for the oppressed, for those in prison or 
released, for the hungry or the thirsty. They hold aloof from the Eucha­
rist and from services of prayer, because they refuse \to admit that the 
Eucharist is the flesh of our Savior Jesus Christ which suffered for our 
sins and which in his goodness, the Father raised."

Pol 4,1-2 offers a list of such social help'the bishop must see to.
Another binary that might be listed here is passion and resurrection: 

Eph 20,1; Mg 5,2; 11,1; Tr insc; 11,1; Rom 6,3; Phil insc; 3,3; 9,2; Sm 1, 
2; 5,3; 7,2; 12,2. The linking of the two would put the, lie to the denial 
some would make of the resurrection, although this is not a clear item of 
interest in Ignatius.
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The question we might raise here, then, is what.is behind Ignatius’ 
insistent concern to keep these separable items united. At bottom, all 
these united binaries are replications, statements of the same symbolic 
model within different horizons. They are synonymous symbols. Hence to 
deny unity in one set would be equivalent to denying the other sets, in 
word and deed. In one way or other, they all point to the underpinning 
of the societas, the gnome about which and to which the socii of the 
Christian association give their consent. And.their unity within the 
Christian association replicates the unity of the church itself, which 
is the unity of God. Consider the following Venn diagram, figure 2:

Figure 2: United binaries in Ignatius

Thus, just as Jesus Christ, God and wan, brings the realms of man and of 
God into unity, so too the church, the replication of Jesus Christ, brings 
the realms of man and God into unity. If we peruse the foregoing cita- 
tions ,with a view to fitting the binates within the respective spheres of 
the Venn diagram, I believe we get the following:

A —----------------------C ’ -—B
Realm of man, this world Christian socletas Realm of God

Mg 1,1: flesh ' churches spirit
unbelief · ' faith / love

Jesus Christ Father (Spirit)
Eph 5,1: spiritual way

Eph 7,2: born ; Jesus Christ unbegotten
Mary God
death life
suffering beyond suffering

Eph 8,2 Christ’s control
Eph 10,3: devil's weed (God's planting) God
Eph 11,2: chains spiritual pearls
Sm 3,3: death resurrection of

flesh-spirit
Pol 2,2: visible invisible
Eph 1,1: blood God's blood God

Tr 8,1: new creatures
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A C B

Rom 7,3: David's line flesh/blood of Christ God
one Eucharist 
one Christ

Sm 1,2: our flesh cross of Christ our spirit
Sm 6,2: material help church spiritual help

The whole idea here; then, is that in C, A and B get united, and this on 
multiple levels: in the person of Jesus, in the individual Christian 
associations, in the churches at large, in the individual Christian. The 
same conception was revealed in. the liminal Ignatiusj he was in chains, 
"in the wild," (A) yet with God· (C) (God being under.B). It is idiis sort 
of conception that lies behind another of its replications, unity in the 
church. What is the underlying social stance implied in such replication?

Douglas (1969:69-80) suggests that philosophical controversies about 
the relation of spirit and matter, or mind and body, generally are con­
densed, symbolic statements about the relation of society and the indivi­
dual. Doctrines which use the human body as their metaphor,-Including 
those which define the relation of spirit to flesh, like Ignatius does, 
are likely to be especially concerned with social relationships. Con­
ceptually, the body or flesh symbols the social, society, while the soul 
or spirit symbols the subjective, the individual. Hence flesh is to 
spirit as society is to the individual. Given this binary and artificial 
separation of the unitary human being, three configurations are possible:

(a) Spirit is greater than matter (in our case: the Christ is God, 
not man) replicates the conception that individual liberty is greater 
than societal demands. Therefore there is an emphasis to free the indi­
vidual from social Constraints^ Denigration of matter, spontaneity, 
freedom, spiritual values — all such emphases imply rejection'of society 
in its established form·

(b) Spirit works through matter (in our case: the Christ is God-man) 
replicates the conception that the individual by nature is subordinate to 
society and finds his/her freedom within its forms. The sacralization of 
matter, of flesh, of typically human endeavors, is possible.

(C) Matter is greater than spirit (in our case: the Christ is simply 
man) replicates the conception that Societal demands are all that count 
and really exist. The emphasis in such groups would be to tie a person 
to social constraints with the denigration Of the individual and the 
purely spiritual.

Quite obviously, Ignatius holds and is held by the second position 
(b) above. Given this conception, his perceptions of the situations he 
encounters get described accordingly. Any movement from (b) to either 
(a) — the Docetist position — or to (c) — perhaps the Judaizing po­
sition — would symbol detachment or revolt-from established social 
forms, whether those of society at large or of the Christian socletas 
in particular. Ignatius' main concern seems to be levelled at those 
who would espouse position (a), i.e. Docetists or Gnostic types. Hence 
his insistence· on shunning those who might personify such revolt. Per­
haps his clearest articulation of position (b) comes at Mg 7,1-2:

"As, then, the Lord did nothing without the Father — either on 
his own or by the apostles — because he was at one with him, so 
you·must not do anything without the bishop and presbyters· Do 
not, moreover, try to convince yourselves that anything done on 
your own is commendable· Only what you do· together is right· 
Hence you must have one prayer, one petition, one mind, one hope, 
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dominated by love and unsullied joy — that means you must have 
Jesus Christ· You cannot have anything better than that· Run off 
— all of you — to one temple pf God, as it were, to one altar, 
to one Jesus Christ, who came forth from one Father while still re­
maining one with him, and returned to him·”

What all this implies is that the development of the "monarchical epis­
copate" within the Christian associations is a direct consequence of the 
social ideology that symbols Jesus of Nazareth as God-man· Such a deve­
lopment was inevitable, given the ideology· Perhaps the raw cultural 
antecedents for the developed "hierarchy" in bishop, council of the , 
presbytery and deacons ought be found in the leader, boule and bailiffs 
of the Hellenistic polis· But early Christian ideology would find 
Christian administrative officers replicated in the "gospel" or story 
of its Christian origins: "Let the bishop preside in God’s place, and 
the presbyters take the place of the apostolic council, and let the 
deacons be entrusted with the ministry of Jesus Christ who was with the 
Father from eternity" (Mg 6,1; also Sm 8,2; Tr 3,1-2)· Chadwick (1950) 
thinks the replication derives from some heavenly typology, but the 
presence of the apostolic council and concrete ministry of Jesus would 
seem to belie this view·

Yet. the fact that not every Christian acquiesced in the developing 
social structure (e«g· the wandering apostles and prophets of DiJiache and 
III John) and the fact that not every Christian conceived Jesus as God­
man (e.g· Docetists and perhaps Judaizers) simply point to the fluctua­
ting degrees of assent given to the developing symbol system· That 
deviants are to be shunned further points to the porous quality of the 
boundaries between straight Christian insider and deviant· Ignatius 
felt it his concern to tone down the degree of fluctuating assent to 
central symbols· He seeks to bring Christian experience and lightly 
moored social symbols into closer focus· He also strives to counter the 
porous boundaries of the societas by urging centripetal behavior· Con­
sider figure 3 on the following page·

The porous outer boundaries expldin why Ignatius urges the thrust 
of the outer-circle church members to be centripetal, away from the 
boundaries to the .center· His concern with the quality of these bounda-. 
ries undergirds his strong insistence upon unity with and submission to 
the bishop, his council and recognition of deacons’ work. As transient 
visitor, Ignatius situates himself in the circle of deacons, and this 
too indicates that he is replicating the ministry of Jesus (Eph 2,1; Mg 
2,1; Sm 12,2)· Finally his advice to Polycarp that marriages be per­
formed before the bishop, a movement toward endogamy, again indicates the 
centripetal movement toward unity symboled in the one bishop (Pol 5,2)·

Undoubtedly such fluctuations of focus and porosity of boundaries 
were likewise to be found in the Antiochean church that Ignatius recently 
left· He is greatly concerned about the Syrian church (Eph 21,1; Mg 14, 
l;Tr 13-^1; Rom 9,1)· And he is greatly relieved when "peace" comes to 
his former local association (Phil 10,1; Sm 11,1; Pol 7,1)· Further, he 
strongly urges the communities he visited to send official representation 
to congratulate the Syrian church "at peade." Why? All would seem to 
indicate that Ignatius now presumed that the church at Antioch would 
have a bishop instead of the invisible shepherd, Gad (Rom 9jl), to serve 
as central symbol of unity and conceptual focus of the reality that 
Ignatius was willing to die for. If this be so, it would be a good in­
dication that Ignatius thought "sociologically" rather than psychologi-
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Figure 3: Close-up of the Christian church in Ignatius.

cally when considering his situation and that of the churches. This 
point is important, and I shall return to it later (section 7, below). 
At present, however, our consideration looks to Ignatius’ view of the 
inside of the church. How did Ignatius approach the groups he addresses 
in order to get results in his interaction with them?

By interaction here I mean the description of some action and of 
some reaction to that action. For example, if I give you some money (ac­
tion), you give me a book (reaction). The letters of Ignatius as such 
are actions looking to reactions on the part of his addressees (e.g. 
unity, submission to the bishop, avoidance of heretics, schismatics, and 
the like). To list all the explicit actions and reactions in Ignatius’ 
letters along with all the implicit ones would be a tedious and perhaps 
useless task. It can become useful only if we had some way to chunk or 
group together all their similarities in some convenient abstraction to 
be able to understand what is generally transacting. A model is precise­
ly such a simplified and generalized representation on an abstract level 
for the purpose of facilitating understanding. Now Parsons (1963a,b) has 
developed such an abstract model to enable understanding of the types of 
transactions represented by and in Ignatius' letters to the various 
Christian associations.

People generally interact with each other in order to get some sort 
of results. For example, a person might give another a sack of wheat in 
order to obtain a ham; or he might get the ham by physically mauling the 



90

other and taking it· He might also point to some mold or rot on the ham 
and thus convince the other to yield the ham; or if the two be related, 
the one might appeal to the other*s family feelings to embarrass him into 
ceding the ham· Now all these examples are examples of barter· They are 
concrete, quid pro quo transactions involving the concrete exchange of 
individual, concrete items for other concrete, individual items· As so­
cieties get more complex and abstract, barter no longer serves to facili­
tate complex and specialized human interactions· In place of barter, 
such societies develop symbolic means that stand for a range of concrete 
individual, items· To parallel our example above, I can use money to get 
the ham; or I. can appeal to my office of police chief and confiscate the 
ham· Again I might convince the other of the harmful and cancerous 
effects of nitrates and get the ham from him; or I might appeal to his 
loyalty as citizen and shame him into giving the ham for a public raffle· 
In these cases, money, power of office, influencing by abstract argument 
and appeal to abstract loyalty are all symbolic and metaphorical· None 
of these items are concrete, individual, usable items, and they stand for 
a whole range of unspecified "goods·” Parsons argues that in complex 
social systems, when persons communicate with each other to get results 
in their' interaction, they normally ply each other with such symbols· 
These symbol's are then used as symbolic media of social interaction· At 
a high level· of abstraction, all such media can be reduced to four, and 
these four then can be called generalized symbolic media of social in­
teraction· The four that Parsons defines are: power, commitment, in­
fluence and money· However since money was not a generalized symbolic 
medium before the 17th century (Polanyi 1968), I would replace it with 
wealth/status when considering the social world of Ignatius and early 
Christianity·

Why do such symbols get results? Power as a generalized symbolic 
medium of social interaction (=GSM), e.g the power of the Roman emperor, 
procurator, and the like, gets results in social interaction because it 
is socially perceived to be rooted in physical force, and the person 
wielding symbolic power can and will resort to physical force if the 
interaction does not go his way· This presumes the symbolic power is 
not inflated, as it would be if the emperor or procurator had too few 
soldiers at his disposals If he has a soldier available for every re­
sident in the empire, for exan^le, such symbolic power would be deflated·

Commitment as GSM gets results because it is socially perceived to 
be rooted in actual belonging relationships, in actual bonds of loyalty, 
and the person wielding or activating symbolic commitment can shame, 
humble, or denigrate another in that other person’s own self-estimation 
by effectively casting doubt on his personhood, his integrity or his 
basic humanity· Commitment, too, can be inflated or deflated· In this 
case, inflation or deflation depends upon the range of loyalties some 
wielder of commitment can activate· For example, if a Hellenistic polis 
official were to appeal to the loyalties of his fellow polis residents 
to do something for the city rather frequently, and these residents had 
multiple and perhaps conflicting loyalties (e.g· they might also be 
Roman citizens, guild; members, heads of households, retired veterans, 
traders, and the like), the official might find commitment so spread out, 
so inflated, that no results occur in a given instance· On the other 
hand, if the city residents had loyalties only to the polis and these 
loyalties were evoked only rarely, a commitment interaction with them 
would be deflated and more effective for the activator of commitment. 
Loyalties obviously get set in hierarchies of priorities, but the larger 
the scope of the hierarchy, the more inflated the commitment is likely to 
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be, while the narrower the scope, the more deflated the commitment·

Influence as GSM gets results because it is socially perceived to be 
rooted in factual knowledge and ability. This means that the person 
wielding symbolic influence can Have recourse to facts or actually do 
what he says he will in order to persuade another if the interaction does 
not go his way. For example, if I yell "Fire,” and no one reacts, I can 
actually show people the smoke and eventually, the fire, if they refuse 
to take my word for it. Similarly, if I threaten to leave if no one pays 
attention to me, such a threat is influence if I can actually get up and 
go. Influence, likewise, can be inflated if the truth I offer is consis­
tently uriverif iable, e.g. the boy who cried "Wolf,” when no wolf was 
there. On the other hand, deflated influence would mark the person who 
could actually and immediately verify every one of his truth claims or 
threats to act.

Finally, wealth/status as GSM gets results because it is socially 
perceived to be rooted in actual wealth and social, standing. The person * 
wielding symbolic wealth/status can have recourse to a range of induce­
ments like gifts, leitourgia, bribery, banquets, and the like if the in­
teraction does not go his way. Wealth/status gets inflated to the degree 
that the physical assets or socially recognized statuses diminish, and it 
gets deflated to the extent that such physical assets and statuses aug­
ment.

In these descriptions of generalized symbolic media of social inter­
action, the focus has been on the agent, the wielder of the symbolic me­
dia. Consider for a moment the object of the interaction, the person in 
the reaction segment of the transaction. What’s in it for him or her? 
By acquiescing in another’s power, a person does not get physically forced 
to do something. Further, by acknowledging another's activation of com­
mitment, a person does not get shamed or embarrassed into doing something. 
In this sense, power and commitment as GSM are negative — compliance 
yields nothing to or for the reacting partner. On the other hand, by sub­
mitting to the influence of another, a person might possibly get informa­
tion or truth, while by submitting to wealth/status, a person might pos­
sibly get some’inducement. In this sense, influence and wealth/status as 
GSM are positive —' compliance can yield something positive to or for the 
reacting partner.

Again from the viewpoint of the reacting partner, note that power and 
wealth/status bear upon the outward, objective social situation in which 
one is placed especially by activating'binding obligations that can be 
coerced (physical force, like Ignatius’ captivity), or by offering some 
advantage (a gift that might lead to a new status, much like ’’grace” in 
Ignatius’ letters). Thus power and wealth/status are primarily social 
pressures.

Influence and commitment, on the other hand, bear upon the subjec­
tive, personal and internal situation of the reacting partner. They look 
to his/her intentions, attitudes, values, opinions and the like, either 
by giving reasons for some desired action or perseverence in that action 
(and this,is influence), or by appealling to a personal sense of obliga­
tion (this is commitment). Thus influence and commitment are internal, 
personal pressures.

How do these GSM work in the churches envisioned by Ignatius? First 
of all, I. should like to note that these straight associations bespeak 
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what Douglas (1970) would call "strong group" -social structures· Strong 
group indicates the social pressure on the social unit (if you will pardon 
the jargon at this point) to conform to societal norms along with corpo­
rate identity, clear distinction between in-group and out-group, clear 
sets of boundaries separating the two, and a clear set of nonnative sym­
bols defining, expressing and replicating group identify· I believe all 
of these features have been pointed up to one degree or another in the . 
previous sections of this essay with regard to the Christian associa­
tions· The reason' I refer to strong group, structure now (for more, see 
section 5 below) is that strong groups, I suggest, work by means of 
focal emphasis on the GSM of power and commitment, with wealth/status and 
influence as secondary· What I mean is that persons higher than ego in 
the stratification system get results on those below them by utilizing 
the GSM of power and commitment· Persons lower on the scale attempt to 
get results in interaction by plying their superiors with influence and 
wealth/status· Those on the same social level can use any of the four 
GSM on their peers, although using power and commitment on a peer would 
probably seem rude and less genteel, while the use of influence and 
wealth/status would seem appropriately sensitive· Thus the picture of 
social interaction in terms of GSM would look as follows (figure 4):

Figure 4: Direction of GSM Social Interaction in the Wqrld of Ignatius

The reason for this type of flow of GSM in interaction derives from 
strong group structure· Since*members of the strong group are committed 
in some way to submission to the wielders of power and controllers of com­
mitment, they would find the use of power and commitment on those above 
them closed· Consequently, the only recourse for a lower standing partner 
in interaction is to influence and wealth/status, and both of. these are 
consensual devices in the sense that' the partner upon whom these GSM are 
urged must consent to accept them since they do not work automatically on 
others· Further, since power and commitment offer no positive advantage
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for compliance, only external or internal pain for non-compliance, 
their utilization as paramount GSM of social interaction by higher 
standing persons leads to the cultural presumption that all goods are 
limited. This presumption is expressed in social arrangements. Broad 
areas of human behavior get patterned in such a way as to suggest that 
persons in such strong group systems view their total environment (peo­
ple, things, events) as one in which all of the desired objects in life 
(land, wealth, health, friendship, love, manliness, honor, power, loyalty 
security and safety, etc.) exist in finite quantity and are always in 
short supply. Not only are all good things finite and limited in quanti­
ty, but in addition there are no ways aside from wielding power and com­
mitment on those of higher standing to increase one's available quanti­
ties. Good, like power and commitment, Is viewed as inherent in nature, 

e there to be divided and redivided, if necessary, but not to be augmented 
(Foster 1965:296). Once again, the basic reason for this presumption is 
the perception that compliance with power and commitment never yields 
any increment for the person or group complying, only decrease for non- 
compliance·

Consequently, lower standing partners in interaction will tend to 
use wealth/status and influence to get power and commitment to work on 
their side. Examples o’f wealth/status applied in Interaction would 
include leitourgia, benefactions, sacrifice, patronage, bribery, tax 
payments, gifts, marriage, adoption and the like. Examples of influence 
applied In interaction would include embassy, petition, prayer, vows, 
followership, clientship, and any attempts at persuasion (letters, 
speeches, arguments, etc·)·

Finally, since the well being of a person or group in such social 
systems depends to a large extent on having inducement (wealth/status) 
or persuasive (influence) effect upon the wielders of power and commit­
ment, persons in these systems tend to perceive all causality as person­
al. Every significant effect in a person's or group's life is perceived 
as caused by some superior "thou," by some person. Impersonal causality 
like technology is only of secondary interest and not the object of focal 
social concern. Technological causality is not perceived as very 
interesting.'

If we turn, once again, to Ignatius, we find that the main approach 
he uses in interacting with the Christian communities in question is in­
fluence. He offers them information to persuade themj he pleads or prays 
to themj his posture is one of reputation as martyr in process. The only 
wealth/status symbol he emphasizes is that of sacrifice, but this sacri­
fice is referred to God. Done on behalf of the Christian communities, 
such sacrifice is another form of influence upon them. Then his whole 
letter to the Romans is an exercise in persuasion, in influence. As far 
as he is concerned, he has no power: "I do not give you orders as if I 
were somebody important; for even if I am a prisoner for the Name ..." 
(Eph 3,1); "I do not give you orders like Peter and Paul. They were 
apostles, I am a convict" (Rom 4,3)j "Since too I am a convict, I have 
not throught it my place to give you orders like an apostle: (Tr 3,3). 
The only instances of activation of commitment in Ignatius' letters are 
his travel arrangements, to which he seems to have a sort of contractual 
right as socius, and the way he urges representation to the church of 
Syria after the ons'et of peace, presumably· another sort of contractual 
right. Rather, in those instances in which he might appeal to commitment 
or to Christian loyalties, in order to get results, he specifies that the 
results are already in hand. To see this, note his use of prepei (to be 
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fitting) at Eph 2,2; 4,1; 11,2; Mg 3,1.2; 4,1; Tr 12',1; Rom.10,1; 
Sm 7,2; 11,2; Pol 5,2; 7,2.

As for his estimation of the Roman societas, Ignatius seems to be­
lieve that the Roman socii have enough influence and wealth/status of 
their own to get his sentence changed. And this he does not want, speci­
fically because it would prohibit him from bearing his anti-Docetist wit­
ness — influence again. Further, he asks his fellow Christians to 
attempt to influence God on his behalf, or on behalf of non-Christians 
and even on behalf of Docetists in particular through prayer. God would 
be the personal cause effecting the desired result. Ignatius* whole 
approach takes place in a spirit of notiling ventured, nothing gained, 
since nowhere does he intimate any certainty about outcomes of the inter­
action. This sort of attitude is typical of limited good societies.

On the other hand, he Urges the Christian socii to submit to the 
bishop and the presbytery. He wants them to respond when those officers 
seek to activate the commitment or loyalty of church members. He makes 
no allusions to those officers* having any power; he makes no mention of 
physical or non-physical coercion like sickness, punishment in hell, or 
the like, that might be inflicted for disregard of Christian officials. 
Instead his arguments look to disloyalty, inappropriateness, hence shame­
fulness in individuals who do not heed the bishop or who act against his 
gnome. This would indicate that in Ignatius’ perspective, superiors in 
the Christian societas wield commitment rather than power. For his part, 
he is quite aware of being powerless and ranks himself among the deacohs 
— ministers like him in the ministry of Christ.

Now what would make Ignatius confident enough to believe that his 
‘influence would h^ve effect, that his sacrifice to God would so some good? 
Social interaction requires some sort of normative, socially recognized 
framework marking the pathways of interaction, the persons available for 
interaction as well as confidence in the perduring quality of the inter­
active process. In other words, if a society employs such generalized 
symbolic media in social interaction, then there must be some socially 
acknowledged normative framework directing and regulating the^use of the 
media in terms of what is proper use, with* whom one may use them, and for 
how long such interaction will be considered meaningful, proper, legiti­
mate and the like. Perhaps the basic rule is: he who urges symbolic media 
on others in exchange for s6me real world activity or object must be will­
ing in turn to accept symbolic media from others in exchange for his real 
world activity or objects. For example, if I expect you to take the 
printed paper callbd money — a generalized symbolic medium in our cul­
ture — for your car, I must be willing to take your printed paper in 
exchange, say, for my house. Only confidence in the symbolic media saves 
a complex society from barter. Such confidence is the social oil, as it 
were, that makes the process of symbolic interaction work.

It is in such a context of acknowledgement of some normative frame­
work of the pathways of interaction in terms of symbolic media thatl 
would situate Ignatius’ use of faith, hope and love. To put it succinct­
ly, he espouses a posture of belief and confidence that the interal 
Christian system works (faith) and will continue to work over time (hope) 
relative to a given set of interacting partners (love).

In this perspective, faith refers to trust in the pathways of inter­
action, that they do indeed yield the results in interaction that the 
body social claims for them. In the Christian association, the interacting 
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partners sharing this faith and trust include God, Jesus Christ, the Spi­
rit, Christian officers and the individual straight Christians.

The common hope refers to confidence in the perduring quality of the 
interactive process and its outcomes — for Ignatius, his martyrdom and his 
resurrection as well as being with God; for the Christian association, the 
being with God and resurrection of the members after their death.

Finally agape refers to willingness to interact with the pool of per­
sons designated for valid interaction — .reciprocal amity, openness, care 
and concern focused on the interactive partner with the willingness to 
interact and obtain the results of interaction. For Ignatius, this sort 
of love has its roots in God (see figure 2 above) and spreads to the 
association thus revealing their unity as a body with Christ. Faith, on 
the other hand, has its locus in the Christian association (also in 
figure 2).·

The value of these three aspects or attitudes is that they gain both 
for the system as a whole and for individuals within the system a measure 
of ind.ependence from reliance on any given instance of the relationship 
in question. What this means is that one can have confidence in the sys­
tem — faith means the system need not be tested and verified all the 
time; hope means that an interaction effected today need not be verified 
and tested for reciprocity immediately tomorrow; love means that the sys­
tem partners need not be sought out, tested and verified for adequacy 
each time one interacts. Thus in the Christian association, faith, hope 
and love work as the social oil that makes the process of interaction 
among all the members of the socletas, God and men, function smoothly. 
What about interaction with society at large, with the outside?

4. The Social Dimensions of the Church in Ignatius

Turner (1969:177) observes:
’’All human societies implicitly or explicitly refer to two con­
trasting social models. One, as we have seen, is of society as a 
structure of jural, political, and economic positions, qfflces, 
statuses, and roles, in which the individual is only ambiguously 
grasped behind the social persona. The other is of society as a 
communitas of Concrete idiosyncratic individuals, who, though dif­
fering iri physical and mental endowment, are nevertheless regarded 
as equal in terms of shared humanity. The first model is of a 
differentiated, culturally structured, segmented and often hierar­
chical system of institutionalized positions. The second presents 
society as an undifferentiated, homogeneous whole, in which indi­
viduals confront one another integrally, and not as ’segmentalized’ 
into statuses and roles.”

In other words, a given society will have two aspects binarily opposed, 
the one expressing the society as a complex structure of segmented parts, 
and the other expressing the society as a homogeneous totality. To see 
what this means, ask yourself how you would explain yourself as U.S. 
citizen to a fellow American. Then how would you explain yourself as 
U.S. citizen to some native in another country. Your first set of expla­
nations will tend to be segmented and hierarchized in terms of functions, 
ethnic and local origins, mutually appreciable statuses and the like.
Your second set of explanations will tend to be in terms of a homogeneous 
.totality, the ’’typical American” vis-a-vis the non-U.S. cultural type.
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Within a given society, these two phases tend to be expressed in terms, 
of kinship in the sense that if the prevalent, exposed side is patrilineal 
or patriarchal —this is the structured side, then the submerged matrili­
neal or matriarchal side will express itself in the non-structured, commu­
ni tas terms and vice-versa· Turner (1969:113-125) offers three examples 
of these two phases in Tallensi, Nuer and Ashanti societies·

On the basis of his evidence, I would suggest that these aspects re­
plicate the male and female aspects of embodied individuals as metaphor 
for the social body· Describing the Tallensi of Ghana, Turner quotes 
Fortes (1949:32):

"The dominant line of descent confers the overtly significant 
attributed of social personality — jural status, rights of inheri­
tance and succession to property and office, political allegiance, 
ritual privileges and obligations} and the submerged line (constitu­
ted by matrifiliation) confers certain spiritual characteristics· 
Among the Tallensi it is easy to see that this is a reflex of the 
fact that the bond of uterine descent is maintained as a purely per­
sonal bond· It does not subserve common interests of a material, 
jural or ritual kind; it unites individuals only by ties of mutual 
interest and concern not unlike those that prevail between close 
collateral kin in our culture· While, it constitutes one of the 
factors that counterpoise the exclusiveness of the agnatic line, it 
does not create corporate groups competing with the agnatic lineage 
and clan· Carrying only a spiritual attribute, the uterine tie 
cannot undermine the jural and politico-ritual solidarity of the 
patrilineal lineage·"

Turner, in turn, comments:
’Oere we have the opposition patrllineal/matrilineal, which has the 
functions of dominant/submerged· The patrilineal tie is associated 
with property, office, political allegiance, exclusiveness, and, it 
may be added, particularistic and segmentary interests· It is the 
'structural* link par excellence· The uterine tie is associated 
with spiritual characteristics, mutual interests and concerns, and 
collaterality· It is counterpoised to exclusiveness, which presum­
ably means that it makes for inclusiveness and does not serve 
material interests· In brief, matrilaterality represents, in the 
dimension of kinship, the notion of communitas" (p· 114)·

Consider the world of Ignatius· The Graeco-Roman world was clearly 
patriarchal and patrilinear on its dominant, exposed side (Pomeroy 1975)· 
The prevalent social bodies, the empire and the polis, both get conceived 
of in terms of end-values· They are social bodies that exist in and for 
themselves, much like the Hellenistic male· Hence both the individual 
and the social body are characterized by such end-values as a sense of 
independence, leadership, task-orientation, outward orientation, asser­
tiveness, self-discipline, impassivity, activity, objectivity, analytic- 
mindedness, courage, unsentimentality, rationality, self-sufficiency, 
confidence and emotional control (see Epictetus, Musonius Rufus, Plu­
tarch’s Precepts of Statecraft, and the like)· These then are male end­
values in a patriarchal system — the dominant, jural side of the Helle­
nistic world·

What of the corresponding means-values like dependence, non-aggres- 
sion, non-competitiveness, inner-orientation, interpersonal-orientation, 
sensitivity, nurturance, subjectivity, intuitiveness, yieldingness, re­
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ceptivity, supportiveness? As.means-values, values directed to the main» 
tenance of another, for the sake of another, they would shape the female 
side, the underside of Hellenistic society· And what institutions would 
embody thse values? Probably the various Hellenistic private associations 
like guilds and clubs would be poised on such values· But, I submit, it 
was precisely such means-values that characterized the Christian societas, 
account for its fictive-kinship terminology and for its communitas aspect· 
As a sort of underside ekklesia forming a binate with the dominant ekkle— 
sia of the polis, the Christian association readily took feminine shape·

As the submerged side of a dominant patrilineal society, the church 
united individuals by personal bonds of commitment, by ties of mutual 
interest and concern — faith and love· As societas, it is not in com­
petition with the dominant jural structure· As a matter of fact, mem­
bers of the Christian association could not see themselves as undermining 
the jural and politico-ritual solidarity of the dominant society· They 
form a fictive kinship- grouping· Ignatius, in fact, addresses himself 
precisely to such a group of adelphoi committed to mutual interest and 
concern and embodying means-values· Offices in the.church as described 
by Ignatius are not power positions, but positions of commitment activa­
tion, focuses of loyalty in multiple dimensions, and perhaps still ob­
tained by means of leitourgia on behalf of the societas'(see 1 Clem 44)·

Just as the Christian church relative to society at large forms a 
social body comprising female aspects wedded to male aspect's, the same 
holds for the church*s relation to God· God is end-value, therefore male· 
But in the Christian perspective, Jesus Christ intervenes between God and 
the church and replicates that union as well· For Jesus is God, hencd 
end, and man, hence means· At this level of symbolic replication, Igna­
tius* insistence upon the humanity of Jesus points to the need for per­
ceiving Jesus as means on behalf of men; if there were no humanity, 
there would be no means to and for God available· Yet it is to Jesus as 
God, hence as end, that the church relates· Finally the Christian 
bishop, symbolling God, is an end-symbol in relationship to the church· 
With the bishop as end, the Christian societas again replicates both 
Jesus as God-man as well as God as relating to the. church· Figure 5 be­
low will illustrate these relationships:

Figure 5: Ends (male) and Means (female) replications in the church

In the church, the individual Hellenistic male can relate to God with 
female qualities and still serve God” as male· In this way, the Christian 
association serves as a religion that integrates its male adherents· This 
would mean that the churches of Ignatius’ day were largely if not exclu­
sively male centered· The problem for females is how can they as cultural 
means become ends and still remain female selves· The closest answer is 
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as "virgin called widow" (Sml3,l), two sides of the same social state 
(see Ford 1965). As for other "sisters" in the association, they are to 
be totally devoted to their husbands, while the "brothers" are to love 
their wives as the Lord loves the church (Pol 5,1). The problem with the 
celibate male (Pol 5,2) imitating Jesus in his humanity, i.e. as means, 
is that the church and its members are already means. Such celibacy . 
could only lead to competitive means positions, hence leading the person 
in question to either have nothing to do with the church (e.g. the her­
mit in Egypt), or serving as counterbalance to the church when it be­
comes almost exclusively an end-institution with Constantine (e.g. the 
Syrian hermit; see Brown 1971).

If we consider Christian relations to society at large, we find a 
similar means or female aspect at work. Ignatius writes to the Ephesians:

"Keep on praying for others too, for there is a chance of their being 
converted and getting to God. Let them, then, learn from you at 
least by your actions. Return their bad temper with gentleness; 
their boasts with humility; their abuse with prayer. In the face of 
their errors, be steadfast in the faith. Return their violence with 
mildness and do not be intent on getting your own back. , By our pa­
tience let us show we are their brothers, intent on imitating the 
Lord, seeing which of us can be the more wronged, robbed and de­
spised. Thus no devil’s weed will be found among you; but tho­
roughly pure and self-controlled, you will remain body and soul · 
united to Jesus Christ" (10,1-3).

Here the "others" have power and Christians are to recognize and 
submit to it. Relative to society at large, the Christian social body 
stands as a sort of community of liminal men, a normative communitas 
modeled after the submerged side of prevalent kinship patterns, as the 
jurally weaker and inferior side. And this is the way it should be, Ig­
natius says. Christians thus assume the attributes of the structurally 
inferior while maintaining their societas. The fact that they are a 
normative communitas in Ignatius* writings would indicate that the Chris­
tian movement was once comprised of spontaneous and existential liminal 
groups. Such existential liminal groups, marked by spontaneous commu­
nitas, are rather unstructured societies or fellowships of equal indivi­
duals who submit together to the general authority of some qharismatic 
or liminal person. In the Christian case, such existential liminal 
groups would have been formed by the first Christian converts in their 
exuberance, rallying around the figure of the wandering apostle and 
church founder. Under the influence of time and because of the need to 
mobilize and organize resources in terms of increasingly focalized 
shared goals, such existential communitas gets shaped into a perduring 
social system. This perduring social system is normative communitas, 
which adds the dimension of social control among members of the groufi for 
the sake of the group’s common goals (Turner 1969:132). If we Imagine 
society-at large to be a structured pyramid, we might say that spontane­
ous communitas breaks in from beneath the structure in inferiority; and 
if society were cube-shaped, then spontaneous communitas breaks in a.t the 
edges of structure in marginality; finally if society were a series of 
adjacent squares, then spontaneous communitas breaks in at the boundaries 
of structure in liminality (Turner 1969:128).. The normative communitas 
of Ignatius^ day and certainly earlier, given the way Ignatius speaks of 
it, simply situates itself more firmly in those boundaries, at the edges, 
well beneath the patriarchal, patrilinear surface, structures of Hellenis­
tic society. This would be another replication of the conceptualization 
presented in figure 2 above. Only here, the emphasis is on the situation 
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of the normative communitas vis-a-vis Hellenistic society, thus:

Figure 6: The Church as normative communitas (see figure 2 above):

The shared hope of the Christian societas is in the transformation of 
its intersticial, marginal area into a permanent condition with the resur­
rection of body and soul, fleshly and spiritually, just as symboled in the 
passion and resurrection of Jesus,, the God-man (see figure 2)· Thus the 
normative liminal communitas of the Christian church replicates the sym­
bolic center once again· If we stick with our anthropological models and 
view the church as matrilineal underside in a patriarchal system, then 
authority in the church would be like that of the chief male role on the 
matrilineal side, i.e· the mother’s brother, the-avunculus·, To call this 
structure of authority Liebespatriarchalismus (E· Troeltsch) before the 
time of Constantine would be inaccurate· To use the sacred language, we 
ought call it Liebesoheimismus, a maternal-uncle-archy of faith and love, 
marked specifically by the activation of commitment· This is what Igna­
tius implies·

Finally, the churches of Ignatius are not characterized by the rou­
tinization of liminal charismata· Rather we find a radical shift in focus 
due to the strong group structure of the societas:

—from total margin to societas center + the margin of society at 
large;

—from total underside to societas topside + the underside of society 
at large;

—from total threshold to societas aggregation + threshold of society 
at large·

Thus Ignatius could say that it is the last times (eschatoi kairoi: 
Eph 11,1) but not mean it in the same way it would, apply to a spontane­
ous communitas·' For in this new situation of normative communitas, the 
liminal urgency gets shifted; liminal charismata are simply "beside the 
point” figuratively and symbolically· Focus on the new point, the stable 
Christian societas, leads to a sort of oscillation of~charismata, again 
typical of strong group social structures with porous boundaries and 
centripetal focus· To a large extent, this too was the condition of the 
Hellenistic polis in the empire· We now turn to consider that larger 
social Condition·
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5. The General Social World of Ignatius»

Johnson (1975) has recently drawn a descriptive scenario of Asia 
Minor and early Christianity· Meeks (1976) has done spmething similar 
for Antioch in particular· And in a brief study of Thessalos. Smith 
(1977) makes a pertinent generalization relative to the overall social 
picture of our period and area, taking his cure from Brown’s (1971: 
102-103) remark: ”In the popular imagination, the emergence of the holy 
man at the expense of the temple marks the, end of the classical world·” 
Only Smith sees the shift from temple to holy man as early as the 2nd 
century B.C. He characterizes aspects of the social situation before 
and after the shift as follows:

”0ne way of stating this shift is to note that the cosmos has be­
come anthropologized· The old, imperial cosmological language that 
was the major mode of religious expression of the archaic temple 
and court cultus has been transformed· Rather than a city wall, 
the new enclave protecting man against external, hostile powers 
will be a human group, a religious association or secret society· 
Rather than a return to chaos or the threat of decreation, the 
enemy will be described as other men or demons, the threat as evil 
or death· Rather than a sacred place, the new center and chief 
means of access to divinity will be a divine man, a magician, who 
will function, by and large, as an entrepreneur without fixed of­
fice and will be, by and large, related to ’protean deities’ of 
relatively unfixed form whose major characteristic is their sudden 
and dramatic authophanies· Rather than celebration, purification 
and pilgrimage, the new rituals will be those of conversion, of 
initiation into the secret society or identification with the 
divine man· As a part of this fundamental shift, the archaic 
language and ideology- of the cult will be revalorized — only 
those elements which contribute to this new, anthropological and 
highly mobile understanding of religion will be retained” (p· 238)·

By way of example, Smith offers the following as instances of the shift: 
”In the synagogue, Judaisin found its secret society: in the rabbi, its 
magician· Through the magic of words it attempted, in the great rabbinic 
legal enterprise, to construct a mythical cosmos, a portable homeland in 
which any Jew might dwell·” And again: ”0ne might note the concentration 
upon mobile elements from the Jewish cultus, e.g. the shekinah, kabod, and 
ark rather than the ’house*; · · · the image of the temple as the communi­
ty of believers and the ’body’ of the divine man etc. in early Christiani­
ty [is an J example of this revalorization which may be paralleled through­
out the religious traditions of Late Antiquity” (p. 247, nn. 66 & 67)·.

By and large, I believe Smith is correct· To more to a higher degree 
of generalization,, what he describes is in the terms of Douglas (1970) a 
movement from strong group/high grid social structure to strong grpup/ 
low grid society. Douglas*has developed a model of social scripts, so to 
say, that has the form of an algebraic matrix (see;figure 7 on the fol­
lowing pages). She calls the vertical axis ’’grid,” and the horizontal 
axis ’’group.” The resulting model consists of four quadrants, the very 
center of which marks a state of no grid and no group at all. By studying 
a broad number of societies, then situating them on the matrix, Douglas 
proceeds to look for similarities among the societies occupying the same 
quadrant in her scattergram. Such similar qualities then go to make up 
the social scripts typical of each quadrant at a rather high level of 
generalization.



101

Although I present the whole of Douglas* matrix, for this essay I 
am mainly concerned with the strong group/low grid quadrant, since this 
is where Ignatius fits in· We have had enough indication of this in all 
that has been presented thus far· Group refers to the degree of societal 
pressure at work on a given social Unit to conform to societal norms· 
Strong group indicates a high degree of pressure to conform along with 
strong corporate identity (e.g. the societas of Christians, the polis, 
Roman citizenship, etc.). Strong group is characterized further by clear 
distinctions between in-group and out-group (see figure 1 above), clear 
sets of symbolic boundaries separating the two (see figure 3 above), and 
clear sets of normative symbols defining, expressing and replicating group 
identity (see figure 2 above). Weak group indicates a low degree of pres­
sure to conform to societal norms along with rather nebulous group identi­
ty, hence pronounced individualism. Weak group is characterized by un­
clear distinctiohs between in-group and out-group, shifting sets of symbo­
lic boundaries between interfacing groups and few or too many non-norma- 
tive symbols that define, express and replicate group identity* Sponta­
neous, existential liminal groups in our period would be weak group 
structures.

Grid, on the other hand, refers to the degree of,assent that indivi­
duals in a society give to the symbol system of their social world. The 
symbol system enables societal members to bring order and intelligibility 
to human experiences. High grid indicates a high degree of fit or match 
between the individual*s experience and societal patterns of perception 
and evaluation. The individual will perceive the world as coherent, con­
sistent and readily understandable in its broadest reaches. Low grid 
indicates that individuals perceive a low degree of fit or match between 
their social world’s symbol system and their own experiences. The world 
thus becomes largely incomprehensible and societal values come out of 
hierarhical focus.

Undoubtedly the Hellenistic world is strong group/low grid, much 
like Ignatius’ societas. The shift in the Hellenistic world at large 
from strong group/high grid to strong group/low grid has its roots in 
the dissolution of Alexander’s empire and the rise of Roman dominance. 
Plutarch, for example, offers descriptive examples of this strong group/ 
low grid situation in many of his remarks in his Precepts of Statecraft. 
Now I would like to cite Plutarch at length. Then following the social 
script for the strong group/low grid quadrant, I shall present the salient 
features of that script and point to how both Plutarch and Ignatius offer 
evidence for that situation. The text and translation of Plutarch’s 
Precepts of Statecraft are from Fowler (1949:155-299):

’•Nowadays, then, when the affairs of the cities no longer include 
leadership in wars, nor the overthrowing of tyrannies, nor acts of 
alliances» what opening for a .conspicuous and brilliant public 
career could a young man find? There remain the public lawsuits 
and embassies to the Emperor, which demand a man of ardent tempera­
ment and one who possesses both courage and intellect. But there are 
many excellent lines of endeavor that are neglected in our cities 
which a man' may take up, and also many practices resulting from evil 
custom that have insinuated themselves to the shame or injury of 
the city which a man may remove, and thus turn them to account for 
himself” (par. 10, 895B, pp. 193-194).

Yet in what follows, the only examples Plutarch can offer are from the 
glorious past. There seem to be no models presently at hand. This along 
with the loss of traditional roles as well as the presence of ’’evil cus—



102

Figure 7: Group/grid matrix of Mary Douglas (1970)

Weak Group· High Grid HIGH
-------- ■—r“—8 ' — GRID

Purity; pragmatic attitude toward purity, pollution is not auto­
matic; bodily exuviae not threatening and may be recycled

Ritual: used for private as well as public ends when presents ego 
remains superior έο the ritual process; condensed symbols do not de­
limit reality .

Personal Identity: individualism; pragmatic and adaptable
Body; viewed instrumentally, as means to some end; self-con-z 

trolled; treated pragmatically
Sin: basically caused by ignornace or failure, hence viewed as 

stupidity or embarrassment with loss of face, with the individual 
as responsible

Cosmology: geared to individual success and initiative; the 
cosmos is benignly amoral; God is a sort of junior partner

Suffering and Misfortune: an intelligent person ought to be 
able to avoid them -- totally elimlhable

Horizon: present oriented with a view to the,future

WEAK __________________ ______ —_____ ;— -----------------------------------------------------------------
GROUP

Weak Group, Low Grid

Purity: anti the purity of postures of the quadrant from which 
it emerged

Ritual: anti the ritual of postures of the quadrant from which 
it emerged; effervescent; spontaneity valued

Personal Identity: no antagonism between society and the self; 
but the old society of the quadrant from which it emerged is seen as 
oppressive; roles of previous quadrant rejected; self control and/or 
social control are low; highly individualistic

Body·' irrelevant; life is spiritual; purity concerns are absent, 
but die body may be rejected; it may be used freely or renunciation 
may prevail.

Sin; a matter of personal ethics and inferiority ·,
Cosmology: the cosmos is likely to be impersonal; there is 

individual access to God or gods, usually direct and without me- 
- diation; cosmos is benign

Suffering and Misfortune: love conquers all; love can eliminate 
it

Horizon: future oriented low
GRID
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Strong Group, High Grid

Purity: strong concern for purity; well-defined purification 
rituals, purity rules define and maintain social structure

Ritual: a society of fixed rituals; rituals express the internal 
classification system of the group; ritual symbols perdure in all con­
texts of life; permanent sacred places

Personal Identity: a matter of internalizing clearly articulated 
social roles; individual subServiant to, but not in conflict with, 
society; dyadic personality

Body: tightly controlled but a symbol.of life
Sin: the violation of formal rules; focus is upon behavior rather 

than on internal states of being; ritual is effective in counteracting 
sin; individual responsible for sin

Cosmology: anthropomorphic; non-dualistic; the universe is just 
and reasonable; personal causality

Suffering and Misfortune:; the result of automatic punishment 
for the violation of formal rules; part of a divine economy; can be 
alleviated, but not eliminated

Horizon: past oriented

• STRONG
GROUP

Strong Group, Low Grid

Purity: strong concern for purity but the inside of the social 
and physical body is under attack; pollution present but purification 
rituals are ineffective

Ritual: a society of fixed rituals; ritual is focused upon group 
boundaries, with great concern to expel pollutants (deviants) from 
the social body; mobile sacred place φ

Personal Identity: located in group membership, not in the inter­
nalization of roles, which are confused; distinction between appeamace 
and internal state; dyadic personality

Body: social and physical bodies are tightly controlled but 
under attack;'invaders have broken through bodily boundaries; not a 
symbol of life

Sin: a matter of pollution; evil is lodged within the individual 
and society; sin much like a disease deriving from social structure; 
internal state of being more important than adherence to formal rules; 
but the latter are still valued

Cosmology: anthropomorship; dualistic;warring forces of good and 
evil; universe is unjust and may be whimsical; personal causality

Suffering and Misfortune: unjust: not automatic punishment; attri­
buted to malevolent forces — may be alleviated, but not eliminated

. Horizon: past oriented with a view to the present
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tom" in the self-sufficient polis are indications of low grid.
"But you must say to yourself: 'You who rule are a subject, ruling a 
State (polis) controlled by proconsuls, the agents of Caesar; "these 
are not the spearmen of the plain" nor is this ancient Sardis, nor 
the famed Lydian power.' You should arrange your cloak more carefully 
and from the office of the-generals keep your eyes upon the orator's 
platform, and not have great pride or confidence in your crown, since 
you see the boots of Roman senators [Fowler translates: "Roman sol­
diers," but this is wrong; see Oliver 1953:958 — the problem alluded 
to is that of intrigue by leading citizens against established polls 
authority by collusion with Roman senators] just above your head. 
No, you should imitate the actors, who, while putting into the per­
formance their own passion, character, and reputation, yet listen to 
the prompter and do not go beyond the degree of liberty in rhythms 
and meters permitted by those in authority over them. For to fall 
in one's part in public life brings not mere hissing or catcalls or 
stamping of feet, but many have experienced 'The dread chastiser, 

• axe that cleaves the neck*" (par·'17, 813E-F, p. 237).
While Plutarch urges his advisee to conform to the situation of Roman 
dominance, he points to the instability of the situation, to the fact that 
by influence or bribery one of the leader’s fellow city residents can go 
over his head and perhaps have him lose' it. Such uncertainty and insta­
bility, along with advice to simply play roles to survive are all indica­
tions of mismatch between experience and traditional values, hence low 
grid.

"Furthermore when we see little_children trying playfully to bind 
their fathers' shoes on their feet or fit their crowns upon their 
heads, we only laugh, but the officials in the cities when they 
foolishly urge the people to imitate the deeds, ideals and actions 
of . their ancestors, however unsuitable they may be to the present 
time and conditions, stir up the common folk and, though what they 
do is laughable, what is done to them is no laughing matter, unless 
they are merely treated with utter contempt" (par. 17, 814A, p. 239).

Again, the values of the past are useless for present experience. Romans 
have the power and can readily activate commitment, i.e. treat people with 
utter contempt — more indications of strong group/low grid.

"And not ?nly should the statesman show himself and his native State 
(patris) blameless' towards our rulers, but he should also have always 
a friend among the men of high station who have the greatest power as 
a firm bulwark, so to speak, of his administration; for the Romans 
themselves are most eager to promote the political interests of their 
friends; and it is a fine thing, also, when we gain advantage from 
the friendship of great men, to turn it to the welfare of our communi. 
ty" (par. 18, 8140, p. 241).

Here Plutarch advises the statesman to seek patrons; the way to do this 
would be to ply those of higher Roman station with influence and wealth. 
Those of higher station, in turn, seek "friends" among whom they could 
wield commitment. The patron-client system also points to an "all goods 
are limited" outlook. The juxtaposition of generalized symbolic media 
of social interaction implied here points to a strong group setting.

"However, the statesman, While making his native State (patris) read! 
ly obedient to its sovereigns, must not further humble it; nor, when the 
leg has Been fettered, go on and subject the neck to the yoke, as some do 
who by referring everything, great or small, to the sovereigns, bring the 
reproach of slavery upon their country, or rather wholly destroy its 
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constitutional government (politeia), making it dazed, timid, and 
powerless in everything· For just as those who have become accus­
tomed neither to dine nor to bathe except by the physician*s orders 
do not even enjoy that degree of health which nature grants them, so 
those who invite the sovereign's decision on every decree, meeting of 
a council, granting of a privilege, or administrative measure, force 
the sovereign to be their master more than he desires· And the cause 
of this is chiefly the greed and contentiousness (pleonexia kai philo- 
neikia) of the foremost citizens (hoi protoi); for either, in cases 
in which they are injuring their inferiors, they force them into 
exile from the State (polis) or in matters concerning which they dif­
fer among themselves, since they are unwilling to occupy an inferior 
position among their fellow citizens they call in those who are 
mightier; and as a result senate, popular assembly, courts and the * 
entire local government lose their authority (exousia)· But the 
statesman should soothe the ordinary citizens by granting them equa­
lity and the powerful by concessions in return, thus keeping them 
within the bounds of local government and solving their difficulties 
as if they were diseases, making for them, as it were, a sort of 
secret political medicine; he will prefer to be himself' defeated 
among his fellow citizens rather than to be successful by outraging 
and destroying the principles of justice in his own city, and he will 
beg everyone else to do likewise, and will teach them how great an 
evil is contentiousness· But as it is, not only do they not make 
honorable and gracious compromises with their fellow citizens and 
tribesmen at home and with their neighbors and colleagues in office, 
but they carry their dissensions outside to the doors of professional 
orators and put them in the hands of lawyers, to their own injury and 
disgrace· For when physicans cannot entirely eradicate diseases, 
they turn them ^outwards to the surface of the body; but the statesman 
if he cahnot keep the State (polis) entirely free from troubles, will 
at any rate try to cure and control whatever disturbs it and causes 
sedition (stasiazon), keeping it meanwhile hidden within the State, 
so that it may have as little need as possible of physicans and medi­
cines dra^n from outside· For the policy of the statesman should be 
that which holds fast to security and avoids the tumultuous and mad 
impulses of empty opinion, as has been said· In his disposition, 
however, high spirit and 'courage must be full of daring, dauntless 
and-such as inspires all men who for weal of their country against 
men of hostile intent* and against difficult conditions and times 
stand firm in resistance and struggle to the end· For he must not 
create storms himself, and yet he must not desert the State when storms 
fall upon it; he must not stir up the State (polis) and make it reel 
perilously, but when it is reeling and in danger, he must come to its 
assistance and employ his frankness of speech as a sacred anchor 
heaved over in the greatest perils” (par 19, 814F-815D, pp· 243-247)·

Note how Plutarch urges against the centrifugal attraction, the universali- 
tas (Ong 1959:63-64) of Rome· The qualities of his polis are masculine; 
the polis is an end· People insist upon their normal statuses (strong 
group) and deal with troublemakers by expulsion from the body social (low 
grid)· The statesman should use his influence among his peers for compro­
mise, and toward the powers above him to maintain the integrity of the 
polis· Self-sufficiency of the polis, no recourse to outsiders, is a 
prime concern· But the statesman should expect to find the social bounda­
ries of the city rather porous·
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"But the best thing is to see to it in advance that factional discord 
shall never arise among them and to regard this as the greatest and 
noblest function of what may be called the art of statesmanship. For 
observe that of the greatest blessings which States (poleis) can enjoy 
— peace, liberty, plenty, abundance of men and concord — so far as 
peace is concerned, the peoples have no need of statesmanship at pres­
ent; for all war, both Greek and foreign, has been banished from 
among us and has disappeared; and of liberty the peoples have as 
great a share as our rulers grant them, and perhaps more would not be 
better for them; but bounteous productiveness of the soil, kindly 
tempering of the seasons, that wives may bear ’children like to their 
sires’ and that the offspring may live in safety — these things the 
wise man will ask the gods in his prayers to grant his fellow citi­
zens. There remains, then, for the statesman, of those activities 
which fall within his province, only this — and it is the equal of 
any of the other blessings — always to instil concord and friendship 
(homonoia kai philia) in those who dwell together with him and to re­
move strifes, discors and all enmity. He will talk, as in the case 
of quarrels among friends, first with the persons who think they are 
the more aggrieved, and will appear to share their feeling of wrong , 

' and anger, then he will try in this way to mollify them and teach 
them that those.who let wrongs go unheeded are superior to those who 
are quarrelsome and try to compel and overcome others, not only in 
reasonableness and character, but also in wisdom and greatness of 
spirit, and that by yielding in a small thing they gain their point 
in the best and most important matters. Then he will instruct his 
people both individually and collectively and will call attention to

, the weak condition of Greek affairs, in which it is best for wise men 
to accept one advantage — a life of harmony and quiet (homonoia kai 
hesychia) — since fortune has left us no prize open for competition. 
For what dominion, what glory is there for those who are victorious? 
What sort of power is it which a small edict of a proconsul may annul 
or transfer to another man and which, even if it last, has nothing in 
it seriously worth while? But just as a conflagration does not often 
begin in sacred or public places, but some lamp left neglected in a 
house or some burnt rubbish causes a great flame and works public 
destruction, so disorder in a State (stasis poleos) is not always 
kindled by contentions about public matters, but frequently differ­
ences arising from private affairs and offenses pass thence into 
public life and throw the whole State (polis) into confusion. There­
fore it behooves the statesman above all things to remedy or prevent 
these, that some of them may not arise at all and some may be quickly 
ended and, others may not grow great and extend to public interests, 
but may remain merely among the persons who are at odds with one ano­
ther. He should do this by noticing himself and pointing out to 
others that private troubles become the causes of public ones and 
small troubles of great ones, if they are overlooked and do not in · 
the beginning receive treatment or soothing counsel" (pa$ 32, 824G- 
825A, pp. 291-293). .

The low grid situation of the Greek polis is best seen in the uncertainty 
one finds between polis values and Roman intervention that can dismiss 
those values. Like Ignatius, Plutarch too sees the best course in strong 
group/low grid situations as concord and harmony. People should ply their 
gods and superiors with influence (prayer). The statesman, too, should 
use influence to effect concord among his conflicting peers.
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What all this indicates, then, is that for the Hellenistic polis 
dweller of our period, the social grid has come down· 1 believe the 
situation for Ignatius is a bit different in the Christian association· 
Early Hellenistic Christianity before his time was weak group/low grid 
in many areas, e«g· the churches founded by Paul· ' The Christian move» 
ment itself was originally a weak group/low grid phenomenon (Theissen 
1973)· The problem in early Catholicism is to effect strong group and 
raise the grid somewhat so as to effect some stability, since weak group/ 
low grid situations are always transitional, liminal and unstable·

However the similarity between Ignatius and Plutarch can yield some 
interesting comparisons if we go through the social script typical of the 
strong group/low grid quadrant of Douglas’ matrix· I follow some of the 
items culled from Douglas by Isenberg and Owen (1977:7-8), namely purity, 
ritual, personal identity, body, sin, cosmology and suffering and mis­
fortune·

(1) Purity: As pointed.out in section 2 above, all social boundaries 
are artificial interruptions into what is naturally continuous in time and 
space· zSocial boundaries are generally considered to be ambiguous and a 
source of conflict and anxiety (obvious examples from our culture: reach- 
the age of retirement; the Iron Curtain; being physically touched by a 
person we do not know)· Human societies develop metaphorical maps of 
social space and time, using territorial space and the time it takes to 
traverse it as a model· Now purity is specifically about the societal 
map of social time and space, about arrangements within the space thus 
defined, and especially about the boundaries separating the inside from 
the outside· In strong group/low grid systems, there is strong concern 
about these boundaries, but the presumption is that the inside of social 
physical bodies in the sytem are under attack* Pollution — the percep­
tion of matter, persons, things and events out of place on the social 
map -- is felt to be present. -Purification rituals, the symbolic social 
actions marking passage into the inside of the group are perceived to be 
ineffective since the group can at any time be invaded by alien elements· 
As a result, people in the group see the boundaries marking social time 
and space as rather porous and ineffective· Ignatius shared this percep­
tion,. as pointed out in figure 3 above· His repeated warnings against 
schism, heresy, lack of unity and the like point to the same thing. Plut­
arch’s remarks about the ready permeability of the polis by Roman inter­
vention, his uncertainty regarding the statesman’s decisions which can be 
so easily overriden by recourse to Roman patrons, his indications of loss 
of local control over the affairs of the polis — all these likewise point 
to the porosity of the boundaries around the social body. Purity is thus 
difficult to maintain and requires constant vigilance on the part of all 
in the system — socius and citizen.

(2) Ritual:, The crossing of boundaries in social time and social 
space entails a passage through a sort of "no man’s land" or "no man’s 
time." Such transitions are normally marked by a symbolic social action 
called a ritual. Strong -group/low grid rituals are rather formal, stable 
and unchanging. However these rituals focus mainly on group boundaries, 
specifically with expelling "pollutants’’ like seditionists, schismatics, 
the possessed, and the like from the social body as well as with keeping 
off their influence. Plutarch and Ignatius both offer admonitions in this 
direction·^ Indeed Ignatius calls for no social interaction with schisma­
tics or heretics at all· On the other hand, those within the group alone 
are allowed a place at and urged to participate in the one Eucharist, the 
ritual aggregating "our" social body with God in Christ (see Fernandez 
1974).
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(3) Personal Identity: The answer to the question: "Who are you?" 
is the key. for situating personal identity. In strong group/low grid 
scripts, the answer will be in terms of some group membership, rather than, 
say, in terms of rples and statuses clearly and legally defined by some 
territorial monarch or law (e.g. O.T., Roman law for the Roman elite). 
This does not preclude roles and statuses in the group, but "the new en­
clave, protecting man against external, hostile powers will be the group" 
(Smith 1977:238). Hence the Importance of the Christian societas or of 
polis loyalty in face of the focus pn Rome in the imperial levelling pro­
cess. In strong group/low grid situations, roles are fluid, impermanent. 
Plutarch Indicates this in the uncertainty he betrays concerning the pre­
cise role of the statesman. In Ignatius, the roles of church leadership 
are presumably questioned and unclear, hence-his need to urge recognition 
and support for those roles. Further, groups in this quadrant normally 
make a clear distinction between appearance and internal state, between 
action and intention. So Ignatius writes: "We have not only to be called 
Christians, but to be Christians" (Mg 4,1). His concern with being a real 
disciple indicates attention to the same distinction (Eph 1,2; Tr 5,2; 
Rom 4,2; 5,2; Pol 7,2), as does his description of the action of heretics 
and their ultimate intentions (Sm 6—7; Mg 8—9). Plutarch, too, is not 
concerned about city walls and war, but with harmony and concord among 
the citizens — the group that counts.

(4) Body: We have previously indicated that the way a society regards 
the human body normally replicates its perception and conception of the 
social body and vice-versa (section 3 above). In other words, the physical 
body serves as a sprt of portable road map of the social body. In strong 
group/low grid systems, bodies, physical and social, tend to be tightly 
controlled. What this means is that patterns of sexual intercourse, dis­
posal of body wastes, emotional displays, and the like tend to follow fixed 
and limited lines. Speech is quiet, dignified, formalized. However, in 
such systems this tightly controlled body is under attack. Invaders are 
presumed to have broken through bodily boundaries. Sin, evil, strife, 
contentiousness, factions and divisions of all sorts are in the heart and 
in the social body. But the heart is inaccessible to human scrutiny; what 
is perceptible are the works of such hearts disgorging in the social body. 
Thus Ignatius expresses a truism typical of this script: "The ttee is 
known by its fruits. Similarly those who profess to be Christ’s will be 
recognized by their actions" (Eph 14,2). Plutarch, in turn, points to the 
constant presence of strife and- contention in the polis. But note that 
neither Ignatius nor Plutarch offer any psychological interpretations of 
the situation. Rather both offer "sociological" explanations in terms of 
the typical and recurring patterns of group behavior (e.g. Ignatius: how 
heretics function; Plutarch: how private strife leads to public discord). 
I shall return to this point in section 7 below. Finally, in this quad­
rant, the body is not a symbol of life; instead it must somehow be trans­
formed. And since it is not a symbol of life, what happens to the body 
is not of great consequence. In this connection, both Ignatius in his 
willingness to have his soma torn to pieces as well as popular Hellenistic 
philosophy with the soul surviving natural bodily death bespeak similar 
perspectives.

(5) Sin: Sin is deviance, and deviance derives from the perception of 
pollution, the perception of people, things and events out of their proper 
place. The deviant is one who disturbs the social order by being out of 
place or putting someone or something out of place. In strong group/low 
grid systems, deviance is seen as penetrating and lodging itself within 
persons and groups mainly beqause the boundaries seem so porous. Conse­
quently, internal states of being, personal and social, are more important 
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than adherence to formal rules, although formal rules are still valued. 
Thus both Ignatius and Plutarch insist upon the social body’s being in a 
state of harmony and unity; and both insist upon the rightful roles of 
legitimate in-group authorities. Yet while Plutarch paints a rather nega­
tive picture of what a Greek statesman can do in a polis, he nevertheless 
expresses great respect for the authority of the Romans and inculcates such 
respect. Ignatius, in turn, never intimates any negative feelings toward 
his Roman captors. And both insist upon proper internal states of being 
in the persons they address — Plutarch’s qualities of the statesman and 
citizen; Ignatius’ qualities of the Christian socius.

(6) Cosmology: Cosmology refers to the way in which social groups 
perceive their world to be outfitted and to function/ In strong group/ 
low grid systems, every effect that counts and affects social interaction 
is perceived to be caused by a personal cause, a ’’thou,” human or non- 
human. In this sense, cosmology is anthropomorphic since all explanations 
of significant causality will be in terms of the typically human. Given 
the unsure state of purity boundaries, this cosmology tends to be dualist 
in the sense that there are warring forces of good and evil, the evil 
outside penetrating the good inside. ’’This world” of hostile groups and 
conspiracies that thwart man’s best and noblest aspirations must be evil; 
the in-group is good. In such circumstances, the universe is obviously 
unjust and rather whimsical. Astrology only bears this out. This world, 
as untrue, unjust and evil as it is* is under the dominion of the ’’prince 
of this world” (Eph 17,1; 19,1; Mg 1,2; Tr 4,2; Rom 7,1; Phil 6,2; cf. 
Sm 6,1), who can be undone by adherence to the in-group (Phil 6,2). For 
Plutarch, too, the gods control sufferings and misfortune as well as 
health and fortune, but the passages cited make no clear reference to the 
hostile cosmic forces that Ignatius lists.

(7) Suffering and Misfortune: In strong group/low grid, these human 
limit experiences are not automatic punishments for anything, but rather 
generally unjust and unwarranted intrusions by some personal cause into 
human existence. They can thus be attributed to malevolent forces and 
may be alleviated, although never entirely eliminated. Ignatius himself 
is an embodiment of this stance — a publid criminal in the estimation of 
the Romans, a herain the eyes of his associates, condemned capriciously 
as the in-group sees it; this is implicit in the Roman letter. For 
Plutarch, too, the gods control the vagaries of life.

In sum, Ignatius as well as Plutarch belong to strong group/low gri'd 
social systems· Society is no longer true and good as it was in the past. 
Deviance, misfortune, and trouble lie in the outside world. The only way 
the good individual can hold his world together is by access to.someone 
who has the truth, who can offer security and who can transform the body 
— social and personal — into the way it should be. Undoubtedly ’’the way 
it should be” can only be known from some past prototypes (Plutarch) or 
from a past prototype» embodying some revelation of some future type (Ig­
natius — but not in the present. Such perspective, then, mark the para­
meters of the general social world of Ignatius.

6. The Letter Writer (named Ignatius).

The major portion of Ignatius’ letters do not deal with travel related 
matters. As a perusal of those letters will indicate, they deal with his 
confirming and bolstering the various Christian groups in the associational 
forms and ideology that those groups adopted and that Ignatius embodies. 
These Hellenistic Christian communities derive from an innovation decision, 
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"a mental process through which an individual passes from first knowledge 
of an innovation to a decision to adopt or reject and to confirmation of 
this decision” (Rogers 1971:25 & 99). With his letters, Ignatius plays 
the role of confirmer of the innovation decision previously made by his 
addressees. And he performs this role in an interesting way.

The innovation decision process entails four analytic steps:
—knowledge: the individual is exposed to the innovation’s existence 

and gains some understanding of how it functions;
—persuasion: the individual forms a favorable or unfavorable atti­

tude toward the innovation;
—decision: the individual engages in activities which lead to a 

choice to adopt or reject the innovation;'
—confirmation: the individual seeks reinforcement for the innovation 

decision he has made, but he may reverse his previous decision if exposed 
to conflicting messages about the innovation (Rogers 1971:25).

Ignatius comes in at the confirmation stage, a stage which continues 
for an indefinite period. Throughout this stage the individual seeks to 
avoid a state of dissonance or to reduce it if it occurs. And what Igna­
tius clearly attempts to do is reduce chances of dissonance or help avoid 
it entirely. This observation derives from a way of conceptualizing 
society as an integrated social structure held in balance, in equilibrium, 
by certain patterned and recurring processes. Any imbalance or disequi­
librium in the social structure produces tension within the members of the 
society. For example, a society that structures family in such a way that 
children support their parents when those children come of age will find 
parents and potential parents quite tense should children cease supporting 
their parents. Such tension has to be reduced for the society to regain 
its balance. In the case of Ignatius, the structures of the Christian 
societas that he and his addressees share would be thrown into imbalance 
by the stance adopted by Docetists and perhaps by the Judaizers. The 
balance theory of tension reduction (Festinger 1957; Rogers 1971:311; 
Gager 1975:39-49) suggests a tendency over time for individuals adopting 
some innovation (1) to change their attitudes to make them consonant with 
the behavior demanded by societal norms (in this case, the norms of Igna­
tius and the sympathetic groups he visits); or (2) to discontinue the in­
novation (e.g. Lucian’s Peregrinus, who becomes a Cynic), to misuse the 
innovation (e.g. Docetists and Judaizers for Ignatius), or to circumvent 
the adoption decision (e.g. perhaps some of the Philadelphians) in order 
to make their behavior consonant with their attitudes.

When an individual’s attitudes are dissonant with the overt behavior 
demanded by the society (e.g. subjection to the bishop, attending one Eu- 
charist, physical support for the needy, marriage before the bishop, etc.) 
the individual will attempt to reduce the dissonance by changing either 
his attitudes or his behavior. Change in behavior.is usually temporary 
and needs surveillance for it to continue, but a change in attitude is 
more lasting (Rogers 1971:311). And it is precisely to attitudes that 
Ignatius looks in the interaction revealed in his letters. As we pre­
viously saw, his main emphasis is on influencing his addressees. He seeks 
to affect their opinions and attitudes so that they might decide to act 
in the way he wants. The personal visit with the various local bishops 
indicates that those bishops want the same thing. The thrust of Ignatius’ 
persuasion is to get his audience to see that it is good for them, for 
positive reasons,, if they persevere in the form of societas that they 
have. And he persuades by giving information in his arguments as well as 
by announcing his intentions to go through with martyrdom for their bene­
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fit. In this way Ignatius expends his influence and simply appeals to his 
audience’s sense of commitment in order to confirm their attitudes in their 
previously made innovation decision (see figure 4 above).

In this way, too, Ignatius further intimates that his role to some 
extent is that of opinion leader. An opinion leader is one who is able to 
influence informally other individual’s attitudes or over behavior in a 
desired vray with relative frequency (Rogers 1971:199). The fact that peo­
ple seek his letters would indicate that they ascribe this role to .him, 
and the collection of letters allows for influence over time. Opinion 
leaders normally possess some formal sanctioning ability. For Ignatius 
this ability lies in his influence ahd status as martyr in,process. But 
opinion leaders have no formal authority in the sense that they are not 
the authority. The authority in the Ignatian letters is wielded by the 
bishop and local officers of the church.

Further, opinion leaders hold their influential position in the system 
because they represent the system’s norms and values. By conforming to the 
norms and values of the system, the leader provides a valuable service to 
the system by acting as a living model of the norms of his followers. In 
strong group systems, opinion leaders relate to constituents both horizon­
tally and vertically. Horizontal relations here look to Ignatius’ peers, 
the local Christian officers, while vertical relations mark his stance 
toward the local church members at large. Horizontally, opinion leaders 
are no more nor less technically competent than their followers, and fol­
lowers interact with opinion leaders no more nor less competent than them­
selves (Rogers 1971:215). Witness Ignatius’ knowledge of the Old Testa­
ment in the argument at Phil ,8,2. It would seem that those more competent 
than Ignatius and the local bishop as well rejected him as opinion leader. 
.It would also follow that the local church officers who submitted to his 
influence and were committed to the same values would be much like Ignatius 
in their technical competence in articulating the main symbols of Christia­
nity. For as opinion leader in this homophilous relation, it was not his 
technical competence as theologian that counted, but ra£her the usual qua­
lities sought in strong group opinion leadership — social competencies 
like gregariousness, sociability, interpersonal competence, age (note the 
problem Ignatius perceives for Damas, the bishop of the Magnesians), and 
higher status. Ignatius’ letters evidence his interpersonal competence. 
His visits with local community representatives point to his sociability. 
Undoubtedly his impending martyrdom gave him higher status.

On the other hand, Ignatius was from Antioch, hence a foreigner rela­
tive to the communities he visited. .Rogers (19711213) notes that in. social 
interactions of a vertical, hetefophilous nature, opinion leaders are per­
ceived to possess higher docial status, more education, greater exposure 
to change, be cosmopolite and more ihnovative than those below them. The 
presumption, then, would be that the members of the associations to whom 
Ignatius wrote would believe he had all of these qualities — and Ignatius 
would feel constrained to demonstrate some of them. This might explain 
his descriptions .of and warnings against schismatic deviant groups, even 
though they have no effect on the communities in question, his arguments 1 
bolstering the structure of the societas even though ho group apart from 
the Philadelphians seems to have had any trouble in this regard, his use 
of Asianic rhetoric and the like. I might note here that given the high 
status of Rome In the lst-2nd century world, the Christian officers of the 
Roman societas, would easily be ascribed the qualities of heterophilous 
opinion leaders by provincial bishops, simply due to the social situation.
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To some extent, Ignatius’ letter to the Romans reveals some such attitude 
toward the Roman church in general (see especially Rom insc and 1)·

If we turn for a moment to consider Ignatius* letter in itself as a 
social datum, we find that it functions as a mass media channel, a single 
source reaching an audience of many. Now the message content of mass media 
channels of communication normally consist of events of either rather high 
or rather low saliency. This means that they contain either information 
of overwhelming importance or routine information. Thus in Ignatius* let­
ters we find both· The travel arrangements as well as mention of visiting 
bishops, presbyters and deacons would be the routine information. All the 
rest would be, at least in Ignatius* view, high saliency information. 
Further, these letters are directed to organized small groups of individu­
als who meet regularly and will receive this mass medium communication as 
well as, presumably, discuss its contents. Such an organized group is a 
mass media forum (Rogers 1971:261).

From the viewpoint of communication, letter writing in early Chris­
tianity was bound to be effective·. For community directed letters (mass 
medium) with recipients who are members of organized groups (media forum) 
have greater effect because interest in attendance and participation is 
encouraged by group pressure and social expectation; attitude change and 
maintenance are more readily achieved when individuals are in groups; and 
finally, the novelty effect of new channels of information and the sub- 
sequent high credibility that can be attached to these new channels of 
information accounts for the success of such a combination (Rogers 1971: 
263)· Thus Ignatius* letters read in Christian assembly would further 
his confirmation function in these communities·

But before he wrote his letters (apart from Romans), Ignatius utilized 
interpersonal channels of communication with the local church officers, 
that is mainly, if not exclusively with the local Christian elite· This 
was almost predictable since in strong group systems, interpersonal chan­
nels of communication are mostly homophilous. Most communication occurs 
horizontally when it is interpersonal, the elite interacting with each 
other (Rogers 1971:84, 212, 214)· And the message content in interperson­
al communication of this sort consists of events of medium saliency, nei­
ther routine information nor information of overwhelming importance· Now 
such would have been the contents of Ignatius’ conversation with his 
visitors·

7. The Social Analyst (named Ignatius)·

It is quite difficult for Americans to be engrossed by the discussions 
presented in Hellenistic writings. Generally this difficulty is ascribed 
to differences in language and culture,, in literary forms and world-views· 
These are all valid reasons, but the basis for the difficulty stands even 
deeper. Whenever we start discussing some individual or social problem, 
the inevitable frame of reference that we bring to the conversation is 
psychological. Hellenistic writers and their audiences simply do not share 
this frame of reference. They would not comprehend^our idea of an ’’indivi­
dual” at all. Geertz observes that our conception of the individual as

”... a bounded, unique, more or less integrated motivational and 
cognitive universe, a dynamic center of awareness, emotion, judgment 
and action organized into a distinctive whole and set contrastively 
both against other Such wholes and against its social and natural 
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background, is, however incorrigible it may seem to us, a rather 
peculiar idea within the context of the world's cultures'* (Geertz 
1976:225).

In the strong group world of Hellenism, the basic unit of social perception 
and analysis is not the individual but the dyad. What this means is that 
the Hellenist conceived of himself or herself as always interrelated to 
other persons and within social statuses. To paraphrase Geertz, the Hel­
lenist perceived himself or herself as a distinctive whole set in relation 
to other such wholes and within a given social and natural background. To 
get a feel for the situation, imagine your name to consist only of your 
family name and locus of origin, e.g. Smith of Detroit. You would be only 
one particular instance of Smith of Detroit, while only Smith of Detroit 
has perduring, lasting, fixed qualities and you would be presumed to share 
in those qualities. By referring to yourself and others in this way, you 
would tend to think that human character is fixed and unchanging. Conse­
quently whatever unpredictability you might find in this world would be 
caused by events beyond the control of the predictable and unchanging hu­
man beings you might know. Finally, with such a frame of reference, human 
problems and crises would inevitably have to be ascribed to stereotypical 
causes or precipitating phenomenological events, never to personal and 
individual psychological motives or introspectively generated reasons.

With such a perspective, the 1st and 2nd century Hellenist defined 
social conditions as problematic and ignored the individual. In this 
sense, the responsibility for morality and deviance is not on the single 
individual, but on the body spcial. It is because the social body is de­
viant that some symptomatic individual deviance might crop up. So Igna­
tius enjoins his audience to avoid schismatics who seem to have their own 
societas; Plutarch urges the statesman to be concerned about the social 
fabric of the polis; and Paul of Tarsus can find some social hamartia 
the cause of individual sinful actions. - To be sure, the moral norms of 
Hellenistic moralists have relevance for individual conduct, but in all 
such moral disquisitions, the individual is not the main concern. Wit­
ness the abstract discussion of virtues and vices, the various sin lists, 
and the like, all of which are generated from the objective, supra­
individual vantage point of the social body.

One of the chief implications as well as one of the main reasons be­
hind such emphasis on social conditions is that Hellenists, like strong 
group people in general, did not know each other very well. Jesus of 
Nazareth is a good example in this regard. Of the twelve he chose, one 
betrayed him, one denied him and the rest abandonned him in a crisis situ­
ation. All this simply indicates what poor judges of individual character 
people in such cultures are. This is not because they are obtuse and 
unobservant. Rather it is because it is culturally unimportant. Strong 
group people stigmatize conditions under which it would be advantageous 
to know people well. If one had to know people very well, it would mean 
that people were idiosyncratic, inconstant, moody,, indirect, changeable 
and unpredictable. If people are anything, it is certain that they are 
not ’’psychologically unique worlds.” Thus a Hellenist like Ignatius pould 
contend that only God knows the secret things of man (Mg 3,2), only God’s 
spirit can fathom ta krypta (Phil 7,1). This is not an expression of 
despair. . It simply means that people do not have to know what is in ano­
ther’s heart because it is not culturally defined as being very interesting 
and it should have nothing to do with human relations anyway (Selby 1974: 
62-63, describing the strong group/low grid Zapotecs).
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Thus Ignatius resorts to "sociological” thinking in his discussion of 
schismatics, heretics or anyone else· His descriptions are stereotypical 
and phenomenological· No introspective explanations of any kind are pre-, 
sented· Psychoanalysts in our society might say that the Hellenists were 
rigid and highly controlled personality types (recall the script of strong 
group/low grid systems), or that they were fearful of others (recall the 
problem of porous social boundaries), or that they interacted in standard­
ized and conventional ways at all times· They might be called anti-intro- 
spective or not at all psychologically minded· The whole point is that 
they were not like we are, and to infer the psychological state of some 
Hellenistic author on the basis texts would be a highly questionable 
and hazardous enterprise·

Moreover, if in every day life we were to think consistently and con­
tinually about our own social position and the social position of our 
fellows, we would find that it offered us little toward understanding 
what goes on in our interpersonal relations· For the Hellenist, the em­
phasis is the reverse· The primary reality habitually considered with 
full awareness and repeatedly is lasting social organization, enduring 
dyadic relationships, e.g. social statuses and the vagaries they might 
undergo, people with whom I stand in reciprocal or patron-client rela­
tionship, defined social roles· A Hellenist can think this way systema­
tically and with clarity and direction· He sees another most concretely 
and precisely when he views the other as an incumbent in a definite social 
slot· He views himself as moving, mainly horizontally, into social slots, 
occupying a given slot for a time, and acting appropriately or not, then 
moving out and on to other such social slots· Primary Hellenistic reality 
is a system of social positions that endure, and this is another descrip­
tion of strong group· After working on this essay for some time, I get 
to thinking of my friend ’’Ignatius (who was bishop of Antioch and martyr)·” 
The Hellenist would think of the same person as his friend ’’The bishop of 
Antioch and martyr (named Ignatius)” (see Gearing 1970:137-138)· Thus 
the title and some section headings in this essays they are Hellenistic 
titles·

To see aspects of this approach in Ignatius, notice how fixed and tin­
thanging he knows his addressees to be. He knows (oida) that they are 
not puffed up (Mg 12,1), that when he praises them, they feel embarrassed 
(Mg 12,1), that they are full of God (Mg 14,1), that they behave properly 
(Sm 4,1), that they have a drive for the truth (Pol 7,3)· These are not 
examples of winning their benevolence, but simply the way one Hellenist 
knows another — even though he never met any of them individually at all· 
That is not necessary to know them· Further, when Ignatius claims to know 
himself (Eph 12,1-2), his knowledge consists of social categories, ’’con­
demned and in danger.” Finally, note the quality of the reasons Ignatius 
gives to motivate his exhortations; I refer to the gar motivational clauses 
(random sampling: Mg 1,2; 5,2; 8,2; 10,1.2; 12,1; 14,1; Tr 2,1.3; 4,1-2; 
5,2; and frequently elsewhere). All the motivation is in terms of the 
maintenance of the social order that he embodies and in terms of the 
socially generic, often stereotypical cliches. It is as though if,he were . 
to admit that the social categories of the sotietas were based on shifting 
and highly individual personal and psychological factors, then the world 
of the societas would lose its fixity* and human interaction would be 
unknowably intolerable. Plutarch’s motivational clauses are much the same.

Within the societas, it seems that arrogance would be the personal 
quality that can undo the fixity of the social order -- hence the paramount 
axiomatic primitive, a quality that can stay undefined and undefinable, yet 
have enormous explanatory power. When men contravene the basic assumptions 



115

about the way life should be lived by a socius or about the operations 
of the social world on the Inside of the group, arrogance would auto­
matically be imputed· Its manifestations are numerous, e.g. the unwil­
lingness to be subject to the bishop and to each other (Tr 13,2 and 
passim), in the rejection of unity or any deviant behavior (see Eph 5,3; 
Sm 10,2} Pol 4,3), in the general stance of schismatics and heretics. 
Outside the, Christian societas, however, to judge from the limited in­
formation provided by Plutarch in the aforecited texts, the prime 
candidates for the ultimate personal reason for deviance are greed and 
contentiousness.

In conclusion, while the foregoing observations might be interesting 
in themselves, they simply further point to the strong group/low grid 
social location of Ignatius and Plutarch and their respective social 
bodies. The Christian societas subsists in the larger Hellenistic polis, 
and the Hellenistic polls subsists in the larger Roman empire. This ad­
mitted and acknowledged consubsistance of inequality further makes for 
a social location in strong group/low grid. If either societas or polls 
sought total differentiation and separation from the larger context, 
their location would move to either strong group/high grid (the church 
after Constantine), or weak group/low grid (the normal location of exis­
tential liminal groups). Yet when either Ignatius or Plutarch ascribes 
deviance to some individual, it is always in terms, of, sociological think­
ing. And it always means that "the person is in an abnormal position 
because-the matrix of relationships in which he is embedded is abnormal" 
(Selby 1974:15). In this regard, note how Ignatius’ anxiety about his 
role as bishop would be greatly allayed after he learned that the church 
at Antioch was "at peace." After all, to see the local bishop is to see 
tile whole church (Eph 1,2; Mg 2,1),. After the "peace," Ignatius' primary 
dyadic social slot once more related to a normal matrix of social rela­
tionships; he no longer need feel abnormal (see Swartley 1973).

8. Conclusion: Ignatius and Antioch.

The foregoing observations should allow for some general conclusions 
about life in Antioch at the turn, of the 1st century A.D. These conclu­
sions pertain both to the city at large and to the Christian societas in 
particular.

To begin with, social life in the polis was characterized by the 
features of strong group/low grid society. The Romans wielded the power 
and sought out clients of appropriate social strata over whom they could 
wield commitment. These clients, in turn, would seek out adequate patrons 
to facilitate their ongoing drive to convert their wealth/status into 
prestige. The ordinary city resident plies .his gods and his f ellows with 
influence and wealth/status to obtain results in interaction and maintain 
his social standing. All goods were .perceived as limited. Personal cau­
sality explained life's vagaries. The social unit was'the dyad, the.indi- 
vidua1-in-relationship and in marked social niches. Other conclusions 
are likewise available, e.g, small manufacturers and artisans would in­
habit similar quarters of the city both because of dyadic personality as 
well as because it was always a seller's market. However since I did not 
develop these aspects in the essay, Ϊ will not pursue them further.

The Christian city resident of the Stripe embodied by Ignatius 
followed much the same social script. But one of his major groups of 
reference was the Christian societas, headed by some higher1 status city 
resident and called episkopos. This associations! supervisor acquired 
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his position due to his social competencies, undoubtedly involving the 
prestige generated by the outlay of wealth on behalf of the societas, the 
Christian leitourgia. He had a council of elders and some functionaries 
who took care of the dole and other specific needs of the association· · 
This locdl association was aware, of sharing the, same ideology with a 
number of similar associations in the Roman Empire· Hence travelling 
socii could count on the local groups to see to their needs, even if 
they were harassed by Roman officialdom· The ideology of the local. 
Christian societas had its conscious focus on Jesus of Nazareth as God 
and man. This ideology then gets replicated in the hierarchy of the 
local administrative officers, in shared ritual activity, and in the so­
cial symmetry and amity, exchange and reciprocity that characterized the 
associational ethic· The local supervisor had formal responsibility for 
the association, which he headed by activating commitment when necessary· 
This supervisor, dyadic ^personality that he was, likewise served as the 
association*s social focus· He and his societas related to other 
straight Hellenistic Christian associations in terms of the Greek qua­
lity katholikos, rather than the Latin universalis (Ong 1959:63-64).

Deviant Christian factions were also to be found in the city (Grant 
1972:97-108). The faction perceived as the greatest threat to the straight 
Christian societas of Ignatius was the one composed of individualist types 
who formed spontaneous liminal groups. They cared little for the material 
aspects of life or the concrete demands of day to day existence. They 
were after vertical release of their souls to God as revealed in the God 
Jesus. On the other hand, there were likewise those deviant Christians 
who insited upon the traditional societal demands of Judaism as necessary 
for an adequate response to the phenomenon of Jesus of Nazareth. For 
this group, Jesus was the prophet and foreordained Messiah who would 
lead people to the one God of Judaism. Both groups deviated from the 
central ideqlogy of the straight group, the former (Docetists) by their 
exaggerated individualism, the latter (Jewish Christians) by their ex­
aggerated subject of the individual to societal demands, i.e. the de­
mands of their closed societas.

As previously mentioned, the focal ideology replicated in the multiple 
symbolic behavior of the straight group was Jesus as God and man. But the 
ideology was still under stress and required repeated bolstering in the 
polis by the local administration and members of the group as well as by 
administrative officers from neighboring Christian straight groups. Given 
the same central concern, in-group behavior both locally and between cities 
was characterized by amity and reciprocity. These straight groups found 
meaning, belonging and comfort in life by approaching God horizontally, 
across the plains of day to day human living. In the case of Ignatius, 
this process gets foreshortened and accelerated through his execution. 
But to the straight group, that hastened process could serve as a success­
ful means to label and highlight deviant groups, especially Docetists, 
and further serve to bolster their own ideology. For "neither Docetist nor 
Gnostic could be a man of martyrdom" (Frend 1967:153).

* * * * . *

Many more conclusions and inferences could.be made, but these should 
be sufficient to set the parameters of social interaction in Antioch during 
the time of Ignatius. For the foregoing applied models are meant to be 
heuristic and .explanatory, not simply descriptive. I hope I have shown 
how some of those models do in fact explain. Perhaps now the reader might 
apply other data from the period to the models to vindicate their 
heuristic quality.

could.be
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Note: Time and resources for research on this topic have been made possible 
by a Faculty Summer Research Fellowship from Creighton University, 
Omaha, Nebraska·
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S 120 COSMOGONIC THEMES IN ORPHISM

Larry J. Alderink
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The purpose of this investigation of Orphic cosmogonies 
is to detect their structures and to ascertain the role and 
situation ascribed to human beings.·*·

These structures are delineated in seven Orphic accounts. 
They are extremely complex and are most clear when presented in 
diagram form. Each of the following diagrams illumines the 
ancient and significant references to Orphic cosmogonies. »
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1. Euripides, fragment from Melanippe.
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4. Apollonios Rhodios Argonautica 1. 496;-511.
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6. The Rhapsodic Theogony.7

Chronos

Aither ~ - '~~^;^Chaos

Phanes

I T^2»Nux

Ouranos-<Z' J^-^Gaia

Kronos ~~^>Rhea

Okeanos ·

Zeus 
. I 

Dionysos 
θ 
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Otto Gruppe has proposed that the emergence of the many 
from the one and the reabsorption of the many into the one $ 
accurately describes the "Grundgedanken" of the cosmogonies. 
Apart from the question of whether or not this can be demon­
strated, it is clear that all the Orphic cosmogonies, like all 
cosmogonies, deal with the phenomena of the world, or what the 
Derveni papyrus calls fic corn , existing things.Eud and 
EM are the most elemental. They suggest heaven and earth are 
the product of a primal fissure. HHA and RT also work with the 
distinction between heaven and earth, and AR and AB add the 
element of the sea to result in the triad of worldly divisions: 
sky, earth, and water.1! With the separation and distinction, , 
light and life can make an entrance.

The differences among the accounts become most apparent 
when one considers the manner in which the cleavage between sky 
and earth occurred. Eud provides only the barest information; 
the separation took place. HHA pictures an Egg, whose power 
generated the friction which divided the two halves into heaven 
and earth (we may note, additionally, that the power is that of 
Chronos), and AB accounts for the division by Eros, and adds, 
significantly, that Eros transverses the divisions and thus 
enables them to commingle and be fruitful. Similarly, "deadly
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12 ,strife” in AR accounts for the division. In RT, on the other 

hand, Ouranos and Gaia are the products of sexual reproduction 
of an unusual sort, Phanes (father and husband) and Nyx 
(daughter and wife) give birth to sky and earth.13

The motif of creation either by Eros or by a dividing- 
unifying strife is clearly "sexual" in nature.. This cart be 
discerned in either or both of two senses.First, the crea­
tive force is itself sexual, since it separates and unites., and 
is productive. Secondly, the issue or result of the forces is 
sexual: Ouranos, male; and Gaia/Ge, female. In both cases 
sexual language is used to describe the creation and continua­
tion of the world.15 As we observed earlier, the Derveni com­
mentator also employs a specifically sexual explanation in 
describing the coming-into-being of existing things and their 
perpetuation, although the separation is not into male and 
female entities but into parts of a unified world whose sexual 
character derives from its monistic source.

Thus, RT employs sexual language but of a sort very 
different from the other accounts (the description in the 
Derveni papyrus is unique); Ouranos and Gaia are separated but 
are the products or issue of a father/husband and daughter/wife 
union.15 The Derveni papyrus is similar to RT in that a sexual 
explanation of the world's genesis is employed. Yet the Derveni 
papyrus and RT give very different explanations. First, both 
sexual explanations are unusual. One speaks of incest between 
father and daughter and the other speaks of a sexual act which 
requires two partners but is performed by only one. Secondly, 
the imagery suggest different meanings. In the Derveni papyrus, 
as we have seen, the focus is on the unaided, monistic power of 
Zeus' creativity. A different problem is in focus in RT; .here’ 
the question at stake is both the creativity which generates the 
world and the power which enables a god to rule what has been 
created. And HHA still differently, is concerned to show the 
coherence between Ouranos and Gaia; of the same generation from 
the Egg is the hermaphroditic Phanes who contains within himself 
the opposites that Ouranos and Gaia signify. Each account 
resolves a problem not raised, or raised.only obliquely, by 
other accounts.

A further conclusion that strengthens the thesis of 
Orphism as an identifiable mood can be drawn from the diversity 
of statements describing the separation of Ouranos and Gaia in 
the accounts (Eud, EM, AR, and AB) where the focus is on the 
force which accomplishes the task. The emphasis is on the 
capacity and effects of the force, whereas in the account which 
emphasize the sole power of Zeus (the Derveni papyrus), the 
language explicitly excludes not only a partner but any product 
of Zeus' power before that power exercises its capacity. 
Further, in the account (RT) where rule and creative power 
required for the act of creation are joined, there is an 
existent world that is the recipient of the actions of divine 
personages, since the issue of governance and rule require some­
thing to be ruled. Finally, the account (HHA) which includes 
both the force or power of sexuality and rule emphasize both the 
separation of Ouranos and Gaia into male and female and their 
symbol of union in the hermaphroditic Phanes, as well as the 
threat by the Titans to the rule of Zeus.

We see a variety of accounts, therefore, dealing with a 
variety of problems: sexually creative force qua force, sexu­
ality as an expression of both union and separation, and of 
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personalities who by their sexuality create the world. One may 
be tempted to consider one or another of the Orphic accounts as 
contaminated or spurious because of such diversities, but this 
analysis has demonstrated that the cluster of differences 
focuses on a"single problem viewed from a variety of perspec­
tives: how do existing things come to be the way they are and 
continue as they do? Rather than concluding that differences 
require rejection of one or another of the accounts, it may be 
concluded that a careful analysis of the accounts reveals an 
Orphic spirit in all of them in which the cosmological question 
played a large role.

Not only "existing things" but also the governance or 
rule of the world is an important factor in the Orphic cosmog­
onies. Again, this motif receives different treatments. It 
has already been noted that RT combines the issues of creation 
and governance with the consequence that creation occurs after 
the governance is in effect. It is clear from the emphasis on 
succession and the "swallowing" of previous rulers that the 
factor of governance predominates. RT explains the disparity 
between creator (Phanes) and ruler (Zeus) by Zeus' swallowing 
of Phanes. The consequence is that the ruler and the creator 
become one and the same.

In the Derveni papyrus a different view is found. Prior 
to the existence of the world there is the hypostasis named Zeus 
who accounts for the world's existence as well as its govern­
ance . The role of Zeus' governance is equal in importance to 
his creativity but secondary in the sense that it becomes active 
upon the completion of his creative activity.

The text of AA is concerned exclusively with the issue 
of succession of generations and rulers; unfortunately, neither 
list provides information beyond the mention of names. HHA, 
however, is more helpful. Phanes, the hermaphroditic deity who 
emerges with Ouranos and Gaia from the Egg, found it necessary 
to imprison in the earth the children of Ouranos and Gaia. 
The reason for the imprisonment is crucial: fear of loss of 
kingdom. The question of governance is at stake, and, when 
raised for the first time, includes both a threat and the neces­
sary steps for defense a'gainst the potential challenge. AR 
includes the notion of strife as creative energy, but in this 
account it is separated from the struggle .between rulers; 18 *
Ophion and Eurynone yield their throne to Kronos and Rhea.

In the Derveni commentary, the unquestioned rule of 
Zeus is correlated with his sole generative power. More impor­
tantly, in the Derveni papyrus Zeus rules by power (Okeanos) 
and thought (Moira), giving the strong impression of a patterned 
and rational rule with every constituent of the world in its _ 
customary or recognizable, i.e., knowable, form with everything 
"fitted together."

The conclusion that emerges from a consideration of the 
rule or governance of existing things is that respective 
accounts view the power by which governance is exercised as a 
goal to be won or as a power that is threatened, or as the 
serene power of an undisputed king: But what is common to all 
the accounts is the recognition that once the world is in exist­
ence it cannot operate according to an internal power but 
rather requires the strenuous efforts and thoughtful exercise 
of a ruler or king. The pluralities that exist within the 
variants of the Orphic cosmogonies converge on the issue of the 
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governance of existing things, although the order may be 
reversed from one instance to another.

Underlying the dual features of existing things and 
their rule are three further features which are equally complex: 
the positing of an origin, the monstrous or outrageous char- ' 
acter of certain figures and events, and the nature of time.

The Orphic accounts give very different starting points 
for the world's existence. In Eud, Nyx is the "first prin-r 
ciple; it exists prior to the division between Ouranos and 
Gaia which permits the light to shine and be seen. Prior to" 
form or hardened earth in HHA is Okeanos.19 chaos is th» dark­
ness prior to the Egg and the subsequent force of Eros in AB, 
or the first in a series of generations that culminates in~the 
rule of the tripartite world of earth, heaven, and sea in AB. 
In one instance "one form" is likewise the prelude*to orderly 
division of the world and the additional feature of the world's 
governance (AR), and in another instance is only the prelude to 
the orderly division (EM). Very differently, in the account 
which more than others is concerned with the succession of

Chronos stands as the prelude to all things, perhaps as 
the foundation necessary to their acquisition and loss of ruling 
power (RT). And finally, in the Derveni papyrus Zeus alone 
stands as the origin, source, and culmination of all. The 
additional presence of the Egg in three accounts is perplexing; 
m all three accounts where it appears (HHA, RT, and. AB) it is 
closely related to time, but it appears in only these three 
accounts. There probably is no explanation of its limited 
appearance. The association of the Egg with the origins of the 
world not only stems from the shell as a symbol of space but 
also because the Egg bursts in giving life as the primal unity 
is shattered with the creative act.20

We find, thus, five different origin-points for the 
world's existence: Nyx, Chronos, Okeanos, "one form," and Zeus. 
Each of these makes a specific contribution to the shape the 
world has: the prelude to light, to the succession of rulers, 
to worldly divisions, to the figure who fashions the cosmic egg 
or the unexplained generation of the egg. Once again, one 
wonders how such diverse conceptions of origin and of conse­
quences which follow can belong to a single perspective such as 
Orphism. If it can be demonstrated, however, that each of these 
starting points deals with a different problem, while sharing at 
least one crucial characteristic, the thesis that the myths con­
stitute variants of a perspective or "spirit" becomes not only 
plausible but valid.

We notice, in the first place, the Nyx prohibits obser­
vation and identification of entities in all the accounts where 
Nyx occurs, and, paradoxically, that Nyx is a source of know­
ledge and wisdom to all the rulers who follow;21 in fact, prior 
to the separation into day and night, sky and earth, the world 
is both unknown and nonexistent. Okeanos, likewise, is without 
form or content and indistinct in HHA. On the other hand,’ in 
RT Chronos stands at the beginning but lacks any connotation of 
formlessness: rather, he is described as having counsels which 
never perishzz and as dividing sections of the world and appor­
tioning their rule to various gods.23 Finally, he is thought 
of as one who creates in darkness.24 in this account an impor­
tant clue is found. Aither and Chaos exist subsequent to the 
labors of Chronos, Nyx appears later still, and the succession 
of rulers and their struggles for the rulership are all within 
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the world which does not eliminate or destroy Chronos. There 
is neither a direct statement nor a suggestion that Chronos is 
ever absent frohi subsequent events. And the fact that Zeus 
swallows Phanes, the "first born and origin" of all, indicates ' 
that Zeus does not thereby eliminate Phanes or even emasculate 
him. Phanes continues to exist; the Zeus who swallows■Phanes 
becomes the "beginning, middle, and end of all."25

The place Chronos occupies at the beginning in RT finds 
a parallel with the location of Chaos in AB. The nature of 
Chaos in this account can be determined from the virtually 
adjectival additions' of Nyx and Erebos and Tartaros and the 
explicit statement that neither earth nor sky was present. A 
second determination of the nature of Chaos -follows from the 
emergence of heaven, eafth, and sea, from Chaos and the fact of 
their nonexistence when there was only Chaos. Chaos is the 
creative source from which the world derives. In all the 
accounts, the distinction between beginning and world does not 
deny the relationship of continuity between the beginning and 
the world; in fact, the opposite is the case.

The conclusion that the "beginning point" continues to 
remain as a feature of the world is strengthened by two further 
considerations. First, the beginning point is pictured, with 
two exceptions, as a dimension or a characteristic. An excep­
tion is RT where Chronos is pictured as a divine personage, and 
here his person is virtually synonymous with his character, 
since, as we have seen, Chronos not only establishes the condi­
tions for heaven and earth but also the elements of light and 
life which move between them. The second exception is the view 
of Zeus in the Derveni ’papyrus where the logos of Zeus also 
permeates the world as does AB* Eros. Secondly, since the 
existence of the world is distinguishable but inseparable from 
its governance, and since gods as personages exercise dominion 
over the world, the very need for that rule or governance is 
contrapuntal to the world of which Chaos is a feature.2°

The manner in which the Orphic cosmogonies portray and 
relate the creation and governance of the world and the creation 
and nature of the world has been demonstrated. In both cases, 
the relationship is one, of distinction and tension, and also 
continuity and control. . It is also evident that Chaos—Nyx—■· 
Chronos—Okeanos—Zeus Signify at the beginning emptiness, dark­
ness, or formlessness as the creative source for the world.

But once the world is in existence, it bears an unusual 
monstrous, or even grotesque character. Herakles or Chronos, 
in HHA, the figure born from Okeanos, is a clear example of 
this monstrosity. He has the body of a dragon. He is multi­
headed, one head a bull's, another a lion's, and in between the 
head of a god.2? with this figure, adds Damaskios, was Anangke 
and Adrasteia who are somehow the same. Both are bodyless and 
pervade the entire cosmos. The same figure of Chronos, in RT, 
creates Aither and Chaos, -but lacks the outrageous.features; he 
is merely ageless, powerful, extraordinarily wise and Of endless 
extension.2° The figure of Phanes, in both HHA and RT, is 
strikingly similar. In both cases he is born of the cosmic 
Egg,29 but more important is the description given him. As 
Chronos, he has the body of a dragon.30 His face is unusual; it 
has four eyes.21 His body has angelic wings of gold, similar to 
the golden Eros in AB.22 His voice sounds like the combination 
of the sounds made Ey a bull and a lion.22 In both accounts he 
is very different from the masculine sky and feminine earth he 
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creates, since he combines both genders within his hermaph­
roditic self. His being accentuates his sexuality. 4

Phanes behavior, too, is of an unusual sort. He 
fathered a daughter and became her husband: as well. In the 
Derveni papyrus we noticed the mixing and mating of elements to 
create the world. In both RT and the Derveni papyrus the point 
is the same despite the very different imagery. Fragment A of"- 
the Derveni papyrus draws attention to the violence perpetuated 
by one divine generation against another. Opposites of heaven 
and earth, male and female, come from one which transcends the 
opposites and contains within himself the seed of differentia­
tion. In any case, the hermaphrodite, incest, and solitary 
intercourse accentuate and exaggerate sexuality in the accounts.

In addition to the form and behavior, the attributes of 
Phanes are surprising. Phanes has three names, two of which 
focus on features already observed in.the Derveni commentary: 
Phanes is Eros or the power or figure of Okeanos; Phanes is 
Metis (wisdom or counsel), or the thought or Moira of Zeus. 
Phanes is also Protogonos (first-born), somewhat similar in 
importance to the position of Okeanos and Moira in the Derveni 
papyrus. What is surprising in these attributes is not their 
unusual character; in fact, they signify clarity and rationality. 
The surprise is that such features by which governance or rule 
is exercised are attributed to an otherwise strange and 
monstrous deity.35

The monstrous or grotesque figures are also found in a 
generation later than Phanes in HHA, those children born to 
Heaven and Earth. Three daughters are Klotho (who spins), 
Lachesis (who measures or apportions), and Atropos (who does 
not turn, and is inflexible).36/ Their brothers, too, are gro­
tesque, each with a hundred arms and fifty heads, presumptious, 
of great strength, and most hated by their father.3' And 
finally, the Cyclopes—Brontes (thunder), Steropes (lightning), 
and Arges (shining)—have only one eye.3°

The unusual traits of Phanes given in RT have already 
been discussed, but this account includes additional strange 
features. There is the story of his Incestuous relations with 
Nyx and an equally strange account emphasizing the succession 
of rulers,39 the story of the Titans: gods of evil counsel, 
power, insolence, and pride.40 They arja cast into darkness by 
their father.41 Kronos performs an equally strange act. His 
violence enables his generation to live at the expense of his 
father's emasculation,42 the father who had himself swallowed 
his children.43 And the last act in the sequence is also 
unusua-1 at least and grotesque at most. Zeus, although he had 
the weapons of thunder and lightning, swallowed the previbus 
five generations in order that all things might be mingled in 
his stomach.44

All the accounts I have examined agree, more or less, 
that the ruler is Zeus. But while RT explicitly recounts the 
devious and deviant events that lea3“to Zeus' rule and HHA 
preserves traces of the dark happenings, Eud, AR, AA, and-EM 
neither mention nor even allude to the events. Further, tHe 
statement in Kern, 0. F., fr. 167, that all things were created* 
anew in the body of Zeus reminds one of the statement in the 
Derveni papyrus that Zeus is ruler or king as well as creator 
of all existing things. But all the grotesque features are 
absent from this account as they are from some of the other 
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accounts: strange bodies, swallowing, incest, father- 
mutilation. In fadt, the opposite is the case; Zeus rules by · 
power and thought.

Thus, what has been described as the "unusual” or 
"disproportionate" features are found, in greater or less 
detail, in many of the accounts. In other accounts, however, 
such features are lacking. In one account (RT) both the 
presence and absence are found; a "rational" Chronos and an 
"unusual" Phanes. In the case’ of the "monstrous" features, as 
in previous instances of differences between, the various 
accounts, it is not necessary to conclude that the divergences 
preclude the existence Of Orphism. Rather, the evidence leads 
in the direction of an Orphic spirit or mood since this spirit 
was multi-faceted and points to the ambiguities and dualities 
that characterize the world itself.

Moreover, most discussion of the "grotesque" or 
"distorted" features have focused on two problems, one a matter 
of identification and the second one of explanation. The 
first problem raises the question of sources for the imagery. 
Generally, the consensus is that."Oriental" traces are unmis­
takably present. The explanatory focus of dating rests on the 
identification*of sources: the likelihood of the Orphic 
"Oriental" features dating to the Greece of the sixth and fifth 
centuries B.C.46 To this Guthrie adds that the sixth-fourth 
centuries also marked the "birth of rationalism" in philosophy. 
He gives the further explanation that in view of the diverse 
Orphic versions of Chronos, one "crude" and the other "purged," 
Orphism was "somewhat removed from the main stream of Greek 
culture . . . the comparative seclusion of Orphic ideas from 
the main flow of Greek thought."46

Important as these problems are, there are additional 
important matters which remain to be resolved. Attention has 
been called to the fact that the differences among the cosmog­
onic accounts are striking; some include the "unusual" and some 
exclude it. The sources and dating for such features should 
not obscure or obviate the search for the explanation.4* ■ The 
fact is that the "monstrosities" are patterned and quite 
coherent. They focus, without exception, on the body (heads, 
eyes, arms, wings), on a Sexual dimension (incest, hermaph­
roditic form, and emasculation), and on family-relations 
(struggle for supremacy, swallowing of previous generations, 
imprisonment of children), and, in all cases, on attempts to 
combine oppositions. They also occur in a context of cosmog­
onic accounts whose motifs include a continuity between the 
act of creation and the further governance of the world, and a 
continuity between the origin—point and the subsequent nature 
of the world. Finally, all the monstrosity and all the dispro­
portion occur on a mythical level; i.e., they describe deities 
and events that occurred prior to the appearance of man in the 
world.

In keeping with the description of the "unusual" fea­
tures ,and the motifs underlying them, interpretation consisting 
of three facets is offered. First, the ambiguity we find with- 
in the accounts is to be explained as a focusing on diversity. 
The ambiguities we find in the Orphic accounts are attempts to 
portray the ambiguities in existence itself: up/down, male/ 
female, gods/men, life/death, and beginning/present. Secondly, 
the emphasis on flesh or body-features of the divine figures is 
not capricious or a matter of "fable," but in so far as it 
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functions to accentuate and intensify certain features, atten­
tion is drawn to the creative and governing abilities, the very 
themes we find in accounts which lack the "unusual:" strength 
(multi-armed), knowledge (multi-eyed and multi-headed), and 
extension or presence (multi-eyed and bodiless). , Thirdly, the 
emphasis on sexual exaggeration cannot be explained by ignorance 
of sexual differentiation and reproduction, since the male/ 
female distinction is clearly stated in the accounts. Rather, 
the hermaphroditic god goes beyond the sexual differentiation 
to exemplify, in a being such as Phanes, the combination of 
opposite features. In this way we find a mediation of opposites 
for the purpose of asserting the relation of continuity between 
the one beginning and the plurality of the world. . Equally» „ 
Zeus as polyonymous deity or the Phanes-Nyx incest 
account for the generation of plurality from a monistic origin.

The motifs discussed in this chapter converge on the 
theme of time, which is deeply embedded in the Orphic cosmog­
onies and can be extracted and articulated in summary form. In ,1 
the first place, time is subordinate to Zeus, the controlling 
force whose actions determine the events of the world. Coming 
into being and passing out of being (or ceasing to be) and 
bringing things to fulfillment are all the work of Zeus. The 
distinction between the time of Zeus (always and forever) or 
Chronos (ageless) and the time of the world (beginning and cea­
sing) is signified by the contrast, the limitations imposed by 
temporal duration upon existing things.. Secondly, time also 
bears a fixed or hard stamp. The monstrosity of time is that 
it is spun and thus inflexible; it is atropaic—what is done 
cannot be undone—-and inexorable. Although time "pursues 
transgressions," it lacks a moral dimension; time is neither' 
good nor evil, but simply a datum, and its "outrageous" nature 
has to do with its inexorable dimension. Thirdly, time is not 
only fixed and hard; it is also flexible and variable. In 
being and character, Chronos is that by which things come into 
being and-is of great extension or duration (ageless). It is, 
therefore, the context for good and evil, for birth and wisdom 
as well as cruelty and mutilation, truth'and deception. 
Fourthly, time also bears a stamp of regularity: the force of 
Eros causes the regular alternation of the seasons and thus 
the productivity of the earth. Finally, time as a force· also 
unifies and divides, separates and brings together the spatial 
dimensions of earth, heaven, and sea as well and the seasonal 
alternation. Time is almost the container or structure in 
which the contents move, or the law of change which regulates 
coming into being, the "recognizable form" during existence, 
and the inevitable disintegration to which all things are sub­
ject. The same force which brings together also·rends assunder.

This analysis of time in the Orphic cosmogonies does 
not permit the conclusion that time is defined as bad or evil 
and therefore to be escaped or at least feared. Nor.if there 
justification for interpreting time as circular, possessing 

' neither end nor beginning.49 A· different interpretation of the 
Orphic cosmogonic accounts is more accurate. In these accounts 
we find that-time is an inescapable characteristic of "existing 
things," in fact, that temporality is the form or structure— 
the logos—of the world. Temporal significance derives from 
the fact that it is created by, and distinct from, .Zeus or 
Chronos (always and ever); therefore, the character of tempo­
rality also becomes more clear and more specific. Temporality, 
in the Orphic accounts, is a matter of sequence and alternation. 
Since time is described in terms of birth and ceasing to be, 
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-of coming to form and dissolution, it is the opposite of the 
contiguous presence, of the origin-point, which persists as -the 
correlate of time. Time is a matter of sequence and duration, 
is divided into segments, and, therefore, includes death as 
well as birth. Death is the correlate of life.

We see, then, that time, in the Orphic cosmological 
framework, has three valences. First, it is sequential rather 
than circular, a moment. Secondly, time includes end as well 
as beginning, death as well as life. Finally, death is not a 
matter of an invasion or interruption into an otherwise good 
world; death is not the consequence of a fall or the result of 
a mistake or the sign of a flaw in the world of man. Death 
inheres in the world and is a trait of existing things.

i x c?s™°9onies, by definition,' have as their crucial
feature the giving of an account of the genesis of the world. 
The specific shape the Orphic cosmogonies give the world have 
been delineatedm this chapter. The distinction bef-ween gods 
and world involves the categorical difference between beings 
whose power, existence, and nature distinguish them from beings 
who are subject to birth, integration and dissolution, and 
death. The difference, however, provides the grounds for the 
bonds that connect the gods to the world: through rule or 
kmgshrp (governance) , naming (knowledge of the world) , and 
sexuality (creativity). Yet the "chaos" of the beginning or 

of the world is neither a distortion nor a disorder but 
the Abgrund which persists with and in the existence of· the 
world as the source of creativity, life, and motion. Para­
doxically, the similarities between gods and men enables men to 
c°dtinue V° llve and Participate in naming and in sexuality, 
and.thus in creativity. And again, paradoxically, the simi­
larities between the monistic origin of the world and the world 

ίΐ8 ^tiplicity enable the world to be named,' in the words 
of the Derveni papyrus, "Zeus." The world is a unity. There 
is, however, no suggestion of a fall or a fault or a defect in 
the world thus constituted: birth and death, time as a sequence, 
and mortality are integral to the constitution of the world.

. ™ay be =oncluded, therefore, that the Orphic cosmog­
onies—whether profound or common sensichl—exemplify an 
identifiable "spirit" or a "mood." It is a "temper" with many 
facets but which has an integrity or consistency. It includes 
diverse, variant--even disproportionate—items in its portrayal 
of the world's character.in presenting a context for human -S 
existence. The world-view" given is neither speculative, 
philosophic, nor scientific. °

. . ·* χίη SO £?r.as man is like world and, indeed, embedded 
m It;, the conditions of the world condition his being. As 
Walter Burkert points out: y

In Orphism ; . . the function of the cosmogonic myth 
—to renew life—concentrates still more on the individual: 
it extends to 'the renovation of life,'the overcoming of 
death, and the preservation in another world.52

To this it may be added that the Orphic cosmogonies also specify 
time and death as being inextricably woven into the world so as 
to give the contours and conditions of human life. The destiny 
of man is not separated from the destiny of the world.
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' FOOTNOTES
ipor the purposes of this paper, the Derveni commentary will 

not be given direct Analysis, although references will be made 
to it for comparative purposes. On the commentary, see S.G. 
Kapsomenos, " Ο ‘ΟΡΦI ΚΟΣ ΤΓΑ1ΤΥ PO£ ΤΗί. ©ΕΧΣΑΛΟΜΙΚΜζ" 
ApxA(o4o^lKOV Δελτών 19 (1964): 17-25 and "The Orphic Papyrus 
Roll of Thessaloniki," Bulletin of the American Society of 
Paprologist 2 (October 1965): 17-25; and Walter Burkert,"Orpheus 
und die Vorsokratiker: Bemerkungen zum Derveni-Papyrus und zur 
pythagoreischen Zahlenlehre," Antike und Abendland 14 (1968); 
93-114 and "La genese des choses et des mots: le papyrus de 
Derveni entre Anaxagore et Cratyle," Les etudes philosophiques 
25 (1970): 433-55.

2Euripides Melanippe fragment, printed in Dieterich, Nekyia: 
BeitrSqe zur Erklarung der neuentdeckten Petrusapokalypse 
(Leipzig and Berlin: B.G. Teubner, 1913), p. 101, and translated 
by Gilbert Murray in Jane E. Harrison, Themis: A Study of the 
Social Origins of Greek Religion (Cambridge: Cambridge University 
Press,' 1927; rep.ed., New York and Cleveland: World Publishing 
Co, 1962), p. 463. The text and^translation are also found in 
G.S. Kirk and J.E. Raven, The Presocratic Philosophers: A Criti- 
cal History with a Selection of Texts (Cambridge: Cambridge Uni­
versity Press', 1957; rep.ed., 1963), p. 32. That the fragment 
played a role in late Orphism is known from its inclusion with 
other fragments on a clearly Orphic alabaster bowl dated .to the 
third to the sixth centuries A.D.; see R. Delbrueck and W. 
Volgraff, "An Orphic Bowl," Jourpal of Hellenic Studies 5 (1934): 
129-39.. The Melanippe fragment dates to the fifth century B.C., 
and its Orphic identity stems from its close similarity to the 
account given by Apollonios Rhodios and its agreement with other 
Orphic accounts. For further discussion of the Orphic character 
of the fragment, see Dieterich, Nekyia, pp. 101-02 and Willibald 
Staudacher, Die Trennung -von Himmel und Erde: Ein vorgriechischer 
Schftpfungsmythos bei Hesiod und den Orphiker (Darmstadt: 
Wissenschaftliche Buchgesellschaft, 1968), pp. 102-05.

3Aristophanes Birds was performed in 414 B.C. For the.text, 
see Kern, O.F., fr7 1. Wilamowitz-Moellendorf and Festugidre 
accept this passage as Orphic but do not analyze it. Moulinier 
does not discuss it; nor does Linforth. Kirk and Raven, Pre- 
socratic Philosophers, p. 45, discuss the passage in the context 
of the Orphic cosmogonies but add that it is not specifically 
Orphic on the strange grounds that the Egg does not appear in 
all the Orphic contexts; in fact, the Egg rarely appears in any 
but an Orphic context. J.H. Croon, "De' Orphiek," Forum der 
Letteren 6 (1965).: 23, raises and rejects objections to the 
identification of the passage, as Orphic and Staudacher, 
Trennung p. 80, concludes that Aristophanes' cosmogony is 
authentically Orphic, on the grounds that the Nyx-Egg motif is 
•known from other sources and that the birth of Heaven and Earth 
from Night is Orphic. Nilsson accepts the passage as Orphic and 
considers it to be a valuable source of information; see ' 
Geschichte, 1:685, and "Early Orphism," p. 199.

■ ^Eudemos is quoted in Damaskios; see Kern O.F. fr. 28. The 
test is also found in Diels-Kranz, Fragments der Vorsokratiker, 
I B 12, and Kirk and Raven, Presocratic Philosophers, p. 21. The 
authenticity has not been questioned and although its- information 
is sparse the passage is valuable; see Staudacher, Trennung, 
pp. 77-78, and Ivan M. Linforth, The Arts of Orpheus (Berkeley 
and Los Angeles: University of California Press, 1941), p. 155.

^Apollonios Rhodios was born 296? 260? See Kern, O.F., fr. 
29, for text and translation, see Apollonios Rhodios, 
Argonautica, with a translation by R.C. Seaton, Loeb Classical 
Library (Cambridge: Harvard University Press and London:William 
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Heinemann, 1955). This passage has been* identified as 
"Empedoklean" by Andre Boulanger, "L'orphisme a Rome,” Revue des 
etudes Ratines 15 (1937): 121-35. However, main tenets 5f------------  
Empedokles are noticably absent, and it would be somewhat 
unusual to have the philosophic views of Empedokles spoken by 
Orpheus? see Staudacher, Trennung, p. 103. Apollohios explicitly 
attributes the cosmogony to Orpheus and is likely influenced by 
Pherecydes; see Diels-Kranz, Fragmente, I B 7 for the reference 
to Ophion. ---------
ί ^uSee Kern' °-F-' frs. 54-59. Fragments 57, 58, and 59 are 
from Athenagoras Embassy for the Christians 18, 20, and 32; for 
translation see Athenagoras Embassy for the Christians and The 
Resurrection of the Dead, trans, and annotated by Joseph Hugh 
Crehan, Ancient Christian Writers, no. 23, (Westminister, Mary- 
lanas Newman Press and London: Longmans, Green, 1954). Although 
the theogony of Hieronymos and Hallanikos does not mention the 
name of Orpheus, the account is. virtually identical to that of 
Athenagoras who does identify the account as Orphic in a 
treatise written to the Emperor Marcus Aurelius and philosophers. 
^"PPe.Sig griechischen Culte und Mythen in ihren Beziehunqen zu 
den orientalischen Religionen (Leipzig; B.G. Teubnerj 1'88'7) :-------  
1:632-40, and W.K.C. Guthrie, Orpheus and Greek Religion (London: 
Methuen, 1952; rep. ed., New York: W. W. Norton, T966) , pp. 74- 
76, argue convincingly* for a. sixth century B.C. data.

• The Rhapsodies are drawn from a variety of sources; see 
Kern, O^ frs. 60-234, and for translation of the metrical 
fragments, Guthrie, Orpheus, pp. 137-142. Its identity as Orphic 
is demonstrated by Gruppe, Griechische Culte, 1: 632-40;Guthrie, 
Orpheus, pp. 77-78, accepts Gruppe's argumentation and a sixth 
century composition date. Otto Kern, Orpheus: Eine reliqions- 
geschichtlich Dntersuchung (Berlin: Weidmann, 1920) , pp. 41-50 - 
argued on the basis of similarities between the Rhapsodic 
Theogony and the Hesiodic literature that the Rhapsodic Theogony 

seventh or sixth centuries; one· can only say 
that although the motifs appear to belong to the sixth century, 
its compilation date is unknown. Staudacher, Trennung, pp” 86-88 
demonstrates the presence of items that date to the sixth 
century —Uranos and Gaia, the Egg, and Nyx.
_ λ Alexander of Aphrodisias dates to the early third century 

see KeVn' 2111/ fr. 107. The information 
provided by this fragment is least helpful for my purposes. For 
its identity as Orphic, see Guthrie, Orpheus, pp. 103-104 

’Gruppe Griechischen Culte, 1: 6ST;-------
pm p I will use the following abbreviations for the accounts: 
EM for Euripides Melanippe fragment; AB for Aristophanes' 
^Fda; for pudemos; AR for Apollonios Rhodios' Argonautica: 
HHA for Hieronymous and Hellanikos, and AthenagorasFRT for--  
Rhapsodic Theogony; and AA for Alexander of Aphrodisias.

LJ-AR and EM go further still to mention contents of the 
divisions the world—trees and mountains; birds, stars, moon, 
and sun; rivers, sea creatures, and finally men. ■

. Also in EM^ see the Murray translation in Harrison, 
Themis, p; 463.

£^\frs· 97- 98' and 99. Staudacher's thesis 
™ S4n£*10? between "geneology of rulers” and "creation- 

ldea rtn'— and HHA ls not clear-cut at this point.
p- °*Pheus» PP· 95-96, sees a close relation between

draws the°f the Phanes of the Rhapsodies, and
the further conclusion: "I for one am ready to give up the 

struggle and affirm that in describing Eros as he did 
in'tt^phic^^ Playing the PhraSeS °f a
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15por the sexual imagery in later Orphism, in a non-mythical 

context, see Delbrueck and Volgraff, "An Orphic Bowl, PP· 131" 
32, and Michael Tierney, "A New Ritual of the Orphic Mysteries," 
Classical Quarterly 17 (1922): 81. _  „„
-------Ibon the dual role of Nyx, see Staudacher, Trennung,pp. 87-88.

17Athenagoras says only that to god born of the Egg was 
two-bddied and hermaphroditic, but Damaskios includes further 
dimensions of this god I will discuss later.

18 ar only mentions Zeus as a child in the Dictaean cave; the 
mention-may be present to prepare the way for the obvious fact 
that the present ruler is Zeus.

19Damaskios reads 6λΠ ' "form” and Athenagoras reads 
"slime.”

20see Mircea Eliade, Patterns in Comparative Religion tr. 
Rosemary Sheed (New York and Cleveland: World Publishing Co., 
1958), p. 413. For a discussion of the Egg in the Orphic cosmog­
onies, see especially Guthrie, Orpheus, pp. 93-95; Robert 
Eisler, Weltenmantel und Himmelszeit: Religionsgeschichtlich 
Untersuchungen zur Urgeschichte des antiken Weltbildes (Munich: 
C H- RpAk. 191'0) pp. 393-97: and Staudacher, Trennung, pp. 94- 
100. Most of the analyses of the Egg are restricted to either 
the geographical sources for the Orphic usage or to statements 
about the Egg as generally symbolic of the origin of life. I will 
return later to the more specific explanation I have suggested, 
viz., that the breaking of the Egg symbolizes a rupture or a 
dissonance. on

21see Guthrie, Orpheus, p. 81 q,f. , fr. 67.
23Kern, O.F., fr. 108.' 24Kern, O.F., fr. 9.6.
25The "unifying - force" is not mentioned in EM, but see the 

Murray translation in Harrison, Themis, p. 463.
2bThe meaning of the word "chaos" is most clear in Hesiod 

Theogony 116-125, where Chaos came into being. In this instance, 
the cosmos was in existence when Chaos came to be; cf- Theogony 
108-114 and esp. 700. Chaos, thus represents the open space or 
the empty area between the two. The burden of my argument has 
been that although the Orphic accounts reverse the Hesiodic 
order, for the Orphics as for Hesiod "chaos" and "cosmos" are 
not mutually exclusive but stand in tension.

2?Kern,· O.F., ,fr$. 54 and 57. As I mentioned earlier, 
Athenagdras reads IAUSand Damaskios U η Ιχ . Given Damaskios' 
philosophic predilections (J λ η is the better word, but on the 
otherhand, Athenagoras, too, had his burden to prove that the 
Orphics as well- as most other.Greeks had a despicable and contra­
dictory "theology," as he put it. Yet if Athenagoras' word is 
"Orphic," my argument about the grotesque origin of the world 
would find further support; slime, is not the most "noble" or 
"elevated"^feature of the world.

28Kern, O.F., frs. 69 and 70. Guthrie, Orpheus, p. 89, 
remarks of Chronos in RT: "shorn of his monstrous attributes, he 
appears almost in the form in which a Greek rationalistic 
philosopher of the sixth century might have cast him.

29Guthrie, Orpheus, p. 94 for a discussion of the cosmic 
egg and especially for the notion that the egg is born without 
impregnation—If this is the case, we have another 
exaggeration of sexuality.

3QAthenagoras Embassy 20, asserts that because Phanes has a 
body fashioned from atter he cannot be a god; Phanes is, 
according to Athenagoras, "in no way different from the vilest 
beast. . bestial in form." '

31Kern, O.F., fr. 76 32tbid., fr. 78. 33ibid., fr. 79.
34See Guthrie Orpheus, p. 95, for the identification, of Eros 

in AB with Phanes. If this is the case, the dual nature of
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Phanes and his behavior finds confirmation in another Orphic 
cosmogony: Eros both unites and divides an°^er orpnic 
attributef'if^a^s?00' “ disCussi- ^hets or 

nna ^?ee ?ΟΠΙΘΙ:. 24 ·49 an<l Hesiod Theogony 217-224 and
904 906, where the three sisters spin good and·evil for men and 
also pursue and punish transgressions (TWPi^ff^O'lS \ of men and ^liC 10· 617c adds that KiotQ h^to do tith 
the gast, Lachesis the present, and Atropos the future.

See Hesiod Theogony 139-145.
and Kern, O.F., fr. 179 

Orpheus^p^Lr"^10113 °f P1^^cbus Me; see Guthrie, 

4uKern, O.F 
42See IbTdT fr. 119 and 120. 4llbid., fr. 121.

ί n tr. ^27 where the severed genitals ofI “atbidt^ft? 58e white foam they create in the sea. 

^4-4-Ibid" £r' 167· Fragment D of the Derveni papyrus also 
tunately “the info™at° swallowin9 °f the genital; unfor-

I SparSe aS tO render interpreta-

pp. 75-89.a SUlnma^ of scholarly comment, see Guthrie, Orpheus, : 
4®Ibid.) p. 90.

70ne relatively common explanation would assort fha* 
unusual··' or "disproportionate" items arZ futures of id£e 

speculation or fancy. Theodor Gomperz, Greek Thinkers· A
°f ^ent Philosophy, 4 vols., ~t^ns. Laurie 'Magnus 

d eorge G.Berry(London: John Murray, 1949) 1·94 and 172
speaks of "fable’· and "fairy-tale," and of a "sirplus of '

Co i960? „ New Y°fk and Cleveland: World Publishing
ρ· 6?8' does not let her high regard for Orphism 

temperance in^ tntSnSlfied sPirituality, enthusiasm . ? . .
things a · a "arvell°“s gentleness to all living
„ mgs. . . ) stand . m the way of finding a reverse side-
ohiiA ’ ?apse lnto arld symbolism, pseudo-science, pseudo- 
philosophy . . . squalid credulity." It can be added that 
in Ornh?sma? USlng- ber descriPtion of the "high" and the^low" 

°4?v ? to serve as a description of her day as well
UniveJlty^^  ̂ (Ithaca! C—“

Ausdruk der kosmischen Harmpnie," Studium Generale 19 mpski. 
circularity”and end signified? ' 

cessation) rules out this view.

like5lBdaFnF?U^°andaSYi^thi IBlh^f if th ’century^ 

Burkert, Orpheus und die Vorsokratiker," p. 104.





s 122 THE JEWISH ORPHEUSi
A new reading of a Jewish mystical hymn from 

τηβ Hellenistic period.
Michael LaFargue
Cambridge, Massachusetts

The piece commented on in this nanor „ 
origin"0^0?3™11’ ·0Πδ recognized al Jewish in 
origin. The hymn exists in two versionsi nr,- 
dSuft^ 10^βΓ than the o^er and also Sore 
aI see it mS^· Previous scholarship?^as, 

secondaryCtoethe shorte/version^an^ 
discordant interpolations Tt ίή +hd fU11 Of mutually , 

group with a distinctive theSlo^ relS^t^cont^ 
gnostic and Hermetic groups. related to contemporary 

versionhnff+ho°king iS ?y translation of the long

io^ihose for whom it is lawful, 
o nu you uninitiate, close your doors

..Charged under the laws of the Just ones, for 
the divinity has legislated ’ ·

3 Mooht But you· s°n the light-bearing

^■•Musaeus, listen, for I proclaim the Truth
felt ^se for yiu 

o'rX}ook the divihe word, study it closelv 
7 “« tains

. ’■ “th· 

$· ™er® is 31 anoi®nt saying about himi
10. He is one" — self-completing, and all things 

completed by himj «ungs
11. In them he himself circulates. But no one 

has seen him
12. With the souls mortals have, he is seen 

(.onlyJ by Mind.
13. He does not take good things and make them 

into evil

137V -



138

14. For people, but he comes in company with 
love sind hate,

15. And war and plague and weeping pain —
16. "And there is no other.," You would understand 

everything
17. If you were to see him. But before that, 

here on earth sometimes,
18. My son, I will point it out to you, whenever

I notice his footsteps,
19. And the strong hand of the mighty God.
20. But I do not see him, because around [him] 

a cloud is set up,
21. A thin one for me, but ten-fold for all 

[other] people.
22. And no one has seen the ruler of mortal men,
23. Except a certain unique person, an offshoot 

of the ancient race
24. Of Chaldeans. For he was knowledgeable 

about the path of the Star,
25. And the movement of the sphere as it circles 

around the earth,
26. Circling alike, but each on its own axis.
27. He rides in spirit through the air and through 

> the water ,
28. Of the river.' A fiery comet made these things 

manifest — he became full of might.
29. Yes, he now is established in the great heaven
30. On a golden throne. The earth lies beneath his 

feet.
31. He stretches out his right hand to the ends 

of the ocean.
32. The foundation of the mountains trembles within 

at [his] anger,
33. They cannot endure the mighty power.
34. He. is entirely heavenly, and he brings 

everything to completion on earth, ..
35. Being "the beginning, the middle, and the end"
36. As the saying of the ancients, as the one 

water-born has described it,
37. The one who received from,God, in the form 

of sayings, a double law.
38. It is unlawful to say anything else. I tremble 

before [new] members .
39. In Mind. He rules from above over everything 

in an order,
40. My son. Approach him with your mind.

1 41. Do not betray, but guard the divine message 
in your heart.

[The translation of lines 3θ^-39 is somewhat 
tentative, following suggestions given in the paper. 
A somewhat more conservative translation would 
be, "I tremble in my members./ He rules from above 
over everything in a Mind-like order."J

The chief point of my argument has to do with 
the scheme of the whole as it appears in the long version, 
and the 'light this throws on some particular problems of 
interpretation in lines 22-35·
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... ^he hymn is introduced as esoteric instruction, 
inviting those for whom it is lawful" to listen, while 
the^h^ ^θ+ P^^"· In longer version (not 

the hymn θη^Ξ on a similar note, "Do not 
betray, but guard the divine message in your heart".

versionAfn contained in only in the longer
· llne* 2?-2?)> the hy»n speaks of a matter quite 

Proper in esoteric instructioni the divine vision and 
h°wo~ attains lt- Here the vision is attributed to 
zS? of£sh°Pt of the...Chaldeans" — probably Abraham 
(though Moses is also a possibility). He alone of 
all mortals came to see God, and this was through his 
knowledge of astrology (1* 24-26) 6 ls

. The next lines, in the long version, are
S1?ht Problematic. Lines 2? and 28 have many 

textual variants, and because of the difficulities Y 
there have been many suggested emendations. The text 
I readers without emendations except for an omission 
of πυρος for "the sake of "the meters

27. πνεύματι δ’^νίοχεί περί τ’ η'ερα καί περί χευμα

28. νάματος· έκφαίνε» δε ^υρδς>σε'λας τάδε· ίφι γενηθη.

A key question here is the subject of ηνιοχεΐ. 
And this problem continues with the following 
sectioni

29. αύτος δη μέγαν αδθ«ς επ’ ούρανον έστηρικται

Lines 30-34 proceed with further images of 
God from the Old Testament - but there has been no mention 
of God-(to be an intecedent for αυτός) for 9 lines. 
The most likely antecedent, grammatically, is Abraham!

These problems have served as grounds for 
suspecting interpolations, but a rather plain and 
grammatically straightforward reading points,to a 
depiction of something quite appropriate in an esoteric 
instruction about an ideal figure*s divine vision -- 
the heavenly ascent, transforming initiation, and 
apotheosis·of Abraham.

, Accordingly, I understand the subject of 
ηνίοχε» to be Abraham, the subject of the previous 
sentence, ηνίςχεζο means to drive a chariot (from Svla 
"reins"), and in the Jewish tradition, following the 
Elijah story, the chariot is a frequent means of 
heavenly ascent.5

"He became full of .might". (Τφί γενηθη ) I take 
to be a reference to a quasi-divine transformation _  
gaining divine power is a frequent theme in gnostic 
initiation.
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The interpretation of the divine images from 
the Old Testament that follow is a more complex matter. 
It is possible to read it simply as a description of 
the apotheosis of Abraham. The description of a.similar 
initiatory ascent in Poimandres (par. 26) ends with a 
merging into God. and the statement, "this is the good 
end of those who attain gnosis, to become God ςβίοβηνα» J" · 
And in another Hellenistic Jewish writer, Ezekiel 
the Tragedian, there is an account of an enthronement 
of Moses in heaven.®

This interpretation is possible / On the other 
hand, it is perhaps too extraordinary in a Jewish 
context to have a human being attain such a divine 
status, with no differentiation between this status 
and that of the One God. The following seems more 
likely, then.

The Jewisli reader would immediately recognize 
the images as references to God* and wculd understand _ 
αδτδς as a reference to God also. However this descrip­
tion of the divine majesty is led up to by an account 
of Abraham entering the divine realm, and the grammatical 
lapse is deliberate. Grammatically the description 
of Abraham's initiatory vision/ascent gets lost in, 
suddenly changes into, a description of God - and this 
mirrors the fact that in this experience. Abraham 
himself 'gets lost in' the glory of God, in a way that 
is deliberately left unclear.

In this understanding, the hymn parallels in 
several points the Hermetic tractate Poimandres. There 
also we have esoteric instruction climaxing in an 
account of the heavenly ascent and apotheosis of a 
figure taken to be paradigmatic for other initiates. 
There the ascent is made through the seven planetary 
spheres, which is similar to the connection of Abraham s 
ascent with his knowledge of 'the path of the Star, etc. 
(See also C.H. IV,' "How many paths of stars....must,we 
■pass through in order to reach the One and Only· ) 
Another point of contact between the two documents, not 
direcIty related to the ascent, is a dualistic psycho­
logy involving νους as a higher faculty and λογος 
(Poimandres) or ψυχή (this hymn) as an infereior one. 
Poimandres, on its side, quotes the Jewish Genesis 
(nar. 16), so that contact between Hermetic and Jewish, 
groups, hence borrowing also in the other direction, 
is not unlikely.

The features of the hymn treated so far 
constitute the major differences between the longer 
version of the hymn and the shorter. The other 
important differences between the two versions come 
in lines 9-17, where they both have roughly the samp 
amount of material, but with numerous variations in 
respect to each other. Again, the shorter version 
.has been seen as the more easily intelligible, and 
■therefore the more original. And again, as above, 
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I want to show that the difficulties in the long version 
are due primarily to the somewhat esoteric character 
of its thought patterns, and disappear once these are 
grasped.

At first sight, lines 9-17 appear to be 
a string of rather conventional theologoumena only 
loosely thrown together. But two observations suggest 
that there is more.

First, we have a favorite Jewish scripture 
quore "He is one" (the opening of the shema, Dt, 6i4), 
introduced as an "ancient saying". Several lines later 
there is a related scripture quote "And there is no 
other" (a repeated refrain in Is. ch. 45-46) - this 
time remarkably abrupt in its context. It seems quite 
likely, then that we are dealing with a composite 
scripture "saying", which has been split up, and now 
sandwiches other material.

Secondly, line 14 is peculiarly wo^dedj αΰτδς 
β’εξ αγαβϋν θνητοίς κακόν ουκ επιτελλει άνθρωποις. 
literally, "he does not from good things prepare evil 
for mdrtal men." The wording makes sense, however, if 
we understand it as polemic - a specific denial of an 
opponent's assertion that there is a malicious God who 
turns good things into evil. The positing of a malicious 
divine principle, was of course, one solution to the 
problem of evil current in the Hellenistic age. And 
that the author of this hymn has in mind,the problem 
of evil is suggested in the following two linear; 
"He comes in company with love and hate, and war and 
plague and weeping pain". That is, the author proposes 
that God does not maliciously cause evil, but that he 
is somehow present in apparent evils most likely 
the suggestion is that'this transforms their nature. 
This assertion of God's immanence in apparent evils 
goes along with a very strong assertion of his 
immanence in the world in general in line 11, "in 
them [his creatures] he circulates."

These statements are framed by the monotheistie 
formula "He is one and there is no other". The whole, 
then, hangs together quite well if we assume that the 
author's polemic is against those who, in order to 
avoid making the supremely good God responsible for 
•evil, posit a second 'malicious' divine principle·' 
Against this he asserts "He is one and there is no 
other,"adding his own monistic solution to the problem.

Following this line of interpretation, the remain- ' 
ing lines in this section are to be treated as an 
explanation of why the one God's presence in the world 
(including in suffering) is not evident to all. 
"He is not seen by the soul mortals have [human, 
natural intelligence], but by Mind [a divine principle 
developed by mystics]....You would see everything [under­
stand all the above] if you were to see him [in a 
transformative vision such as Abraham's]."
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Read in this way, these lines remain a patch­
work of theologuoumena. But they are selected and 
arranged in such a way as to provide an esoteric 
exposition of the composite scripture saying that 
frames the whole. Such esoteric exegesis is probably 
referred to early in the hymn: "Look to the divine 
word, study it closely, [so] guiding your heart, that 
knowing vessel,"

This is the burden of my interpretative 
proposals toward a rehabilitation of the longer 
version of the hymn, Seen in this light it is full of 

• quite interesting and intriguing ideas. It is, to be 
sure, couched in somewhat obscure terms, but this befits 
the form of esoteric instruction announced in the 
introduction. In comparisoA, the short version, while 
easily understandable, is also completely conventional 
and pr.osaic - the "mystery" introduction, which it also 
has, is mere window dressing for theological platitudes, 
common themes to be found almost everywhere in Jewish 
propaganda literature. This suggests a reversal of ■ 
the common.opinion — rather than being original, the 
short version is a cleaned up, orthodoxizing redaction 
of the more heterodox, syncretistic, and esoteric longer 
version.

As to the Sitz im Leben of the longer version: 
two features make it likely that.it was actually used 
in an esoteric Jewish group. First of all, its very 
obscurity makes it ill suited for propaganda purposes 
— most likely even in the Hellenistic age it was only 
fully understandable to those who had some special 
acquaintance with the issues and thought patterns 
involved.. Secondly, the hymn.shows a .very well developed 
and consistent mystical theology, and it seems unlikely 
that this could be a mere ad hoc creation for a. 
piece of propaganda. If this hymn itself was not 
used in an actual esoteric group (the archaic language 
of the piece is the sole evidence weighing against 
this) it almost surely imitates hymns that were.·

/ I want to close with a rather tentative reading 
of lines 38 and p9. The Greek reads:

38. £λλω$ ου θεμιτόν 6ε λέγειν τρομεω δε νε γυΤα 
39. εν νοφ· εξ υπάτου κραινε: περί πάντ ενι τάξει.

.. Most want to translate 38b as "I tremble in , 
my [bodily] members". But this makes εν νόφ of the 
following line problematic. If this hymn was actually 
used as a kind of mini-initation in an esoteric group, 
it might be proper to read, "I tremble before [stand in 
awe of J [newly initiated] member's in Mind." The initiator, 
impersonating "Orpheus" as singer, of the hymn, is 
acknowledging the new divine status of those being 
initiated (collectively designated as Orpheus’ son/cuoil 
Musaeus).

that.it
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As to 38a and 39t>, they may have to do with 
a certain sequence to be followed in progressive divulg­
ing of mysteries, progressive series bf initiations in 
the group, "It is unlawful to speak further [mysteries, 
at this time]...He rules from above over everything' 
[specifically initiation sequences] in an order."

Both these suggestions receive some support from 
the Hermetic tractate found at Nag Hammadi (Disc. 8-9). 
Th^t document begins with a mention of.the ταξις παρα- 
οωσεως , the "order of transmission" that is being 
followed in the progressive initiation of the "son" 
by the "father". And later (58i23), following the 
climax of the "son's" initiation, the "father" mentions 
that he is now "one who cannot be spoken to."

FOOTNOTES

l.The shorter version is found in two works of 
"pseUdo-Justin", De Monarchia (ch. 2) and Cohor- 
tatio ad Gentiles~Tch. 15). See Otto, Corpus . , 
Apologetarum Christianorum. The longer version 
is found in Eusebius Praep. Εν. 13:12:5» See the 
GCS edition of Eusebius, ed'. K. Mras.

2 .N. Walter's Die Thoraausleger Aristobulos has the 
latest treatment as well as a useful summary of 
previous ,work.

3.In his GCS edition~ of Eusebius.

4 . This last line is the one line of the loiter version 
that seems to me unsalvageable. Since the Theosophical 
text has at this point a metrically sound and intel- 
ligible text, I have followed it here. See N. Walter ad loc.

5 .See Test. Abr. c£. 10, X Enoch 70i2, Heb. Enoch 6:1. 
The reading at the beginning of line 27 is -
not attested in Mras, apparently by oversight, but 
it is given by Walter (Thoraausleger), in Kern 
(Orphic. Frag. #247) and in Staehlin's GCS edition 
of Clement's Stromata V:123>2-124:1.

6 .Eusebius Praep. Ev. IX:28. See also the enthronement 
of Enoch as the "lesser Yahweh" in Heb. Enoch oh. 10-13.

7 .This opinion is commonly associated with Marcion, but 
is by no means limited to him. See for example t,he 
Hypostasis of the Archons from Nag Hammadi. And as 
early as the Wisdom of Solomon we find polemic against 
the idea that God introduced evil (death) into the 
world (1:13).





S 177 Hans-Herbert Stoldt, GESCHICHTE UND KRITIK DER MARKUS-HYPOTHESE 
Vandenhoeck and Ruprecht, 1977, pp. 125-144. translated by 

Donald Neiwyck, Dept, of History, -S.M.U.

B Critical-Analysis of the Evidence for the validity of the Marcan Hypo­
thesis.

I. The proof of the common narrative sequence.

We have seen in the course of our examination up until now th’at 
neither Wilke nor Weisse nor Holtzmann nor Wernle nor Bernhard Weiss has been 
able to provide proof for the priority of the Gospel of Mark. Without pre­
judice to this, one could now raise the question: Even if this is the case, 
is there not proof, based on extensive research, that the Gospel of Mark 
has been the source of the other two synoptic writers?

Regarded as the most important, indeed the really penetrating main 
argument for the correctness of the Marcan Hypothesis is the proof of the 
common thread of narration (akoluthie) or, according to Karl Lachmann's 
treatise "De ordine narrationum in evangeliis. synopticis" (1835): proof 
from order. z

The founder of the two-source theory, Christian Hermann Weisse, puts 
the main emphasis of his.whole argumentation for the priority of Mark directly 
on this proof from order: "A view that differs still further from the contem­
plation of style and the representation of details is that of the composition 
and arrangement of the whole. It is precisely this examination which carries 
the ultimate, decisive weight in favor of our view on the mutual relationship 
of the synoptic gospels; just as it is thip examination that we will pains­
takingly pursue beyond the present introductory paragraph throughout the 
entire course of our historical presentation." (Eyangelische Geschichte, 
vol. I p. 68).

Heinrich Julius Holtzmann, the "new founder of the Marcan Hypothesis," 
champions the same viewpoint: "Herein lies the essential strength of the. 
Marcan Hypothesis:' here it.never has'been shaken, scarcely even attacked, 
let alone refuted. As if-of their own accord, the passages of Matthew in 
particular transform themselves once more into a historical order which 
coincides with that of Mark as soon as they are freed from the subject order 
subsequently imposed upon them." (Introduction N.T. 18923 p. 359). .

And William Wrede declares in his famous work "Das. Messiasgeheimnis 
in den Evangelien" (1901, 1913^):

"I agree completely with Holtzmann - and I may add, with Wernle, 
too—when he notes that the strength of the Marcan Hypothesis lies specifi­
cally in the fact that the sequence of the narrations by Matthew and Luke is 
based on the sequence by Mark." (p. 145).

What is to be made of this assertion of the common thread of narration 
or the sequence of narration, the "Akoluthie"?. Is there indeed such a se­
quence that is held "in common" by all three synoptic writers? The answer 
is: The Gospel of Mark nowhere enters into a consistent narrative connexion 
with the other two Gospels; rather, it runs parallel to these two others, 
always only temporarily and partially, in changing intervals and in quite 
different lengths. Sometimes it runs parallel to Matthew for a passage, 
sometimes to Luke, sometimes to both, occasionally to neither. Insofar as all 
three do not conform, the, parallelism of one of them to Mark ceases as soon as 
it begins with the other.

Now, instead of saying "Mark runs parallel to Matthew and Luke" - 
as long as this has not been incontestably proved - one can just as well say: 
"These two run parallel to Mark." Wilke, who together with C. H. Weisse is 
regarded as the founder of the Marcan Hypothesis, says: "Mark is always the 
one accompanied." (see above, p. 31), and Weisse', Holtzmann and Wernle claim 
that Matthew and Luke always return to Mark’s main thread of narration. But
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this is precisely the question, whether Mark is the accompanied or the one 
who accompanies. And when one returns to the other, he must have deviated 
from him beforehand. The question remains: Who from whom?

For there is not much to the “thread of narration, held in common 
by and running evenly through all three Gospels” (Weisse): Luke, in his 
so-called ’’Little Insertion" (6,20-8,3), has a narrative context of one and a 
half chapters for which no equivalent whatever is to be found in Mark. But, 
worse still: In his extended "Lucan travel narrative" (9,51- 18,14) an 
additional, this time enormous breach yawns in the "thread of narration, held 
in common by and running evenly through all three Gospels," one that extends 
for nine chapters, and for which there is in Mark likewise not the slightest 
equivalent I Griesbach had explained this as follows, "(ut Marcus) tertiam 
fere Evangelii Lucae partem intactum praetenmitteret" (Commentatio p. 366).

But it does not stop here. The Gospel of Mark too has an extended 
narrative report of almost two chapters (6, 45-8, 26) which has no parallel 
whatever in the Gospel of Luke! This fact of the so-called "Marcan gap in 
Luke" was felt time and time again to be so aggravating by advocates of the 
Marcan Hypothesis that·thdy took refuge in the Ultimatum refugium of all 
failed proponents of a hypothesis, in the "defective copy" of Mark that was 
available to Luke. Edward Reuss (1804-1891), a supporter of the Marcan 
Hypothesis, writes accordingly:

"Mark 6:45-8:26 did not appear in the book which Luke followed for 
the most part in one section of his work.·.therefore all that we can do is 
pronounce his source a defective copy" (Geschichte der Heiligen Schriften 
Neuen Testaments. 1842, 1852 p. 174).

Even in our time Bultmann followed him in this respect: "I, shall 
not deal here with the question of whether Luke deliberately passed over 
chapters 6:45-8:26 or whether he—as appears more likely to me—did not read 
it in his Mark" (Die Geschichte der synopitschen Tradition. 1957^ p, 387 
footnote).

As a result it appears that one simply cannot ignore the view that Luke 
and Mark have no common story line. Not only B. H. Streeter has come to this ·. 
realization (The four Gospels. 1924, 1930^ p. 167.f) but also Bultmann him­
self must concede: "But in the joining of the sources he (Luke) proceeds 
differently from Matthew. He does not take the.structure of Mark as a basis" 
(p. 347; authors italics).'

Continuous divergences from the narrative sequence also occur in the 
first half of the Gospel of Matthew (4,24-13,58). The oldest advocate of the I 
Marcan Hypothesis - before Wilke and Weisse - Gottlob Christian S.torr ("De 
fonte evangeliorum Matthaei et Lucae" 1794) had already recognized thi^. In 
his second work "Ueber den Zweck der evangelischen Geschichte und der Briefe 
des Johannes" (On the Purpose of Evangelical History and the Letters of John) 
he declares: "Only in the story of the resurrection and in. the period of the 
life of Jesus described in Mark1:21-6:12 and in Matthew chapters 5-13 do both 
writers differ noticeably from one another" (1810^, p. 294).

And exactly this deviation in the narrative sequence between Matthew and 
Luke had become for Lachmann the impetus to his work "De ordine narrationum 
in evangeliis syhopticis." He compared the same section out of Matthew and Mark 
(Mk. 1:21-6:13: Mt. 4:24-13:58) as Storr had; he divided the whole into chap­
ters ("Capita"), and came to the conclusion: "intelleges: quae enim apud 
Marcum sunt tertium, quarturn, septimum ea Mattheo quartum, septimum, octavum; 
item Marci quintum, sextum, octavum, Matthdei tertium, quintum, sextum" (De 
ordine narrationum p. 576).

One can illustrate the diverging Akoluthie in Matthew and Mark still 
more clearly by starting out with a cohesive narrative passage by ^Matthew and



147

juxtaposing the parallel reports of Mark, numbering the sequence on both sides:

1, Leper Mt 8:1-4 Mk 1:4-45 3,
2, Centurion’s pericope 8;5-13

3, Peter’s mother-in-law 8:14-15 1:29-31 1,
4, Evening healings 8:16-17 1:32-34 2,
5, Rejected disciples 8:18-22

6, Stilling of the storm 8:23-27 4:35-41 7,
7, Demoniac 8:28-9,1 . 5:1-20 8,
8, Paralytic 9:2-9,8 2:1-12 4,
9, Meal with the customs

officials 9:9-13 2:13-17 5,
10, Question of fasting 9:14-15 2:18-20 6,
11, Jairus's daughter 9:18-26 5:22-43 9,

The divergence becomes even clearer when one numbers the comparablepassages m Mark’s sequence and juxtaposes those of Matthew:

Mark Matthew

1, Peter’s mother-in-law 2,

2, Evening healings 3,

3, Leper

4, Paralytic 6,

5, Meal with the customs officials 7,

6, Question of fasting 8,

7, Stilling of the storm ' 4,

8, Demoniac 5,

9, Jairus’s daughter 9,

Missing in this.arrangement of the sequence by Mark are the two 
Matthean pericopes of the centurion of Capernaum and of the rejected dis­
ciples, which in Matthew appear in second and in fifth place respectively 
but have no equivalent in Mark.

In view of the evidence that has been 'produced of a strong discrep­
ancy in.the 'Akoluthie" of all three synoptic Gospels, one asks: Just where 
-° the—thread of narration held in common by and running evenly through all 
-ίίίΛ.β.β Gospels? ' And how, in view of such facts, can a' coherent thread of 
narration be spoken of at all? For the truth is: There is no common thread 
of narration among the synoptic authors! Matthew has his story line. T.nke 
has his story line, and Mark has his story line. But to declare rhe Tasr 
the common one is to give preference to the gospel of Mark — preference 
not justified by confirmed evidence. Ferdinand Christian Baur has spokenon 
this subject, as on so many others, the final word: "It is an a priori tenet "
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A simple deliberation elucidates the error made by the advocates of the 

Marcan Hypothesis when they compare the three Gospels: They draw forth from the 
Gospels of Matthew and Luke only those parts for comparison which have equiva­
lent contents in the gospel of · Mark, i.e., they start their comparison of the 
three Gospels only with the beginning of the Gospel of Mark. Thereby a key 
position is given to the latter from the very start. That, however, is an 
inadmissible anticipation of the result.

But even within the limitation set by the beginning and the end of 
the Gospel of Mark, one cannot even speak of any continuous common material in 
terms Of content and themef The Sermon on the Mount, with its parallel equiva­
lent, the Sermon on the Plain in Luke, as well as the centurion’s pericope, 
John the Baptist’s question, Jesus’ sermon about John the Baptist, and the 
sermons of John the Baptist himself, all together constitute clear ruptures 
of the Marcan story line, quite apart from the fact that the extensive travel 
narrative of Luke cannot be fitted at all into *a continuous thread of- narration. 
In view of this Bruno Bauer correctly comments: -

“For six chapters Jesus is active in Gallllee; throughout nine chapters 
he travels to Jerusalem" (Synoptiker vol. 3 p. 85). .

Indeed this characterizes exactly the enormous discrepancy in Ako- 
luthie between Mark and Luke.

The grave, and indeed decisive mistake of the advocates of Marcan 
priority lies in the fact that they also eliminate from the "comparative 
material" that content matter in the other two synoptic authors which appears 
in the structural framework of Mark but is not contained, in the Gospel of Mark 
itself; they accomplish this by claiming from the very beginning — without 
being able to present proof for it -- that this material was added by Matthew 
or Luke to the material and framework of Mark. Only on the basis of this 
unproven assumption can Holztmann claim:

"But if one takes the sequence of the individual narrations by Mark 
and arranges the stories by Matthew in one sequence and those by Luke in 
another, one can prove step by step that each of-the other two writers pre­
supposes precisely this first sequence by Mark as the original." (Einleitung 
N.T. 1855·p. 359).

Now, it is not really quite that simple. For the only one who here 
assumes that the sequence of Mark is the original is Holtzmann. In doing so 
he commits an egregious classical Petitio principii: the proposition that 
needs to be proved is already assumed proven and used by him as evidence. And, 
only in this way can he claim,, as mentioned at the beginning (see above, p. 125)

"As- if of their own accord, the passages by Matthew in particular trans­
form themselves once more into a historical order which coincides with that of 
Mark as soon as they are freed from the subject order subsequently imposed upon 
them." ■

But here too one must again reply: Not the slightest thing transforms 
itself into the order of Mark—it is Holtzmann who does it. For how does he 
know which is the "subject order subsequently Imposed upon them" by Matthew 
and Luke from which the passages must be freed? Exactly that must be proved 
to· begin with. Since Holtzmann is unable to do that and does not provide 
such proof,' he postulates his assertion as proven even though the order of the 
material/neither by Matthew nor by Luke in the available form is congruent with 
that of Mark. ' , .

And how can this previous order really transform itself again into a 
"historical order which coincides with that of Mark?" Well, one has only to 
eliminate those parts of the Gospels of Matthew and'Luke, which have no equiva­
lent in Mark and to regroup the remaining parts according to the order of Mark 
(who, it will be recalled sometimes parallels Matthew, sometimes. Luke); then, 
of course, these parts transform themselves into a historical order which 

^coincides with the one by Mark — but not "as if of their own accord!"
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One must now scrutinize Bornkamm's assertion in the RGG^: "If Mark 

were not available to us, he could be reconstructed in his main features 
I™” 6oth“ two [Evengeiists]." (Vol. II p. 755). For the scholar who
to ererr plish thls without knowledge of the Gospel of Mark one would have 
is 2gffgiius. For, to be sure, this reconstruction
is possible only if one postulates knowledge of the Gospel of Mark. If one 

do that, another Gospel, even in its "main features," could Indeed 
be constructed only on the basis of the common material of the first and third 
in tork· a’nr^St recoastrue5i°ri «ould yield the following, not contained 
in Mark, a prehistory, an Evangelium infantiae, a genealogy, a posthistory 

as well as a Sermon on the Mount, and the entire 
co^eni % μ “ contained in Matthew and Luke. However, from the 
both Of th th d ave °nly those Peri“Pes which he has in common with

of the other synoptic authors, but not those in which he runs parallel 
of the G^elf Λ«°·' *or h°« shonld the restorer know, without knowledge
bLX in ί’ “ haS the rep°rt Of the beheading of John the
dW not f n th °^y “d the pericope of the excorcest that
thit this Lnr" ® discipdes only «ith Luke? Or viewed the otter way around: 
that this Lucan pericope has a parallel in Mark, but that the raising of the 
Snd L®00 Ih® Sa“e holds for th</ «idow's mite, o/the other
^ithout havin3 ° Phe talents which is'contained in both Matthew and Luke 
“ E r h?h\ Mark’ WOUld at a11 events have to be included 
in that Marcan Gospel which is recohstructed from the other two Gospels.

One can see that the whole argumentation that the Gospel of Mark - 
appears as a common narrative line in Matthew and Luke — so that these two 
are constructed "as if of their own accord" after the Marcan order -- rests 
on a preconceived opinion and is not secured or supported by reality. The 
truth is rather: There is neither a continuously factual nor even a merely 

^T011 narrative line. What then is there? There are nn1v para^els between Mark on the one hand and Matthew and Luke on thl 
otner — sometimes one, sometimes the other. ' ------------- --—

one ΐ® “^^^i^y. characteristic, and hence decisive fact here is
not In h “ay dardvedi°8lcaliy; Insofar as all three synoptic authors are 
not in harmony and insofar as Mark does not stand alone in advancing material 
of BethL^T^’ert® two,miracles of healing the deaf-mute and the blind man 
M^rk thdi Ts’t ®” and Luke ^.ternate in running parallel to the Gospel of 
gark, that is to say, at the same moment that the parallelism of one of rheee 
two.Evangelists to Mark ceases, the parallelism of the other one to M-rV-------- 

la thargf°re always — well, what? The "accompanied,"~^~Wi1ke 
orls°etheone accompanying? In the first instance the initiative 

with £rk° ? th 4 and Luke “ in' the second instance, however, 1
ritv Ind th? di η: WOUld P°SSeSS Priority - here· posterio­
rity. And thirdly: the accompanied" Mark would have been the model for 
Matthew and Luke; the accompanying Mark, however, would have used these two as 
sources.

Let us suppose that Mark were indeed the accompanied, as advocates 
the aibernabin8 accompaniment of Matthew 

and Luke be explained? According to the unanimous opinion of supporters of 
the Marcan hypothesis, both had the Gospel of Mark in front of them and used 
it as a m°del independently and without knowledge of each other. How, then, 
be expalined^t^all? Chan8e in the "acc°mPaniment" of Mark come about? Can it 

f»nr Vn,1? co“Pletely inexplicable — unless through a transcendental con- 
. '' ‘ a “yeterious understanding would have had to be present for τ.,Λ»

_o have known exactly when Matthew stopped accompanying Mark; that he then ~ · 
should have jumped in, at that same moment and without being told in rh 
gssume the accompaniment in place of Matthew, until after' some tile he stopped 
fg > Lr'®pl^ed Y Thia would have had to go on, back and firth,

roughout the entitre Gospel of Mark, from the beginning to the end. What
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magical events could have caused this repeated exchange of.'roles, and in 
uneven sequence and length at that? And by which utterly enigmatic agreement 
would the first and third Evangelists have sensed, without knowledge of each 
other, when the other receded from the narrative sequence of Mark; and through 
what uncanny clairvoyant contact could they have received from time to time 
the magical impetus once more to take; their turns accompanying Mark? This whole 
conception is —r well, let us just say: scarcely believable.

Hence only one other possibility remains — and it is the only one 
’ which shows sense and understanding — that Mark revised the Gospels of Matt­
hew and Luke; using them as his models and choosing freely between them. In , 
doing so he followed sometimes the narrative sequence of one and sometimes 
that of the other, or — whenever they coincided — both at the same time1.

Christian Hermann Weisse, in his "Akoluthie proof," has given a 
central function to this occasional congruence of all three synoptical authors 
in matters of/ narrative sequence and theme, actually placing it at the center 
of his argumentation. Since then (1856) "Weisse’s canon" has been considered 
the main support of the Marcan hypothesis. It states: "Even within those 
parts held in common by all three synoptic authors, the agreement of the other 
two is always established by Mark. That is to say, the other two coincide 
with each other only insofar as they are also congruent with Mark, where the 
order of the whole as well as the syntax of the details is concerned. But 
whenever they deviate from Mark, they also always diverge (except for a few 
insignificant omissions where the concurrence may be considered accidental)." - 
(Evangelienfrage p., 72f; author’s italics).

For the moment we shall not deal with the fact that Weisse’s canon 
obviously leaves questions· open so that he must save himself by resorting to 
the insignificance of the exceptions and to "general contingency." Instead, 
let us limit ourselves to the factual content of his canon, his main principle. 
It states: Matthew and Luke always concur with one another only insofar as 
they simultaneously agree with Mark; therefore, says Weisse, their concurrence 
is "always established solely by the agreement of these two with each other.”

The.fact that the second conclusion can be drawn just as well from 
Weisse’s reasoning shows that Weisse’s deduction is wrong. It is wrong be­
cause it is not compelling. >

One of the few who have recognized this fundamental error in logic 
is B. C. Butler, "Abbot of Downside," in his book "The Originality of St. 
Matthew: A Critique of the Two-Document - Hypothesis1951: "The argument 
conceals a schoolboyish error of elementary reasoning at the»very base of the 
Two-Document - Hypothesis1’ (p. 63). That objection is justified. Butler, in 
an amusing example taken from the book by E. A. Abbott, "The Fourfold Gospel" 
(sect. 1 p. 2) shows just how wrong Weisse’s argumentation is:

“Matthew and Luke are in the position of two schoolboys, Primus and 
Tertius, seated on the same form, between whom sits another, Secundus (Mark). 
All three are writing (we will suppose) a narrative of the same event . . . 
Primus and Tertius copy largely from Secundus. Occasionally the two copy 
the same words; then we have agreement of three writers. At other times 
Primus (Matthew)· copies what Tertius (Luke) does not ... At others, Tertius 
(Luke)'copies what Primus (Matthew) does not . . , But Primus and Tertius 
cannot look over each other’s shoulders, and hence agreement of them ’against’ 
Secundus is only by accident. As the same results (exactly) will follow, if 
Secundus copied from Primus (or Tertius) and was himself copied by Tertius 
(or Primus), we must hope that Abbott, who was headmaster of a famous school, 
is not illustrating from real life" (p. 66).

In order to illustrate the full dimension and significance of Weisse’s 
fallacy, one which had such extremely momentous consequences for the entire 
further development of the Marcan hypothesis, it is useful totdisplay purely
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theoretically the logical possibilities resulting from Weisse's premise. Al­
ready Butler had recognized that "We are left with three possible 'relations' 
of the problem of the 'triple tradition' and none of them is more probable than

evidence so far presented" (p. 66). But even that has .not 
trough completely. In the following we juxtapose all ot the

theoretical possibilities with Butler's scheme of "possible relations:"

Butler:

1, Matthew 2 Mark ι τ 1 '3, Lt ke

' Matthew jj - Luke ’ M: rk

Luke „Matthew

Actual possibilities:

I. Without source:

Matthew, Mark and Luke arrived at agreement -without negotiation, and 
thus independently and without knowledge of one Another.

II. Utilization of a preevangelical source:

1) All three used the same preevangelical source.

2) Two used the same preevangelical source (=Q); the third used both 
other Gospels:

a) Mt and Lk use Q,
Mk uses Mt apd Bk,

b) Mt apd Mk use Q,
Lk uses Mt andi Mk,

c) Mk and Lk use Q, 
Mt. uses Mk and Lk.

3) Two used the same preevangelical source; the third used only one
of the other two Gospels: '
a) Mt and Mk use Q,

Lk uses either Mt or Mk,
b) Mt and Lk use Q,

Mk uses either Mt Or Lk, 
ά) Mk and Lk use Q, -

Mt uses either Mk or Lk.

4) One Evangelist used one preevangelical source; the other two used 
this Gospel:
a) Mt uses Q, > <

Mk and Lk use Mt,
b) Mk uses Q, *

Mt and Lk use Mk,
c) Lk uses Q,

Mt and Mk use Lk.

5) One Evangelist uses Q; the second uses the first; the third uses 
the second:
a) Mt uses Q, .

aa) Mk uses Mt, Lk uses Mk, 
ab) Lk uses-Mt, Mk uses. Lk,
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b) Mk uses Q,
ba) Mt uses Mk, Lk uses Mt,
bb) Lk uses Mk, Mt uses Lk,

c) Lk uses Q,
ca) Mt uses Lk, Mk uses Mt, 
cb) Mk uses Lk, Mt uses Mk.

III. Internal utilization of the Evangelists without a preevangelical source:

Ij One Gospel is original; the othet two use this Gospel:
a) Mt is original, 

Mk and Lk use Mt,
b) Mk is original,

Mt, and Lk use Mk,
c) Lk is original, 

Mt and Mk use Lk.

2) One Gospel is original; the second Evangelist uses the first; the third 
uses the second:
a) Mt is original,

aa) Mk uses Mt, Lk uses Mk,
ab) Lk uses Mt, Mk uses Lk,

b) Mk is original,
ba) Mt uses Mk, Lk uses Mt,
bb) Lk uses Mk, Mt uses Lk,

c) Lk is original,
ca) Mt uses Lk, Mk uses Mt, 
cb) Mk uses Lk, Mt uses Mk.

3) Two Gospels are original and have reached concurrence independently
of each other; the third Evangelist uses the two others:
a) Mt and Mk concur originally,

Lk uses Mt and Mk,
b) Mt and Lk concur originally, ' 

Mk uses Mt and Lk,
c) Mk and Lk concur originally, -

/· Mt uses Mk and Lk.

4) Two Gospels concur originally; the third Evangelist uses one of 
the two.
a) Mt and Lk concur originally, 

aa) Lk uses Mt, 
ab) Lk uses- Mk, -

b) Mt and Lk' concur originally, 
ba) Mk uses Mt,.
bb) .Mk uses Lk,

c) Mk and Lk concur originally,
ca) Mt uses Mk, , 
cb) Mt uses Lk.

Presented schematically, it appears as follows, using Matthew as an 
example:

Matthew

1) no other Gospel used
2) one other Gospel used:

a) Mt Mt b) Mt It

Mk Mk - , Lk ■ Lk

Lk Mk
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3) Two other Gospels used:

a) /^t 1

Mk Lk Mk Lk Mk Lk

Mk Lk

b)

Lk Mk Lk Ms Lk Mk

' ' I I
. Lk Mk

For every synoptic author eleven possibilities are feasible: thirtv- 
£hjee all together. But Christian Hermann Weisse considers only possiblUtt 
111,1 b as given: Mark is the original; Matthew and Luke use Mark.

The unfortunate thing about this is the fact that out of thirty three 
theoretically feasible possibilities he declares this one to be logically 
compelling and with that considers the Marcan hypothesis as proved. Worse yet 
researchhas — with few exceptions — accepted this fundamental fallacy. What 
was it that Holtzmann said? "Herein lies the essential strength of the Marcan 
Hypothesis: here it never has been shaken, ... let alone refuted" (see above

Now there remains within the sphere of the "Akoluthle" proof yet 
another fundamental error in historical research — a misconception, to be 
precise- to be clarified and corrected, one that has extended throughout the 
entire history of the Marcan Hypothesis ever since Christian Hermann Weisse

Wels8e’ in establishing the two-source 
theory had laid claim (without justification) to the authority of Schleier- 
macher in order to support his contention that Luke, too, must have used the 
Logia collection of Matthew mentioned by Paplas. He had stated that "the 
famous theologian himself undoubtedly would have abandoned his contrary opi­
nion and after closer examination" would have conceded that which he had 
always d®nied, that Luke, too, must have used this collection, directly or 
indirectly (Evangellsche Geschichte yol. I p. 84). As he had taken unfair 
advantage of the prestige of Schleiermacher, Weisse now carries out a corre­
sponding scholarly falsification of Lachmann In order to take advantage of the 
learned authority of the latter for the purpose of his own substantiation of 
Marcan priority» -------- -------------—----------- .

In Μ. ρο1η^ in q“®stion is the following: As mentioned above, Lachmann, 
in his.treatise De ordine narrationum in evangeliis synopticis," had made the 
narrative sequence in the first three Gospels the sole subject of his investi­
gation: placet mihi nunc nihil nisi ordinum considerate."

In this way he reached the conclusion that the deviation in "Akoluthle" 
nL» ii a® “ appears t0 most observers. It is greatest when one com- 
ferk t0 T anoPher> °r Luke to Matthew; it is least when one places
Mark parallel to each of the other two separately — "sed narrationum evangeli- 

arum ordlnis non tanta est quanta plerisque videtur diversitas; maxima sane si 
aut hos scriptores eadem complexione onnes aut Lucan cum Matthaeo composueris 
exiqua si Marcum cum utroque seorsum” (p. 574).

Lachmann then tried to carry this out,in detail, that is, as shown 
Matthew as the example in the comparable passages Mk 1:21- 

Mt 4:24-13:58. After he points out the divergences, Lachmann asks for an
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explanation for them and gets it.in the thesis. championed by Schleiermacher 
in his work ’’Uber die Zeugnisse des Papias", i.e., that the Logia of Matthew 
mentioned by Papias constituted the matrix of the first Gospel; according to 
T-achmann, narrative material from.other sources had been added later on to 7 
this Logia.

In the same way, Lachmann then examined the divergences in. order be­
tween Luke and Mark ("est mirabilis quaedam rerum ac verborum discrepantia"). ?

He attributed the divergences partly to a possible special, source of Luke, ; 
and partly to exceptional considerations, which might have motivated Luke to 
deviate.

And then Lachmann inquired, into the conclusions which result from the 
deviations of Matthew and Luke from the narrative sequence of Mark.in spite 
of the high degree of congruence they otherwise display. This answer is of 
decisive significance in regard to the Marcan Hypothesis: ""Si in hoc summo 
consensu tamen illos Marci exemplum quod imitarentur propositum non habuisse 
marHfasturn- est, quid superest,nisi ut ilium quern omnes velut sibi praescriptum 
sequuntur ordinem, prius quam ipsi scriberent, auctoritate ac traditione 
quadam evangelica constitutum et confirmatum fuisse dicamus?”

That is to say: ’’If it is obvious that those (Matthew and Luke) - 
in spite of this extremely high degree of congruence - nevertheless did not 
have a copy of Mark as a model to be imitated,, what· other assumption, indeed, 
is left, than that this Akoluthie, followed by,all (three) as if it had been 
prescribed to them, had already been authoritatively and definitively deter­
mined by the evangelical tradition before their own literary activity?"

We· conclude from this: Lachmann clearly rules out the contention 
that Matthew and Luke used the Gospel of Mark; rather, he assumes a pre­
evangelical order of the narrative sequence determined Authoritatively by , 
tradition.

For the moment Lachmann chooses"not to examine the issue,of whether 
this order was available to the Evangelists in written form or whether it was 
transmitted by oral tradition, in order not to digress from the main subject: 
"Is aiitem ordo utrum scripto evangelistis monstratus fuerit, an docendi et 
audiendi quadam iam certa consuetudine comparatus, ne aliena causa tractanda 
meae officiam, nunc quidem non definire satius duco" (p. 582)'. ' t

Itis sufficient, Lachmann continues, if one recognizes that evangeli­
cal history cannot be investigated on the basis on the testimony of three 
Evangelists any more reliably than it can be if a single and, moreover, unknown 
author were called as a witness. To him it is not nearly as important to deter­
mine who the first author ,of that narrative sequence was as it is to recognize 
the nature and disposition of ,his work. According to Lachmann, nobody believes 
that this entire "Corpus historiae evangelicae" came into the world all at once 
in a single delivery "uno quasi partu" — with all its individual parts com­
plete. Rather, various indications point to the theory that at first some 
smaller "corpora historiarum" were formed, originatihg, presumably, from 
different authors and later, tied together by a common bond. Lachmann holds that 
such "historiae evangelicae quasi corpuscula" were used by our Evangelists. 
He believes that he is able to demonstrate rather precisely how many there were 
and what their content was. He identifies altogether'six such Corpuscula - not 
five as most authors state. This implies that Lachmann’s concept of Corpuscula 
represents nothing other than a modified Latin equivalent of Schleiermacher s 
"Diegesen" = smaller preevangelical narrative units.

According to Lachmann, the first fivje of these six "historiae evangeli­
cae quasi corpuscula" are contained in purest form, relatively speaking, ih the 
Gospel of Mark; And yet, Mark at. .times had an inferior source or else deliberately 
pmmited smaller parts; but on the other hand, he also had a certain special 
source; thus the report on the two healing miracles in Mark (7:32-37 as well· as 
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8:22-26) does not belong in the narrative context of one of the "corpuscula". 
According to Lachmann, Mark generally seems to have omitted little, if one 
disregards the fact that his Gospel ends unfinished with 16:8, minus the sixth 
Corpusculum which includes Luke's travel narrative.

Matthew and Luke, however, deviated from each other by adding and 
omitting material; at times they undertook "traiectiones", i.e., textual trans­
positions from the proper place to another narrative context. The parable of 
the talents, which Matthew places in the sermon on the Last Judgement but · 
which Luke has pronounced as being told by Jesus while the latter was’ in Jeri­
cho with Zaccheus, is transmitted in such radically divergent forms that it 
could not have originated out of a common tradition but must have been ren­
dered by both Evangelists using different authors as sources. It is also 
noteworthy that Luke calls Jesus "Kyrios" here (19,9), but does so only in* 
places in which he diverges from the common tradition.

So much for Lachmann. The result is the following: One simply cannot 
speak of proof for the Marcan Hypothesis and still less of any substantiation- 
through proof from order on the basis of Lachmann. Nowhere, not even with 
one single word, does he contend that Mark constituted the model for Matthew 
and Luke; on the contrary: He explicitly eliminates this possibility ("Si 
in hoc summo consensu tamen illos Marci exemplum quad imitarentur propositum 
non habuisse manifestum est"). Similarly, he does not make even the slightest 
claim that the narrative sequence of the first and third Evangelists is 
determined by the Gospel of Mark. Rather, he assumes a preevangelical state 
in which the Akoluthie was determined authoritatively on the basis of tradi­
tion - not only for Matthew and Luke but also for Mark, i.e., before the 
beginning of their own literary activity ("prius quam ipsi scriberent").
In view of that, Lachmann states, the original narrative sequence is contained 
in its purest form, relatively speaking, in the Gospel of Mark - he does not 
say that the two are Identical.

Seen from this point of view, the Gospel of Mark takes on importance 
for Lachmann in ways quite different from those it had up-until then. And this 
is the essential goal which Lachmann pursued in his treatise: "Praeterea har- 
moniarum, quas hodie synopses dicere malunt, conditores, quibus ordinis et 
consecutionis diversitas maxime adferre solet incommoda, in negotio siio facien- 
do ne Marci auctoritatem nimis contemnere velint,. fortasse non inutiliter 
commonuero.”

This may be translated: "Morevoer, I hope to admonish, and not in vain, 
the authors of the synopses - as one prefers to call these nowadays instead of 
harmonies - by no means to Underestimate the importance of the Gospel of Mark 
in their work in which major deviations from the narrative sequence present so 
many problems." ;

, is not difficult to recognize who it is that Lachmann addresses 
himself against here: Griesbach, and if one wants to go back still further to 
the very beginning of Gospel research, Augustine, who had declared, in his 
treatise "De consensu evangelistarum": "Marcus eum (sell. Matthaeum) sub- 
secutus tamquam pedissequus et brevlator eius videtur" (vol.’1 p. 2).

Thus, what one can say about Lachmann's treatise "De ordine narrationum 
in evangeliis synopticis" in support of the Marcan Hypothesis is that he warns 
against an underestimation of Mark in Gospel reaearch. But what one cannot claim 
under any circumstances is that he has founded the Marcan Hypothesis on the 
basis of the Akoluthie proof.‘ :-----------------

Only three years after Lachmann's treatise, Christian Hermann Weisse . 
published his "Evangelische Geschichte" (1838) and right away laid claim to 
the authority of the fo'rmer in support of his two-source-theory, just as he 
had done with Schleiermacher, but at the same time twisting the results of the 
research of these first,two for his own purposes. . Here, too, he at first ' 
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renders Lachmann's fundamentarthoughts essentially correctly and then takes- 
the liberty of thinking for him, rather like a teacher who, earnestly setting 
the course for a student who stands several steps away from mature proficiency, 
combines fatherly admonition with a Captatio benevolentlae. "Nevertheless the 
sagacious philogist, who has successfully advanced the explanation extracted 
from these presuppositions, will not fail to recognize that he cannot feel 
confident that he stands firmly on ground which he has reached or is about to 
reach as long as he does not dare to demolish those bridges which have led him 
to his present position" (Evangelische Geschichte vol. I p. 40).

Lachmann thought it beneath his dignity to react to this scholarly pre­
tension and the unsolicited lecture - for who, indeed, was Christian Hermann 
Weisse compared to the great Lachmann?

In his second treatise on the question of the Gospels, Weisse once 
more claimed this authority for his purposes and in doing so went considerably 
further than before. He could afford to do so: Lachmann had died in the 
meantime- At the same time Weisse augmented Lachmann’s scholarly significance 
considerably - indeed, he himself gained most from it, since he obviously under­
stood matters even better than Lachmann did. We will quote the entire passage 
since, as we will demonstrate; Weisse's falsification of Lachmann had a far- 
reaching and disastrous effect: >

Immediately after Schleiermacher1s discovery, . . . Lachmann - in a 
Latin treatise written In 1835 - was.the first to follow a course which 
had to lead to a second discovery if pursued without prejudice and with 
calm circumspection. This treatise bears splendid witness to this 
famous scholar's critical acuteness and temperate, cool-headed caution, 
qualities repeatedly proved in several fields of philology and, as is 
well known, in the realm of the New Testament. And yet, so far it has 
found no recognition among present-day theologians with but one excep­
tion: [C. H. Weisse himself]. Prodeeding from the question which offers 
itself so naturally from this standpoint, i.e., in which manner the 
apostolic collection of sayings was used by the authors of the canonical 
Gospels - Lachmann became aware of a narrative thread, running evenly 
through all three synoptic Gospels, one which occurs plainly in Mark 
while it is interrupted in the first and third Gospels by interjected 
narrative passages. Since the content of these parts always consists 
essentially only of speeches and didactic, maxims of the Lord·, and since, 
according to Lachmann'a own observation, details are also changed several 
times in a manner which almost invariably can be explained quite satis­
factorily by taking into consideration the pa'rts which ate adopted and 
interjected from the collection of sayings, the presumption which followed 
quite naturally soon thereafter [thanks to C. H. Weisse] would have sug­
gested itself from the very beginning. And yet, Lachmann, with his 
usual caution, did not venture to draw the conclusion that our Mark really 
was available to the authors of both other Gospels and was used by them 
as their structural foundation, to which each in his own peculiar way 
added the words of the epigram collection and, beyond that, still other 
narrative passages obtained from various sources. (Evangelienfrage p. 81 f)

Weisse's entire statement constitutes sloppy scholarship and^inad- 
mlssable logic and, what is more, contains falsification of Lachmann's words. 
We have already seen above how Weisse referred to Schleiermacher s authority, 
in the same, indeed in an even worse, manner and how he then foisted his own 
opinion upon the latter as well. He does exactly the same thing here. For 
when Weisse writes: "Lachmann became aware of a narrative thread, running 
evenly through all three synoptical Gospels," one asks in astonishment where 
Lachmann states this. This is the first falsification of Lachmann by Weisse.

The second is even worse: Weisse claims that Lachmann had become 
aware of the "narrative thread running evenly through all three synoptic Go®“ 
pels," "proceeding from the question which offers itself so naturally from this 
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standpoint/ i.e., in which manner the apostolic collection of sayings was 
used by the authors of the canonical Gospels." Now, nothing of the sort can 
be found in Lachmann. One can see how Weisse Imputes to him the standpoint 
of his two-source-theory. By ho means does Lachmann raise the question of 
"in which manner the appstolic collection of sayings was used by the authors 
of the canonical Gospels;" rather, he identifies himself expressis verbis 
with;the viewpoint of- Schleiermacher that the Logia collection of Matthew, 
as mentioned by Papias, constitutes the-foundation of the Gospel of Matthew, 
into which narrative materialzfrom other sources was later woven in.

And now comes yet a third falsification: In regard to the narrative 
thread, Weisse goes on to say that it occurs plainly in M^rk while it is 
interrupted in the first and third Gospels by interjected narrative passages," 
and he continues: "Since the content of these parts always consists 
essentially only of speeches and didactic maxims of the Lord . . . ." Now, 
a."narrative thread" which is "interrupted by interjected narrative passages" 
which in turn consist "essestially only of speeches and didactic maxims of 
the Lord" is a unique occurrence in itself. But be that as it may, it is 
palpably obvious that Weisse reverses the thesis of Schleiermather—a thesis 
with which Lachmann had identified himself—into its exact opposite, and 
that he Imputes it to Lachmann as’ the latter’s scholarly opinion. While 
Schleiermacher had expalined: "To the Logia collection, contained only in the 
Gospel of Matthew in the form of the Sermon on the Mount, narrative materials 
have been subsequently added," Lachmann,''1 according to Weisse, is supposed to 
have determined, while searching for the manner in which the Logid collection 
had been incorporated into the other Gospels, that all three synoptic authors 
have a continuous common narrative thread which is preserved by Mark in its 
pure form; into this narrative thread Matthew and Liike are supposed to have 
interpolated "parts," that "always consist essentially only of speeches and 
maxims of the Lord."

And now the complete two- source theory has emerged! And who is its 
spiritual father, distinguished by highest scholarly authority? . Apparently 
Lachmann—with considerable "prompting" from Christian Hermann Weisse! This 
is the "Lachmann fallacy," as the English researcher B. C. Butler (Two-Document 
Hypothesis p. 63) calls it.

Weisse’s falsification of Lachmann has produced far-reaching effects 
extending to the present day. Aft^er Weisse had claimed Lachmann for the Marcan 
hypothesis with regard to proof of a common narrative sequence, Holtzmann, 
too, referred to it, and so did Albert Schweitzer (L. J. Forsch, p. 90). And 
in 1905 Julius Wellhausen bewailed the fact that Lachmann’s merits in regard 
to the Marcan hypothesis were still frequently overlooked:

One can understand that Strauss in his time influenced a broader 
public than Lachmann with his Latin and his dry circumspection; bptit 
is astonishing that the latter is ignored even today as. the real founder 
of the Marcan hypothesis (Einleitung. in die drei ersten Erangelien p. 43; 
author’s/italics).

TwentyJsix years later the weight of Lachmann’s argument in support 
of the Marcan hypothesis and above all of the "Akoluthie" proof has grown still 
more impressively/ In Juelicher and Fascher’s Introduction of 1931, we read:

Our first thesis runs thus: Mark has been a main source for Matthew 
as well as for Luke. As early as 1935, Lachmann demonstrated one of 
the main proofs for this: the "ordo narrationum evangelicarum." This 
proof alone would be quite sufficient: the sequence in Mark is the 
original not only because it is the most basic and because Matthew 

.as well as Luke present, in comparison, an unnatural, often affected 
arrangement, but above all because Matthew and Luke essentially adhere 
to this sequence from the beginning to the end. The only exception is
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that they' interpolate major parts—but in different^places, like
Mt. 5-7 and Lk. 6:20-8:3; 9:51-18:14--and now and then they under­
take transpositions according to their own particular inclinations.” 
(p. 330; author’s italics).

x . Would it not have been more useful in the interest of scholarship if 
Juelicher and Fascher themselves had checked Lachmann’s "main proof," 
supposedly "sufficient by itself" to substantiate the Marcan hypothesis, against 
Lachmann’s original text?

Again we let twenty-seven years pass and look into the last edition 
of the RGG (1958) on the subject of Lachmann’d share in the founding of the 
Marcah hypothesis:

The solution to the problem of the synoptic sources that has been 
advocated most commonly in research till today—that Mark is the oldest 

i Gospel—was pioneered convincingly and independently by C. Lachmann(!)
in 1835, Chr. G. Wilke in 1838 and Chr. H. Weisse in 1838." (vol. I, 
754, Bornkamm).

It is· apparent, then, that the alleged substantiation of the Marcan hy­
pothesis through Lachmann’s proof from order is comparable to Lessing's 
famous snowball which grows bigger the longer it is rolled. The point of 
departure lies with Christian Hermann Weisse. The Peccatum originate rests 
entirely with him.

Our result is short and to the point: The "Akoluthie" proof for the 
priority of the Gospel of Mark falls to the ground.



s 191 FOUNDATIONS FOR PAULINE SEXUAL ETHICS
as seen in I Thess. 4:1-8 

William Klassen

PREFACE

It has not been possible to explore in depth all the 
various dimensions of this pericope. I have therefore 
attempted to summarise the major positions and to provide some 
parallel material which is not often cited. Members of the 
Seminar should therefore be prepared to discuss the texts cited 
and those here presented in full, and in particular to draw 
comparisons especially with the other two papers. I submit 
this as a working paper which requires considerable refinement, 
additional supporting materials and invite your critical

I response especially on questions of method.

INTRODUCTION

One of the distinguishing features of Pauline ethics 
is its concreteness.^ Paul does not hesitate to be specific in 
telling people what they should do and why. At the same time 
there appears to be a grand design. It is apparent that Paul 
is concerned about both. The present paper assumes that Paul 
in I Thessalonians for the first time writes to one of his 
churches.and puts into writing his ethical exhortations through 
the use of standard parenetic literary forms. It will be 
necessary to look at Paul's instructions in the light of the 
society in which he lived if we are to see both similarities 
and differences. For the difference between Christians and 
pagans was nowhere more evident than in the style of life which 
each pursued calling attention.to the distinctive history, 
values, and motivation which provided a rationale for their 
individual existence.2

■Exegetical Outline of I Thess. 4:1-8

Paul begins by asking and urging his readers έν κυρ Ιω 
'Ιησοϋ to maintain the style of life which they have received 
from him. That style centers on a particular manner of 
behaviour pleasing to God. He calls them to continued progress 
in that style of life. They know what manner of directives 
Paul and his associates received δ to. του κυρίου Ίησοϋ. (v. 2).

It is all a part of the grand design: the will of 
God or it is also called, άγιασμός. The process of becoming 
holy is seen here as the way in which people are able to 
incorporate God's will into their lives.

Four imperatives follow which express the contents of 
the άγιασμός. They concretise the meaning of the will of God 
in the areas of sexual ethics and business ethics. Each follows 
the general parenetic pattern and appears in the form of an 
infinitive.:

159
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1. Keep away from fornication 
(v. 3) .

2. See that each one of you 
maintain his own spouse 
in άγιασμδς and τιμή 
(v. 4).

3. Let no man invade his 
brother's rights (v. 6a).

4. Let no man defraud his 
brother in business 
(v. 6b) .

1. άπέχεσθαι 6μ8ς άπό τής 
πορν ε ίας

2. εέδεναε' έκαστον ύμών τδ 
έαυτοΰ οκευος κτασθαι έν 
άγιασμφ καί τιμή

3. τδ μή 6περβαίνειν καί...

4. πλεονεκτεΐν έν τω 
πράγματι, τόν άδελφδν αώτου

Two motives are called to mind, the judgement of God and His 
Call. His Imperium has been mentioned to them before and 
solemnly "invoked.3 This is the purpose for which they have 
been called—God himself has called them—not to uncleanness 
but to Αγιασμός. He who sets aside this instruction sets aside 
not men, but God himself who provides the Gift of His spirit.

Exegetical Comments on Details

Since the textual variants are not numerous or 
determinative for the interpretation of this segment we will 
deal with them only where they do arise.''

Verse 1: Λοιπόν is Paul's usual way of shifting to 
direct parenesis (cf. II Cor. 13:11; Phil. 3:1; 4:8) Bultmahn 
(Stil, p. 101)· has demonstrated that it is also used in the 
Stoic diatribe as an introduction to the ethical exhortation.

The combination of έρωτάω and παρακαλέο here is 
unique in Pauline literature although both appear singly 
elsewhere. Paul clearly prefers the latter for the former 
appears only four times in Paul and three of those four 
occurrences are found in the Thessalonian correspondence (1,4:1; 
5:12; II, 2,1 cf. Phil; 4:3). The warmth and deference 
implict in έρωτάω are replaced by the more commanding nature of 
paraclesis. "The address marks a new topic, perhaps with the 
additiona-1 intention of removing the sting of rebuke from the 
following admonitions" (von Dobschutz, 155).

The force of έν κυρίφ ’Ιησού is to locate the basis 
for Paul's exhortation; The preposition έν has a softer ring 
than the more formal διά in verse 2, but in both cases the 
combination κύριος / ’Ιησούς calls attention to the 
juxtaposition of Lordship and earthly life of Jesus.

'‘καθώς affirms the continuity that" exists in the 
tradition of the apostles. It is used by Paul both to affirm 
continuity with Jesus (Rom. 15:7) and also the continuity 
between what the Apostle preached and how he lived (I, 1:5) and 
now expects from his people (I, 4:1). It is a particle of 
continuity used by Paul to stress that there is a uniformity of 
practice wherever the Churches are (I Cor. 4:17). In the last 
reference, like here, Paul is stressing the need to be reminded 
of his "ways", which are really the "ways" of Christ.Here 
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likewise the concern is with "walking" in such a way as pleases 
God.

The use of the term παραλαμβάνώ' indicates that what 
has generally been called διδαχή is no less part of the>tradi­
tion than is κήρυγμα. The Divine mandate on how to live would 
appear to have been every bit as much a part of Pauline 
preaching as was the declaration of the acts of God.

It is a "walk" or style of living which has only one 
goal: "To please God." While the category of "pleasing" does 
not occur often in Paul it is fund.amental to his understanding 
of himself and his mission. It tends to surface when Paul is 
dealing with the strategy of the Christian mission (Gal. 1:10; 
I Cor. 10:33) of when he deals with the matter of sexual 
conduct. He affirms that those who live by the flesh "cannot 
please God" (Rom. 8:8) and that the married person runs the 
risk of living to please his spouse rather than the Lord (I Con 
7:32-34). In general Paul affirms that just as Jesus did not 
live to please himself so Christians .too must live not to 
please themselves but so as to please their neighbours (Rom. 
15:1-3). And yet he affirms that he has set as his primary 
objective not to please men but God (1, 2, 4) and that God is 
constantly testing the genuineness of that effort.

It would appear that a difference exists here between 
the approach outlined by Epictetus and that of Paul. For 
Epictetus in dealing with the question of temptation to commit 
adultery with a beautiful woman sets it out as the greatest 
Conquest (νικάω) man can.have to remain aloof (άπόσχομαι) even 
when she is willing and sends for him. A man who conquers such 
temptation has every right to be proud, for such a Victory is 
greater even than the victory over a cruel master. How can it 
be done? "Set your will always to please your own self, set 
your'will to appear beautiful in the sight of God". (Disc. II, 
xviii.. 19ff.) . ' Go to Socrates as your example and treat the 
temptation as an impression--nothing more, then "you will 
overcome" (ibid 23).

The paragraph begins and ends with the admonition: 
"ινα περισσεύητε μάλλον. (v. l;10). Whether we are here, in 
the presence of an eschatological formula, a.parenetical device 
or perhaps an echo of a saying of Jesus (cf. Matthew 5:20) it 
is clear that Paul was especially fond of this way of speaking 
for the verb appears twenty-five times in Paul and only thir­
teen times in the rest of the NT. The general meaning of it 
here is that they make progress. The fact that it is not more 
closely defined would argue for a broad application rather than 
a narrow one. In I, 3:12 he has in mind a narrower reference 
to Christian love.

Verse 2: His call to remember the instructions 
given them previously is striking only in that Paul nowhere 
else uses this same term παραγγελίας, παραγγελία is a term not 
found in the LXX, but common in his day. "We gave orders" has 
a military ring and was used to describe "the strict orders of 
the Commander" (see von Dobschutz ad loc). Malherbe has shown 
that the formula "you know" or similar expressions are a stock 
in trade among parenetical discourses and it would seem that 
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Paul is then merely following a rhetorical device used in such 
literature (Malherbe, "Hellenistic..pp. 8ff.).

Verse. 3: The category "will of God" is firmly 
embedded in the Christian tradition. According to all four 
Gospels Jesus wrestled in his attempt to know and do that will 
or at least to align his will with that of God the Father. 
Since Jesus' life Was according to early Christian belief 
totally rooted in that Will and life became for him such a 
process of living according to God's will, the followers of 
Jesus must do the same. One affirmation of the early church 
about the historical Jesus was that he had done the will of 
God, he had learned obedience.

The concept of the will of God in early Christianity 
is not seen in an impersonal way. Only once does it appear as 
the will of the Creator of the Universe (Rev, 4:11). Generally 
it is used in connection with the saving work of God and 
therefore is directed towards the way in which that saving work 
of-God is to be carried on by those who accept the Lordship of 
Jesus. Paul affirms that the Divine Will lay behind the 
achievement of redemption in Jesus—that which he accomplished 
was κατά τδ θέλημα τοΰ θεοΰ (Gal. 1:4) thus echoing the opening 
of the Kaddisch and a fundamental affirmation of Judaism.5

It is also important for Paul that this will can be 
known. Not only does the Jew assume that he knows the will of 
God—he in fact knows it (Rom. 2:18). It is part of God's 
gracious act that he imparts a knowledge of his Will through 
the Torah. Paul's own conversion is described by Luke (Acts 22, 
14) in order that "he might know (God's) Will" and that must 
mean that an element of mystery or secrecy has been revealed to 
Paul.

For our purposes it is important to note that Paul 
here assumes that the will of God is concrete and directed at 
the ethical situation. Thus he speaks of "testing" to find out 
what is the will of God (Rom. 12:2), and understanding what the 
will of God is, is the opposite of being "foolish" (Eph: 5:17).

The fulness of that will is made known to people or 
at least that possibility exists (Col. 1:9, 4:12). Paul prays 
that the Philippians may be able to test or discern what that 
will is·—thus assuming that in the sphere of ethics or 
behaviour the members of his churches will seek to know that 
will and then do it. "Doing God's will!' (only in Eph. 6:6 
explicitly) is therefore an abbreviated way for Paul to refer 
to the state of being a Christian or living under the Lordship 
of Christ. It is allowing the power of God to work within the 
believer, allowing God to work out his good pleasure (Phil. 
2:12) . God both wills and does it and therefore Paul does not 
have to worry even though he is absent.

, Only on two occasions Paul defines the content of 
that Will; of God specifically. Here in I Thess. 4:3, he 
defines it as άγ^ασμός and in 5:18 as εύχαρίστεΐν. The reason 
why it is not further defined may very well be that Paul did 
not see it as a mystery and that he had often spoken about it 
to his churches. Perhaps also he allowed for its redefinition 
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for each particular situation and assumed a process in which 
the community was constantly involved in sorting out what the 
concrete meaning of the Will of God was for each situation. 
Thus he does not hesitate to participate in the process—but 
he always allows for the possibility that he may be mistaken.

Oscar Cullmann (1951) put it well:

"Precisely this is also the position of Paul concerning 
the ethical question. Here too there are no general 
ethical demands but concrete applications in the light 
of the indicative which redemptive history presents. 
The sixth chapter of Romans shows in a particularly 
clear way how for Paul the imperative proceeds from 
the indicative of the dying and rising with Christ. 
The Holy Spirit must lead to the walking in the Spirit. 
'This walk, however, Paul nowhere defines in the form of 
new commandments. Rather, the working of the Holy 
Spirit shows itself chiefly in the 'testing' δοκιμάζουν, 
that is, in the capacity of forming, the correct 
Christian ethical judgement at each given moment, and 
specifically of forming it in connection with the 
knowledge of the redemptive process, in which, indeed, 
the Holy Spirit is a decisive figure.

This 'testing’ is the key of all New Testament ethics. 
Thus Paul writes in Rom. 12:2: 'Be ye transformed by 
the renewing of your mind, in order that you may attain 
the δοκιμάζουν, the capacity to distinguish what God's 
will is.' Likewise Phil. l:9f.: 'This I pray, that 
your love may grow more and more in knowledge and in 
all sensitiveness for the δοκιμάζουν, the testing and 
determining, of that which is necessary.' The same 
idea is present also in Phil. 2:13, when it is said 
that ' God, works in us the willing,' that is, hecauses 
our willing to agree with his. Certainty of moral 
judgment in the concrete base is in the last analysis 
the one great fruit that the Holy Spirit, "this factor 
in redemptive history, produces in the individual man.

This 'testing' rests upon the connection of judicial 
thought with spontaneous inspiration: 'Quench not the 
spirit. Despise not prophesyings, but test all things, 
and hold fast that which is good' (I Thess. 5:19f.).

It is characteristic that Paul does not reach his 
conclusion by using sayings of Jesus, but must add to 
them his own instructions (I Cor. 7). This too shows 
that New Testament ethics is always concrete, and that 
all instructions are intended to be only paradigms, 
signposts, and that the decision must be made ever 
anew," (pp. 228-9)."

C. F. D. Moule (1963) stressed that this process 
involves not an individual search for "The organ of perception 
through"which the Holy Spirit may be expected to speak with 
distinctively Christian moral guidance is the Christian 
worshipping congregation listening critically." These last 
five words are vital and definitive.6
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The limits are however clearly defined. The will of 
God always means άγυασμός never Ακαθαρσία'. The -μος ending 
indicates that although we are dealing with a noun, it is a 
noun which stresses action and intends to emphasise the 
process. It is not a state which has already been attained. 
The fact that the word Αγιασμός occurs three times in this 
brief unit indicates that it is important to attempt to find 
its meaning, and discuss its significance. The term "holy" is 
important to Paul. In Judaism the word had its ultimate anchor 
in the nature of God and the imitation of God for the Jew 
centered in the imitation of his holiness.'

Paul differs from at least some of his Jewish 
contemporaries in that they stressed the fact that Israel is. 
holy seed and that holiness is to be protected. Therefore in 
the case of proselytes directives were stated which would 
safeguard contamination of the seed through intercourse with 
non-Jews. Thus after a proselyte had taken the appropriate 
steps and becdme a member of the covenant community the 
children born of such a union could be considered holy. Some 
urged that a three month waiting period be observed so that it 
would be blear indeed that the child was conceived after both 
parties were members of the people of Israel.®

What is striking is that while Paul too is concerned 
about holiness and uses the language associated with it he 
affirms that husband and wife should remain married if one is 
a Christian because the possibility exists that the "holy" one' 
will "save" the other. In any case the holy one "sanctifies" 
the other. (I CoY. 7:14-16).

Paul gives expression hereto a conviction that the 
power of the Holy to influence the unholy .is greater than vice 
versa. In a similar context, namely temptation to adultery the 
Testament of Benjamin (8:2-3) states: "As the sun does not 
defile itself by coming in contact with dung and mire but 
rather dries up both and drives away the evil smell: so also 
the pure mind does constructive things (οίκοδομέω) though 
confined by the defilements of earth. It is not itself 
defiled."® In contrast III Baruch 98:4, 5 (betraying Gnostic, 
influences?) insists that the sun's rays have been defiled 
precisely because it sees so much adultery, divorce, thievery, 
etc., and thus needs to be renewed.

Throughout the NT all restrictions about sexual 
relations within marriage are approached functionally, and from 
the presupposition that ή κοίτη Αμίαντος (Hebrews 13:4). Only 
Apocalypse 14:4 using holy War terminology lauds the 
eschatological warriors for the fact that they have not defiled 
themselves with women.

Here in I Thessalonians and elsewhere in Paul it is 
clear that within the confines of marriage there is no unclean-; 
ness attached to marital sex. Rather human relationships 
within the marriage bond have a sanctifying potential—they 
allow for the presence of God in a wholly unique way just as 
Hosea's broken marriage becomes a vehicle for the expression of- 
Yahweh's love for his people (acted parable?) so here Paul does 
not divinise sex, but see the profoundest human encounter as 
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having "holying" power.

If the question is raised where a Jew like Paul 
might get the idea that he is free from all of the legal codes 
on purity and sexual intercourse, it might not be too far­
fetched to suggest that he derived it from Jesus. There is 
evidence in Acts (10) that Peter had to learn the meaning of 
the words of Jesus: "nothing that goes into a person from 
outside can defile; no it is the things that come out of us 
that defile" (Mark 7:15). While the primary reference there 
is to food, surely it is not too much to suggest that the early 
Christians also applied this to sex and believed that in the 
sexual act you cannot be defiled by what enters your body. In 
fact, they seemed to have applied it so thoroughly that in 
Corinth it was even a cause of boasting that a man was .living 
in incest "in the name of the Lord Jesus" (I Cor. 5:4). That 
and being joined to a harlot. (I Cor. 6) all seemingly were 
condoned, and were a cause for boasting. Paul endorses only 
sexual union within the bonds of marriage, but within that he 
seems to have been totally free of.all taboos, allowing for the 
woman to take the initiative, (I Cor. 7:5) yielding to the 
other autonomy of the body, and not restricting sexual activity 
for the purposes of having children. It would be interesting 
to find anyone within his culture or in his time who had such a 
"liberated" view: one which proceeds from Divine purpose and 
is spelled out within the creative purposes of God.

Abstain from Porneia

It is a part of the parenesis that it.not only give 
the overall goal towards, which one moves τόϋτό γάρέστεν θέλημα 
τοΰ θεοΰ but also proceeds to specific injunctions.

The formula (as the enclosed sheet from Professor 
Selwyn's commentary on I Peter demonstrates) was widespread in 
early Christian catechesis. The verb απέχεσθαε also is found 
in pre-Christian parenetic literature. What Paul here urges is 
a continued separation and abstention from porneia. Since 
there is a similar mandate in the Apostolic Decree of Jerusalem 
it has been suggested that for that decree and for a number of 
other occurrences in Pauline letters the primary meaning of 
porneia may well be incest. It is, argued that Jewish Christians 
would hardly, have found it necessary to specify that fornica­
tion in general is to be avoided but that in I Cor. 5; in the 
exception clauses with reference to divorce as well as in the 
references in the Apocalypse the meaning incest.would make 
perfectly good sense.10 Whatever may be the case it surely 
means more than that here. It would seem to be clear that the 
meaning is broad and covers therefore a multitude of sins of a 
sexual nature.

Traditionally it has meant sexual intimacy outside of 
marriage. There is no reason to believe that it means anything 
else in Paul,1! an(j £s aiso striking to note how important 
that vice is .to him in contrast say to Jesus who says little 
about it.■ Five times he begins his catalogue of vices with 
porneia and as Juncker noted many years ago there is an 
intensity to his attack against fornication which is noteworthy. 
Juncker also noted however that Paul is here following Jewish 
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practice for in many Jewish writings fornication is singled 
out as the most serious sin.12 According to Juncker Paulz 
generally begins his catalogue of vices with a reference to 
porneia and what is remarkable from other sources is the 
recognition that certain social problems of the first century 
find no mention in Paul whatever: e.g., child exposure, 
drunkenness, and above all suicide. Against none of these has 
Paul anything to say. Most likely the reasons for this can be 
found in the fact that they were not problems among his 
churches. Given the popularity of the cult of suicide, it is 
somewhat startling that Paul does not address himself to it.

It is clear that Paul placed a heavier ban on sexual ' 
irregularity than he did on any other deviation. At the same 
time the explicit denunciations of pederasty found in the 
Jewish writings are missing in Paul. For Paul fornication was 
an uncleanness from which believers were purified -and he 
therefore took his stand with his Jewish colleagues and an 
emerging group of Hellenistic teachers as well who rejected 
all fornication and saw monogamy as the context in which sexual 
energy could be discharged.13

Verse 4: It is well-known that this verse is 
difficult to interpret.

A special problem arises with the interpretation of 
the clause: είδένας έκαστον υμών τδ έαυτοΰ οκεΰο.ς κτασθαι έν 
αγεασμφ καί τιμ*. Our options seem to be:

1. See that each one of you acquire his own wife in 
holiness and in honour (RSV) . . .

2. Each one' of" you must learn to gain mastery over your 
Own body, to hallow it and honour it (NEB Jerusalem; 
New International Version).

If we take the first then Paul is taking the same 
approach here that is seen in I Corinthians 7: Marriage is an 
anodyne for sexual energies. In favour of this position it 
must be said that the phrase σκεοος κτασθαε.is used in several 
places to 'acquire a Wife.1 Furthermore the word σκεΰος does 
oh occasion mean "wife" in the NT.

In favour of the second it can be argued that skeuos 
is used by both Jewish and Greek Writers to refer to the human 
body, indeed more specifically at times to the male sexual 
member: the penis. From the Greek side it appears that way 
in Antistios (1st century B.C.)!^ and in a most interesting 
context in the LXX. rendering of 1 Sam. 21, 6. What is 
intriguing here is that the question of purity is raised' in 
connection with David's visit to Ahimelech the Priest. -David's 
men· are given bread once the priest has been told that their 
"vessels" are pure for they have not seen women for three days. 
As Maurer says, "It is uncertain whether in 1 Sam. 21,6 
refers to body or directly to the penis. In any case what is 
involved is the instrument with which one has intercourse with' 
the other sex."^ There is agreement that in Rabbinic 
literature the direct correlation k'Slf = wife does not occurlS 
Maurer, Strack-Billerbeckv Dibelius). There is however 
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evidence that the expression, "the vessel which I use" or which 
"serves me"' is used in a sexual sense. "To make use of a 
vessel" thus is clearly a euphemism for the sexual act.

What this means is that in looking for the Pauline 
sense we must go beyond the use of certain words and their 
meaning and ascertain whether certain expressions in Hebrew 
and Greek may shed light. It would now seem clear that a 
Jewish euphemism to use a wife as a vessel could have been in 
the mind of Paul when he wrote I Thess. 4:4.

When we look at the whole phrase the question arises 
whether , the present form, χτασθαυ must mean only the ingressive, 
obtain, or whether it might well mean the perfect sense of a 
durative nature, thus possess. Since the evidence cannot 
convince merely on the basis of the meaning of.various words, 
the total context of the usage of the expression in the 1st 
century must be reviewed.

Maurer has shown that the expression was commonly 
used for both: to institute marital relations, consummate a 
marriage and also "to be master of" thus in the sexual act to 
"lord" it over a woman and lead her to womanhood through the 
sex act. ha al is?a thus means to have sex with a woman 
whether she is your wife or not. '

This parallel between b^l and κταδμαι leads to the 
question: Is it possible that Paul, knowing both Hebrew and 
Greek, would have^translated the Hebrew term iacaZ iss& with 
the Greek term κτδσθαι γυναίκα and give to the latter a 
durative connotation? Did he form the new expression σκεύος 
κτασθαι, to "use a^ woman" or a "vessel" under influence of the 
Hebrew euphemism keZ^ Samas? If so, then the correct transla­
tion of I Thess. 4:4 would be:

"For this is the will of God; your sanctification, 
that you·might refrain from all fornicatiqn, that 
each one of you might possess his own vessel in 
Holiness, and'honour (l.e., live with your wife in 
holiness and honour) not in the passionate lusts 
as do the heathens who know not God."

This would correspond exactly with I Cor. 7:2: δια 
δε τας πορνείας Εκαστος ,την- έαυτορ γυναίκα έχετώ. . .Paul is 
saying here as there that marriage is the best protection i 
against sexual aberrations and that marriage between Christians 
is to take place as a part of the holiness code.· He assumes' 
that selection of partners should come as a result of a 
deliberate choice and decision. It flows out of knowledge of 1 
God and is a part of Αγιασμός over against Ακαθαρσία He 
rejects love without commitment, based only on passion, affirms 
the saactity of marriage and does not disparage one partner 
simply by calling her a "skeuos."

•Paul is then arguing for being able to obtain control 
over sexual passions and for the expression of sexual energies 
in a context in which Αγιασμός and τιμή are both maintained. 
Negatively then the Thessalonians are admonished to reject the 
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example of their neighbours who follow lusts of the passions, 
unable to control their desires because they do not know God. 
It is not surprising that he here lapses into a quote from the 
OT which summarises the basic differences between those who 
belong to Yahweh and those who do not.

Verse 6: The meaning of this imperative is that 
none is to defraud his brother in business. It strikes some 
commentators as strange that Paul would move from sexual ethics 
to business here but anyone who knows ancient parenetic 
literature will be quite accustomed to placing these two 
infractions of the love commandment together ip this way. 
Indeed Paul'often places the-sins of avarice and greed along­
side of sexual aberrations. J, B. Lightfoot finds it "strange 
that several able commentators have supposed that the sin of 
avarice is here reproved1!^ (ad loc. Notes) and concludes 
that Paul uses the expression έν τω πράγματι. because he 
suppresses a plainer term and that Paul displays a delicacy of 
feeling. I rather doubt that he is still talking about sexual 
morality or that Paul saw a wife as a piece of property 
belonging to a man and that therefore he rejected fornication 
because: it was a breach of property rights.

The final admonition in this series deals with the 
rights of the brother. It was standard in the lists of vices 
constructed by ethical teachers in the Hellenistic period to 
relate sexual and other aberrations to each other in this 
way.Ϊ9

The Social Context

It would only seem appropriate to contrast the 
approach of several teachers with Paul. We suggest that two 
writers, Josephus and the Testament of Reuben be considered 
from the Jewish side and that we look at Musonius Rufus from 
the Stoic side.

1. Josephus

In his treatment of porneia in Josephus, Rengstorf 
has called attention to a number of interesting editorial 
changes which Josephus made when writing the history of his 
people.20 For our purposes the description he provides of 
Jewish marriage laws in the contra Apionem are even more 
enlightening. For Josephus spells out what the Jewish sexual 
ethic is:

1. The Law recognises no sexual union except that 
between a man and wife.

2. Sexual intercourse is allowed only for the 
procreation of children.

3. Sex between males is not permitted and punishable 
by death.

4. In selecting a wife, the size of dowry is not to 
be a factor, violence is never to be used, nor 
guile, not deceit, but straightforward dealing 
with the one authorised to give her away. He 
cannot be a next of kin.
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5. She Law says that woman is in all things 
inferior to the man.

6. Consequently, since she is inferior she must be 
submissive to man, for God has given him authority.

7. The husband must confine his sexual activities to 
his wife; it is impious (άνόσυος) to tempt another.

8. " Anyone who violates that law is punished by death.
9. The Law does not tolerate child exposure.

10. Abortion is forbidden for a woman who does it 
destroys a soul and diminishes the race.

11. To have intercourse with a pregnant woman is to 
become impure.

12. Any couple having legitimate sexual relations must 
have lustrations and be unclean for one day.

13. The Law considers that when intercourse takes place 
a partition of the soul takes place, part of it 
going to another place; and being implanted in 
another person. Therefore purification must take 
place.

While there are some clear evidences here that 
Josephus cites the OT law, there are really only two areas 
where he agrees with Paul—or coincides with positions we know 
to have been taken by Paul. Sexual union confined to marriage; 
rejection of child exposure, and perhaps rejection of homo­
sexuality. Where Paul and Josephus see eye to eye they seem to 
do so for different reasons; e.g., the submission of women to 
men is never argued by Paul on the basis of the conviction that 
women are as (Josephus) the Law says, inferior in all things to 
men. What is perhaps most striking by contrast is that Paul 
shows so little interest in the general topics which Josephus 
describes. He is much more situation-oriented in that he deals 
with situations which appear to have pome up in his churches. 
And although Josephus does not compare to Philo in his miso- 
gynism, he does on occasion record his low view of women as 
-when he attributes to the Essenes the belief that no woman is 
able to preserve her fidelity to one man (WJ II, 8). While 
Paul did on occasion specify certain conduct for women, his 
sexual ethic does not rest on the assumption that the male is 
superior to the female. Therefore also he does,not need to 
attack women in his writings.

2. From among the Testaments of the XII Patriarchs we 
may be allowed to select some readings from the Test, 
of Reuben:

III 9. And now, children, love the true and it will 
guard you. I am instructing you; hearken to Reuben, 
your father: (10). Don't pay attention to the appearance; 
don't get alone with another man's wife; don't busy 
yourself with feminine affairs. (11) For if I had not 
seen Bilhah bathing herself in a sheltered place, I 
would not have fallen into great iniquity... 
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iv.l. Therefore, do not pay attention to the beauty of 
women, neither think about their affairs...
6. For sexual sin is.the ruin of the soul. It separates 
one from God and brings one near to idols; because it 
leads the mind and the inclination astray, and leads 
young people down to Hades before their time (7). For 
sexual sin has destroyed many: because even if he be 
old or well-born, it makes him a reproach and a 
laughingstock to Beliar and his fellow men...
11. If sexual sin does not get power over your mind, then 
neither can Beliar overpower you...
V.L . Women are corrupt, my children. Because they do 
not have authority or strength over the man, they use 
wiles of dress and manner so that he will be attracted to 
them; (2) so that the one whom they cannot prevail against 
by physical power, they yet prevail against by deceit.
3. Moreover, the angel of the Lord told and taught me 
about them, that women yield to sexual desire more than 
men. In their hearts they devise schemes against men; 
through adornment they first lead their inclination 
astray. Then, by their glances they ,instil the poison; 
and finally, through the deed, they take them captive. 
(4) For a woman cannot take a man by force, but by the 
manner of a harlot she can beguile him.
5. Therefore, my children, flee sexual sin; and command 
your wives and daughters not to adorn their heads and 

ztheir faces, because any woman who resorts to such tricks
is reserved for eternal torment. (6) For thus women 
allured the Watchers before the. Flood...
VI.1. Therefore, keep yourselves from sexual sin; and 
if you want to keep pure in your inclination, guard 
your senses' from every female. (2) Command the women 
also not to pair off with men so that they, too, may 
keep pure in thought. (3) For frequent meetings, even 
if the immoral act is not done, is with them a disease 
without cure, while for you it is an eternal reproach of 
Beliar. (4) Because fornication has in itself neither 
understanding nor godliness, but all jealousy inhabits 
its desire. Text from H. R. Moeller, The Legacy of Zion 
(Grand Rapids, 1977) pp. 90-91.

III. The-Stoics and the Family

(i) Zeno In order to understand the way in which Paul's 
sexual ethics would ring to his bearers it may be of'help 
to know something about what his contemporaries were saying 
on the topic. The Stoics were speaking most about it and 
therefore allow us good opportunity to compare. 1 in view 
of the massive amount of material I shall restrict myself 
to some general comments and then look in detail at one 
writer: MusOnius7 Rufus—who Said more about marriage than 
anyone else but who nonetheless for some strange reason 
continues to be neglected.

It is often asserted that the Stoics were too 
individualistic to be concerned with the institution of 
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marriage. This is a gross distortion. As early as Zeno's 
ideal state, his answer to Plato's Republic> the question 
of sex relations in the community is dealt with. Philodemus 
saw his proposals as shameful and unholy, and this type 
of response may have exaggerated the importance sexual 
regulations had for Zeno and other Stoics. Nevertheless it 
has been noted that as Greek sects and parties go, the 
Stoics surely have a rather praiseworthy concern for 
marriage as an institution.

To be sure, Zeno had to take a position on the idea of 
κουνάς .τας γυναίκας, made familiar through Plato's Republic. 
Plato had rejected complete promiscuity for his guardians 
on eugenic grounds during the age of child-bearing, but 
once that was past, proposed complete freedom of intercourse, 
restricted only by rules of incest (461b). Zeno went 
beyond Platonic principles for his Republic did not need 
eugenics and he allowed incest (SVF i. 256) . He allowed 
homosexual relationships in the politeia, for it is the 
boy's manifest goodness which attracts the wise man's love. 
All, men and women alike, are to wear the same clothes 
"and keep no part of the body entirely covered" (D.L.VII.33). 
Presumably Cynic άναίδευα is being expressed here. Nature 
is not shameful and therefore is not to be concealed. "He 
accepted marriage and the family as a natural institution 
but possibly believed at the same time in promiscuity of 
sexual intercourse - the fulfillness of a natural appetite 
unconnected with love."

(ii) Antipater The next most important teacher on sexual 
ethics among the Stoics was Antipater of Tarsus. He 
affirmed the equality of men and women, spoke about the 
symbiosis which two people could attain in the marriage 
state and appears to have spoken out in favour of 
heterosexual unions. Particularly interesting is the 
evidence that among ethical teachers there now emerges 
some guidance on how to choose a wife. It is as if the 
choice of a partner was previously made by someone else, 
but it is clear that Antipater rejects the position of an 
earlier Stoic teacher, Aristo who had only disdain for 
those who thought that it was the business of philosophy 
to teach you how to live with a wife; Antipater emerged 
as one of the most influential teachers of Stoicism, 
being praised by Musonius as "our great teacher."' 
Although he was not an innovator he was an influential 
champion of ideas and especially promoted the view that 
ethics was a legitimate part of one's role. Thus he Wrote 
at length, giving a young man advice in his search for a 
wife. Antipater urges that attention not be paid to 
wealth or good birth or any other vanity, let alone beauty 
which always creates a proud and despotic character. 
Antipater believed that parents have a deeper impact on 
children and so if you wish to learn to know the Child, 
get acquainted with the parents. The characters of the 
father and mother will provide a clue to that of the child. 
But even'if the parents are good they may have brought up 
the child to be like themselves or may have spoilt her 
through excessive fondness. In his research he should 
inquire from freeman and slave, neighbours and friends, 
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cooks and workmen, and workmen who have been in the house 
and have had occasion to study her at close range—such 
people are generally all too eager to share such information.

Like Paul, after him, Antipater urges people to marry. 
"For a man with no experience of a wife and children has 
not tasted the truest and most genuine kind of goodwill. 
Other kinds of friendship and affection are like the mixing 
of juxtaposition of beans or the like but the affection of 
a man and wife resembles the complete blending of wine and 
water. For they alone share not only their property and 
their children, man's dearest possession, and their souls, 
but their very bodies als^." (Stobaeus 4.67.25).

For Antipater, husband and wife are to form a 
partnership: "If one should take a second self as it 
were (and it makes no difference whether male or female) 
one would do all one's.work much more lightly and easily.” 
(Sandbach, ibid.)

Antipater died in 129 B.C. Whether his ideas were 
discussed in his home town during the first century cannot 
be determined with certainty. We do know that Musonius 
Rufus thought highly of him and Antipater's ideas on 
marriage find their fullest expression here.

(iii) Musonius Rufus22 The text of Cora Lutz is here 
presented, along with her English translation. Musonius 
is important for our discussion because he speaks at'length 
about the need for women to be treated equally with men, to 
get the same education as men, and that they are able to be 
philosophers in the same way as men are. Furthermore he 
has explicit discussions about marriage and on sexual 
indulgence. It is the latter that we will look at in 
attempt to compare him with his contemporary Paul.

It may be most helpful to present the position of 
Musonius Rufus in outline form and provide, at the same 
time, the text in both English and Greek of his two 
discussions on sexual indulgence and on the purpose of 
marriage. They will provide us with an opportunity to see 
for ourselves the position that he represents and also to 
compare it then with Paul.

1. Musonius opposes sexual indulgence because 
it appears to come out of the craving for 
variety. These "shameful intimacies" 
constitute "A grave indictment of manhood."

2. People who are not wanton or immoral are 
bound to consider sexual intercourse 
justified only in marriage and only for the 
purpose of begetting children. That is 
lawful but sexual intercourse engaged in 
merely for pleasure) even in marriage, 
becomes unlawful and unjust.

3. Adultery or homosexual activity is a 
monstrous thing and contrary to nature.
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4. All sexual intercourse is shameful when practised 
from lack of self-restraint for then it is without 
lawful character.

5. No one with self-control would think of having 
relations with a courtesan or a free woman outside 
of marriage# not even with his own maidservant.

The fact that activities like this are carried on in 
secret# presents its own indictment.

The person argues that sexual intercourse with an 
unmarried woman or a courtesan harms no one, for he does 
not destroy anyone's hope of children. To that Musonius 
replies that everyone who offends and does wrong harms 
himself. Doing wrong makes a person worse and less 
honourable and therefore it cannot be approved. It is 
rejected because it is yielding to the temptation of 
shameful pleasure "and like swine rejoicing in his own 
vileness."

6. He rejects also the possibility of a man having 
relations with his own slave maid although many ( 
people consider it without blame since the slave 
belongs to the master for him to do with as he 
wishes. Musonius replies that if it is tolerable 
for the master to have relations with his female 
slave particularly if she happens to be unmarried, 
then he must consider how he would feel if his 
wife had relations with an unmarried male slave. 
Since this is considered completely intolerable, 
then we would not expect men to be less moral 
than women nor less capable of disciplining them­
selves. Both have to be rejected. Thus he 
cleverly rejects a double standard on the basis 
of an assumption that in this society the male is 
clearly superior to the female. He also invoked 
what is one of the earliest forms of the so called 
golden rule by building morality on placing ones 
self into another persons shoes and saying "how 
would you feel if this were'done to you?"

Twice Musonius asked the question, what is the chief 
end of marriage? Simply stated he argues that marriage 
is a "community of life with a view to the procreation of 
children." The two partners in a marriage come together 
for the purpose of making a life in common and of regarding 
all things in common between them, "and nothing peculiar 
or private to one or the other, not even their own lives." 
(Par. 1 Cor. 7:4).

While the birth of an individual is remarkable, marriage 
is more than that. Birth can come from a purely sexual 
union as it does in the case of animals.

In marriage there must be above all perfect coihpansionship 
and mutual love of husband and wife, both in health and in 
sickness and under all conditions, since it was with desire 
for this as well as for having children that both entered 
upon marriage:
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"Where then, this love for each other is perfect and 
the two share it completely, each striving to outdo 
the other in devotion, the marriage is ideal and 
worthy of envy, for such a union is beautiful. But 
where each looks only to his own interests and 
neglects the other, or what is worse,, when one is so 
minded and lives in the same house but fixes his 
attention elsewhere and is not willing to pull 
together with his yoke-mate por to agree, then the 
union is doomed to disaster and though they live 
together, yet their common interests fare badly; 
eventually they separate entirely or they remain 
together and suffer what is worse than loneliness."

Along the same lines as Antipater, Musonius argues that 
for a good marriage one need not look at family or status 
or wealth or physical traits or beauty in the partner. 
Rather you should look at qualities of the soul and 
character and particularly for self control in justice. 
Beyond that there must be a sympathy of mind and 
character between husband and wife for the partnership 
to work out well.

"For neither wealth nor beauty nor high birth is 
effective in promoting partnership of interest or 
sympathy, nor again are they significant for 
producing children. But as for the body it is 
enough for marriage that it be healthy, of normal 
appearance, and capable of hard work, such as 
would be less exposed to the snares of tempters, 
better adapted to perform physical labour, and 
not wanting in strength to beget or to bear children. 
With respect to character or soul one should expect 
that it be habituated to self-control and justice, 
and in a word, naturally disposed to virtue. (These 
qualities should be present in both man and wife.) 
For without sympathy of mind and character between 
husband and wife, what marriage can be good, what 
partnership advantageous? How could two human 
beings who are base have sympathy of spirit one 
with the other? Or how could one that is good be 
in harmony with one that is bad? No more than a 
crooked piece of wood could be fitted to a straight 
one, or two crooked ones be put together. For the 
crooked one will not fit another crooked one, and 
much less the opposite, a crooked with a straight 
one. So a wicked man is not friendly to a wicked 
one, nor does he agree with him and much less with 
a good man."

Musonius also raises the question whether marriage is a 
handicap for the pursuit of philosophy. Obviously this is 
a point which was much debated. Epictetus returns to it 
later in his discourses. Musonius rejects the idea that it 
might be. He calls attention to Pythagoras, Socrates and 
Crates each of whom had a wife and you can't find better 
philosophers than they are. Since marriage is manifestly 
in accord with nature, and philosophers indeed are men who 
live according to nature, it stands to reason that marriage 
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is far from a handicap but rather an asset. Furthermore, 
the creator of mankind divided the human race into two 
sexes, implanted in them a strong desire for association 
in union with each other, instilling in them a longing 
for each other and it is manifest that he wishes the two 
to be united and to live together, to build a common 
life, to rear children so that the race might never die. 
If persons look only for their own interests then man is 
an animal, a wolf or a beast. What is unique about man 
is that he is able to look out for the common good, 
co-operate with others, share in a notion of justice.

Like· the bee he cannot live alone but must live in a 
community therefore it is each man's duty to take thought 
for his own city, "and to make of his home a rampart for 
the protection of the city." And the first step towards 
this is marriage. "Thus who ever destroys human 
marriage destroys the hom, city, and the whole human race." 
It is clear that the home and the city depend not on women 
or men alone but upon their union with each other. No 
association is more necessary none more pleasant. No 
association so fully joins the body and soul, none allows 
possessions to be so fully held in common as marriage. 
"For these reasons, all men consider the love of man and 
wife to be the highest form of love..." Furthermore the 
gods have a particular investment in the institution of 
marriage shown not only in that they willed its 
institution but also watch over it with particular concern.

If the gods are concerned about it, how much more should 
the philosopher who is surely not worse than other men. 
Therefore he concludes that a bachelor is not more patriotic 
more a friend nor a partner of his fellow man than the man 
who maintains a home for his children and contributes to 
the growth of a city.

Other topics that Musonius takes up is the question of 
whether every child that is born should be raised and here 
he argues that they should^indeed and shows a very high 
interest in children. He urges that it is the will of the 
lawgivers that people have many children.

The man who is unjust to strangers, sins against Zeus, 
god of hospitality, the man who. is unjust to friends, sins 
against Zeus, god of friendship, and the man who is adikos 
to his own family, sins against the gods of his fathers 
and against Zeus, guardian of the family from whom wrongs 
done against the family are not hidden, and surely one who 
sins against the gods is asebes (cf. I Tim. 5:8). Those 
who think they cannot afford many children he urges to 
think of the little birds, "which are much poorer than you 
yet have enough to eat." (p. 99).

He also takes up the question of whether under every 
circumstances the parents must be obeyed and although he 
sees the importance of obeying the parents, he does not 
allow for it in all circumstances for one must live from 
a higher standard. The philosopher obeys God or does the 
Will of God and not the Will of Man. "If you obey your 
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father, you will follow the Will of a Man; if you choose 
the philosopher's life, the Will of God." (p. 107).

When we compare these statements with Paul we note 
some similarities. Both are men who combine.sex with 
marriage and both place a very high value on the morality 
of the sex act. Musonius explicitly, Paul implicitly 
assumes that the sex act can harm a person even when it 
has no adverse social consequences. Musonius argues from 
nature and therefore concludes that the sex act is meant 
only for the procreation of children. Paul argues on'the 
basis of God's law and concludes that sex is a power to be 
used by . two people within marriage as they choose under 
their divine mission. Both treat men and women equally 
with regard to sexual ethics and both emerge as having a 
high respect for human beings and urging a responsible 
use of sexual energies.

For Musonius, it is the common good; society as such 
which he seeks to strengthen and preserve. For Paul the 
community of believers, the reputation they enjoy in 
society is important, because they communicate God's good 
news. He wants to avoid immorality' because in line with 
the Old Testament, that immorality is evidence of departure 
from God. Both see marriage as an institution with potential 
for great social good, instituted by God, but still 
penultimate in its purpose and reason for existence. It is 
an institution which must serve human beings, and not vice 
versa. Both reject homosexuality as unnatural.

(iv) Epictetus The philosopher Epictetus, is a pupil of 
Musonius who spells out these matters in greater detail and 
in some areas does not follow his teacher. When a young 
man asked whether he should get married as a matter of 
prime importance, Epictetus replies that there are more 
important things to do for the cynic's profession. There 
is of course nothing to prevent him from marrying and 
having children provided "his wife will be another person 
like himself." But "in such an order of things as the 
present, which is like that of a battle field, it is a 
question, perhaps, if the cynic ought not to be free from 
distraction, wholly devoted to the service of God and thus 
maintaining his role as an excellent man." He then goes 
into a detailed description of how distracting marriage 
can be with respect to the wife'S relatives, but even worse 
when children come and they are ill and need attention so 
that he cannot really do justice to both. To those who 
mention Crates (can he mean Musonius?) he replies that 
"you are mentioning a particular instance which arose out 
of passionate love, and you are assuming a wife who is 
herself another Crates." "But our inquiries are concerned 
with ordinary marriage apart from special circumstances 
and from this point of view we do not find that marriage, 
under present conditions, is a matter of prime importance 
for the cynic." (Book III, xxii 67-77)

When Epictetus's interlocutor asked who then is to keep 
the world going and who will keep society functioning, he 
replies, "those who bring into the world two or three ugly 
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snouted children to take their place or those who exercise 
oversight to the best of their ability for all mankind?" 
Finally, he argues “Man, a cynic has made all mankind his 
children; the men among that he has as his sons, the women 
his daughters; in that spirit he approaches them all and 
cares for them all. Or do you fancy that it is in the 
spirit of idle impertinence he reviles those he meets? It 
is as a father he do'es it, as brother, and a servant of 
Zeus, who is Father of us all". (Ill, xxii, 81)

Like Paul and Musonius, Epictetus argues for purity and, 
at the same -time, he is aware of the danger of boastfulness. 
So he says, "In your sex life, preserve purity, as far as 
you can, before marriage; if you indulge, take only those 
privileges which are lawful. However, do not make yourself 
offensive or sensorious to those who do indulge. Do not 
make frequent mention of the fact that you do not yourself 
indulge;" (Manual No. 8)

Conclusion

If we now review what Paul seems to be saying in 
I Thess. 4:1-8, it is clear that the foundation for Paul's 
sexual ethics rests upon an affirmation of the Lordship of 
Jesus. Under that Lordship, the Will of God is defined as the 
process of making holy, of sanctifying, and of purifying and 
Paul makes specific reference to abstention from fornication.- 
Fornication although not defined by Paul here means any sexual 
activity outside the normal family situation. Sex then for 
Paul is seen here as expressed within the context of holiness 
and respectability or honour. The reference to honour in 
Verse 4 indicates that respect for the other person has to be 
maintained at all times and a rejection of drives that are 
beyond our control is implicit to what he is· saying.

Sexual behaviour is grounded in the call of God to 
cleanliness and holiness. It is important also that the gift 
of the Holy Spirit brings these into being and therefore those 
who reject this ethic in effect reject God himself and the 
Spirit which he has given. What appears from our contrast of 
Paul and his contemporaries is that he rejects both concern of 
ritual purity of his Jewish background and also the concerns 
of morality as expressed among the Stoics. Here at least he 
does not argue on the basis of nature but argues on the basis 
of God's divine will as made manifested in Torah.

Missing is any appreciation -of the social and 
political role of the family. What is also missing in Paul is 
a deep appreciation of the levels of common life which can be 
achieved in marriage. It would appear that for Paul the 
safeguarding of morality is found in marriage because it is an 
outlet for sexual energy. For Musonius, on the other hand, 
the protection against sexual immorality is found in his 
self-control and above all, in the levels of common life which 
marriage partners are able to achieve together. . It would 
appear that Paul has a more adequate theological foundation 
whereas Musonius.has a much richer and, in my judgement, a 
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much more profoundly humanistic foundation for the relationship 
of two people to each othey. Such judgements cannot be made 
with finality on the basis of the small amount of evidence 
gathered here and must await a fuller exploration on this 
topic. Specifically, more work would need to be done on 
sexual morality in the first century and the various ways in 
which sexual fidelity within the marriage union was defended.

It would be wrong to assume that this is where all 
of the etophasis lies for Paul. For Paul it is clear that joy, 
happiness, fulfillment, peace, and rightousness can only come 
within the context of the community. Under the Lordship of 
Christ, all that God has intended can be brought into existence. 
Therefore, he places his advice on sex to the Thessalonians 
under the unbrella of God's purpose for human life and the 
resources that God has made available to his people. In the 
meantime, it is significant that for Paul as the first 
Christian to grapple with the question of ethics, the category 
of the Will of God could be directed specifically to the point 
of sex and relationship of male and female to each other. It 
supports the hypothesis with which this paper began, namely 
that it is the degree of specificity in Paul's ethics that is 
striking and not the general principles which he develops.

Completed June, 1978.
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1 Wolfgang Schrage, Die konkreten Einzelgebote in der 
paulinisghen Paraenese (Gutersloh, 1961)

2
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the preparation of this paper: Abe Malherbe, "Hellenistic 
Moralists and the New Testament" from the forthcoming volume 
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ed. by H. Temporini (Festschrift for Joseph Vogt, published 
by De Gruyter). This essay appears to incorporate the paper 
Malherbe did for the Paul seminar, "I Thessalonians as a 
Parenetio Letter." Anton Grabner-Haider, Paraklese und 
Eschatologie bei Paulus: Mensch und Welt im Anspruch der 
Zukunft Gottes (NTA, N.F. 4) Munster, 1968; Franz Laub, 
Eschatologische Verkundigung und Lebensgestaltung nach 
Paulus: Eine Untersuchung zum Wirken des Apostles beim 
Aufbau der Gemelnde in Thessalonike (Regensburg, 1973); Otto 
Merk, Handeln aus Glauben: Die Motivierungen der 
pauli'nischen Ethik (Marburg, Ϊ968) pp. 45-58; Victor Paul 
Furnish, Theology and Ethics in Paul (Nashville, 1968). 
E. P. Sanders, Paul and Palestinian Judaism, Phila., 1978). 
E. von Dobschiitz, Die Thessalonicher-Briefe, 1909.

3 The fact that Paul so infrequently mentions the judgement of 
God or at least the vengeance.of God (about seven times) 
needs to be noted. It would appear that he uses it much· 
along the lines of the appearance of the concept in the OT 
as seen by George Mendenhall, in his chapter "The Vengeance 
of Jahweh," in The Tenth Generation (John Hopkins Press, 
1974). It should be noted however that the solemnity of ■ 
this invocation is strengthened by the use of the formal 
(diamartureo) which originally was an oath formula. While 
the word isa hapax Legomenon here in Paul, Luke was fond of 
it and Paul avails himself of legal or prelegal tactics in 
his solemn affirmations (see Paul Sampley, NTS, 23 (1977) 
pp. 477-482.

4
Malherbe has shown that the epistle is a unit and that all of 
it really serves a paraenetic function, (op. cit).

5 Furnish, op. cit., pp. 188-191 has a detailed analysis of 
Pauline usage of the expression. He agrees with Wahlstrom's 
conclusion that Paul seldom speaks of God's will in specific 
terms (p. 191). Furnish is right in affirming that for Paul 
"God's will is the object of a constant and repeated seeking, 
finding, and doing..." To what extent he is correct in his 
denial of the similarity between obedience for Paul and his 
Jewish colleagues it is hard to say. When we concentrate on 
obedience the similarities are greater than -centuries of 
scholarship have allowed us to believe. This is.particularly 
the case when we follow Wahlstrom, Stendahl, and E. P. 
Sanders in allowing Paul to be seen within his own context 
rather than through the eyes of Luther. On the "will of God" 
see also, von Dobschiitz, ad loc. and the excellent article by 
Schrenk in· KTWNT vol. Ill, pp. 43-62, esp. 53-61.
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6 Oscar Cullmann, Christ and Time (1951) pp. 228-229. See 
also the series on "The Will of God" in various writers of 
the New Testament done in the Expository Times during the 
year 1960-61. The article by C. F. D. Moule is entitled, 
"The NT and Moral Decisions," Exp. Times (Sept. 1963) 
pp. 370-373. This quote from page 372. See also Schrage, 
pp. cit. pp. 174-181: "Das Miteinander im Suchen des 
rechten Weges."

7 Hans Kosmala, "Nachfolge und Nachahmung-Gottes, II Im 
Jiidischen Denken" has not in my judgement'done justice to 
the evidence in his brief treatment of this aspect (pp.87-88). 
Annual of the Swedish Institute, vol. III. pp. 65-110.
For a more adequate treatment see·Andreas Nissen, Gott und 
der Nachste im antiken Judentum (Tubingen, 1974) , pp. 69-75.

8 See in addition to the materials gathered by S. Billerbeck 
III, 372ff., the materials presented by Gedalyahu Alon, Jews, 
Judaism and the Classical World (Jerusalem, 1977), pp, 
146-234.

9 Following the text of Becker and mainly his translation as 
well, Judische Schriften aus hellenistischer/Zeit, vol. Ill, 
(Gutersloh, 1974).

10 H. Baltensweiler., Theologische Zeitschrift (September, 1959)

11 The verdict of E. Stauffer that "Copulation without 
communion is fornication" may be correct in the light of the 
total NT teaching on marriage and love. It cannot however 
be made into a definition of fornication (See TWNT I, 650. 
under gameo.)

12 A. Juncker, Die Ethik des Apostels Paulus II, (Halle, 1919), 
pp. 113-116. See also the article by Hauck/Schulz in TWNT 
VI, 579-595.

13 On sexual ethics and practises in Paul's world see Hans Licht, 
Sexual Life in Ancient Greece (London, 1949); Otto Kiefer, 
Sexual Life in Ancient Rome, (London, 1950) ; Robert 
Flace'liere, Love in Ancient Greece (London, 1962) ; Carl 
Schneider, Kulturgeschichte des Hellenismus I (Munchen, 1967) 
deals with Hellenistic sexual mores in detail and the view 
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K. J. Dover, Homosexuality in Ancient Greece is forthcoming.

/From the Jewish side some helpful information is to be found 
in D. M. Feldman, Marital Relations...in Jewish Law (New 
York, 1968).

14 Anthologia Graeca XVI, 243 ed. Hermann Beckby, (Munchen, 1958)

15 "skeuos" in KTWBNT VII, 360.
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^Maurer, ibid. 368

^Maurer, ibid. 366-367.

18Notes on Epistles of St. Paul (London, 1904) p. 57

19Already Hesiod, Works and Days (trans. D. Wender, Penguin 
Series, 1973) puts it bluntly:

Don't let a woman, wiggling her behind, 
And flattering and coaxing, take you in;
She wants your barn: woman is just a cheat (377)

20See also Alon, op. cit. pp. 157ff.

21Only H. Greeven, Das Hauptproblem der sozialethik in der 
neueren Stoa und im UrChristenturn, (1935) among NT scholars 
has given Musonius his due.

I have been unable to obtain J. Stelzenberger, Die 
Beziehungen der friih-christlichen Sittenlehre zur~Ethik der 
Stoa Munchen, 1933, or J. Bauer, "Die Ehe bei Musonius und 
Paulus," Bibel und Liturgie (1955-56, 23) pp. 8-13. Among 
the works I have found helpful are: F. H. Sandbach, The 
Stoics (London, 1975), J. Rist, Stoic Philosophy, (1969); 
L. Edelstein. The Meaning of Stoicism (Cambridge, 1966). The 
first to alert me to the higher Stoic views of marriage; 
higher than is generally assumed; was M. Pohlenz, Die Stoa 
Vol. I, p. 190. On Zeno see especially H. Baldry, "Zeno's 

/ ideal State" Journal of Hellenic Studies, 79 (1959) pp. 3-15.

22See Cora Lutz, "Musonius Rufus, 'The Roman Socrates' ", Yale 
Classical Studies X, 1949, pp. 3-147 and P. W. van der Horst, 
"Musonius Rufus and the New Testament", Novum Testamentum XVI 
(1974) 306-315. The text cf Epictetus is taken from the Loeb 
edition. On both Epictetus and Musonius see also the brief 
descriptive article dealing with their concept of "humanitas" 
Studi Storico Religiosi (Rome, 1977) pp. 63-82. .





, S 195 THE WORD OF GOD AND THE APOCALYPTIC VISION 
George Wesley Buchanan

Introduction 
ters were JooMng^ectly^o^^^ 
8°"e ^elr "pions'' or "heard" some of the message! ?hat 
came to them. The case will be presented in three sCps :

-Th®<flrs£ part w111 show that a Portion of II Isaiah is a 
midrash on Exodus 15. 2) The second division will show that 
Jeremiah was also midrashically related to earlier1 scripture 
and began his exegesis with the preface, "Thus said Jehovah" 
or said Jehovah." 3), The third section will illustrate the 

.way the authors of Daniel and Revelation produced’midrash, 
prefaced by the reports that they had received these messages 
from angels or "heard" or "saw" them. Most of the space al­
lowed here will be used for illustrative purposes rather than 
interpretation and defense.

. The New Exodus
The exodus from Egypt and the passage through the Reed 

Sea are historical events about which several prophets wrote 
in general, but II Isaiah did more than that. Exod 15:1-16 
provides the text, upon which II Isaiah based his prophecy. 
This shows, not Just a typological, but a verbal, relation­
ship. .

II Isaiah
Sing to Jehovah (mn’ n’w) 

a new song

his praise lininnl from the 
ends of the land (yiy),

[you] who go down to the sea 
and fill it ·

• D’),

. [you] coastlands and their in­
habitants
Let the wilderness and its set­
tlements raise [their voices], 
the villages Kedar inhabits (aun). 
Let the inhabitants of Sela 
y'JD) sing for Joy, 
from the top of the mountains, let 
them shout!
Let them give to Jehovah (mn’V) 

glory
let them make known in the coast- 
lands his praise (in^nn)!

Jehovah (nin’), like a mighty 
man, goes forth, - 
like a man of wars (niinVi »’ko), 
he stirs up his fury.
He cries out; he shouts-aloud! 
He becomes mighty‘against his 
enemies (ΙΊ’Κ) (Isa 42:10-13).’

Exodus 15
I will sing to Jehovah > 

(nia?1? ni>BK) (15:1) 
fearful so^as to be 
praised (^nnn nu) (15:11) 
the land swallowed 
them (riK iny^in) (15:12) 
They went down (m?) into 
the depths (15:5)
My desire will be filled 
(τηκ^ηη) (15:9) 
inhabitants of hilistia 

’a»’) (15:14), 
inhabitants of Canaan 
Ciyao Ί»’) (15:15)

I will sing to Jehovah 
(ηιη’Λ m’BK) (15:1)

fearful so as to be 
praised (n^nn mu) (15:11) 
Jehovah ,

is a man of war (mn’ 
ηβη1?!! B’x) (15:3)

shatter the enemy (η’ΐκ) 
the enemy (1ΊΚ) (15:6,9)

183
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Thus said Jehovah, your redeemer 
(037kA mn’). 
the holy One (mj) of Israel, 
your King: 
"For your sakes I sent and 
brought down all the refugees 
of Babylon 
and the pleasure boats of the 
Chaldeans
I am Jehovah, your holy One 
(odbup mn’), 
creator.of Israel, your King." 
Thus said Jehovah (mn’), who 
provides in the sea (0’3) 
a way; ’ 
in the mighty waters(0’031 
D’Ty),' a path, 

who brings out the rider and 
horse (0101 333) 
the strong (7’n) and the 

mighty together: 
"They collapse, never -to rise; 
they will be extinguished; 
like [a] flax [wick] they will 
be snuffed out" (Isa 43:14-17). 
Awake! Awake! gird on strength 
(iy ’037) 0 arm of- Jehovah 
(n 1 n ’ y 13 t )

. awake, as in the days gone by, 
earlier generations!
Are you not the One who shat­
ters Rahab? who slays the 
dragon? 
the waters of great Tehom 
(οι nn Ό) \ ?
who made in the depths of the 
sea (o’) a way 
for the redeemed to pass over 
(o’^ina 3ay7) (Isa 51:9-10).

For I have provided in the 
wilderness water (do), 
rivers to supply my chosen 
people, 
this people I formed 
(’Π3ϊ’ 11 oy) 

will tell of my praise ' 
(Όΐη) (Isa 43:20-21)

this people you redeemed 
(π7κα 11 oy) (15:13)’ 
majestic, in holiness (Btpa) 
(15:11) -

majestic in holiness (viva) 
(15:11)

horse and his rider he 
hurled into the sea (0’3) 
(15:1)
in the mighty waters (0’03
ΠΊΊΗ) (15:10) 
in your strength (iiy3) 
(15:13) my strength (’ iy) 
(15:2) 
horse and his rider 
(13331 DIP) (15:1)
Pharaoh and his army 
(l7’n) (15:4) pangs (7’n) 
seized the inhabitants of 
Philistia (15:14).

}Iy strength (’iy) and my 
song is Jehovah (mn’) 
(15:2). greatness of your 
arm (iyi3i) (15:16)

Tiamat.is congealed in the 
heart of the sea (15:8) 
in the mighty waters (0’03 
0’3’K) '(15:10)

until your people passed 
over (33y’) (15:16) 
this people you redeemed 
(d7ka 11 oy)(15:13)

this people'you redeemed 
(η7κλ i1 oy) (15:13)_ 
this people you acquired 
(n’jp 11 oy) .(15:16) 
fearful so as to be praised 
(n7n7 mi) (15:11)
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Midrashic Details
If It had not been for the earlier exodus from Egypt, 

'which II Isaiah thought would be repeated, his expectation of 
deliverance from Babylon to Canaan would not normally have an­
ticipated crossing the wilderness or the sea. The normal route 
would have been around the Tigris-Euphrates Valley and south 
•through Lebanon, but the author considered the Exodus from 
Egypt as the type for which the departure from Babylon would 
be the antitype. His knowledge was more than general. The 
precise words he used show his familiarity with the poem in 
Exodus 15 itself: exhortations to sing, references to the 
horse and rider, the arm of Jehovah, Tiamat, the waters, the 
sea, the holy One, Jehovah as a man of war, going down to the 
sea, and the redeemed ones. References in Exodus 15 to the in­
habitants of Philistia and -Canaan are echoed in II Isaiah's 
mention of the Inhabitants of Kedar, Sela, and the coastlands. 
This poem in Exodus was obviously the text that inspired II 
Isaiah, to write his later poetry. In fact II Isaiah himself 
compared the anticipated deliverance to the earler time when 
Jehovah awoke and overthrew the sea monster (Jsa 51:9). II 
Isaiah has here composed a narrative midrash.x Other prophets 
also wrote midrashic prophecy, which they introduced with the 
preface, "Thus said Jehovah" as if the OT texts they used were 
accepted as the word Of God itself. Some of these were Daniel 
(9:1-2, 20»-27), Jeremiah, Ezekiel, and Zechariah. Here only a 
few illustrations will be given from Jeremiah.

The Word of Jehovah
J eremian

Therefore, look! The days are 
coming, said Jehovah (dkj 
mil’),...and the dead bodies 
of this people will be for food 
for the birds of heaven, 
and for the beasts of the 
earth; and no one 
frighten them away (7:32-33).

Deuteronomy

And your dead body 
will be for food 
for all the birds of heaven, 
and for the beasts of the 
earth; and no one will 
frighten them away (28:26).

That which Jehovah said, according to Jeremiah, seems 
to have come from the Book of Deuteronomy. The same is true - 
of the following sample passages:
Therefore, thus said Jehovah 
(mil’ ιηκ Π3) of armies, the God 
of Israel,.. .1 will scatter them 
'among the nations

which neither you 
nor your fathers have known 
(9:16).
Thus said Jehovah (mm inx no) 
the God of Israel, "Cursed be the 
man who does not pay attention to 
the words of this covenant, 
which I commanded your fathers .

Jehovah'

will scatter you
among the peoples, from one · 
end of the earth to the 
other; and there you will 
serve other gods, of wood 
and stone which neither you 
nor your fathers have known 
(28:64).

Cursed be he
who does not uphold 
the words of this Torah 
by doing them. And all the 
people shall say, "Amen." 
(27:26)



186 ■

when I brought you . out of 
i the land of Egypt, out of.the 

iron furnace, saying, 'Pay atten­
tion to my voice, and do all that 
I will command you, and you will 
be my people, and I will be your 
God,

so that I might uphold the oath 
which
I swore to your fathers 
(11:3-5).
To this people you shall say, 
"Thus said Jehovah (mn’ inx na), 
'Look! I have given before 
you the way of life and the way 
death (21:8).,
You will 
seek me, and 
you will find me, because 
you will search for me 
(’linn) with all your 
heart, and I will be found 
for you, said Jehovah 
(Mil’ dkj) (29:13-14).

But the Lord has taken .you, 
brought you out of 

the iron furnace, out of 
Egypt

to be his people, his 
inheritance, as this day 
(4:20).
It will be, because you 
will pay attention to 
these ordinances, and 
guard them amd perform 
them, Jehovah, your God 
will guard the covenant 
and steadfast love which 
he swore to your fathers 
(7:12).

I have given before 
you this day, life and good, 
death, and evil (30; 15).
But from there you will 
seek Jehovah your God, and 
you will find him, because 
you will search for him 
(inmn) with all your 
heart and with all your 
soul (4:29).

These are only a few: of the samples which show that 
Jeremiah considered Deuteronomy to be the y/ord of Jehovah and 
referred to the teaching in that document when he said, ''Thus- 
said Jehovah" or "said Jehovah." He also interpreted the 
Torah of Deuteronomy (27:26) to be the covenant (11:3). Deut- 

. eronomy was one of the places where Jeremiah searched for 7 
Jehovah with all his heart, and he urged his people to do the 
same. The interpretation which he gave to the discovery he 
made, in this way was a midrash (ann) on Deuteronomy.

. This is only the tip of the iceberg. Jeremiah also' 
based prophesies on Exodys and,. Leviticus, and other prophets 
followed his lead. In the name of Jehovah, Ezekiel and ■ 
Zechariah spoke words from Leviticus, Deuteronomy, and Jere-); 
miah. Midrash was also composed by wisdom writers, such as 
Job and Proverbs, and certain Psalmists.- intertestamental . 
materials, such as Enoch and the Twelve Patriarchs are heavily 
.dependent upon earlier literature for their understanding of 
the word of God. One of the early composers of apocalyptic 
midrash was the author of Daniel 9.

Apocalyptic Visions and Voices 
The author of paniel believed that the Maccabeah vic­

tory was the' fulfillment of Jeremiah's prophecy that the Jews 
would be returned to the Land of. Canaan.^ No other return 
from Babylon was complete. So the prophet began to study in
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the books (d’tbo ’na’a) on the assumption that there was some 
explanation for Jeremiah's prophecy of seventy years, which 
was not fulfilled until hundreds of years later. Daniel's 
dramatic explanation of the insight that came to him was that 
Gabriel flew into his vision and gave him the necessary ex­
planation (Dan 9:21-23). The seventy years prophesied by Jer­
emiah was to be interpreted mldrashically as seventy weeks of ‘ 
years (Dan 9:24) predestined to pass after the destruction of 
Jerusalem until the temple was rededicated after an important 
victory over the Syrians by Judas.' Once convinced that all 
prophecy was to be fulfilled in the days of the Messiah and- 
convinced further that Judas,was the predestined Messiah, the 
author had only to deduce how Jeremiah's prophecy was ful­
filled. The seventy weeks of years were divided into four 
units: 1) the period .spent in Babylon, 2) the period after 
the return until seven years before the first Hanukkah, 3) 
the first half of the last seven years, and 4) the last half 
of the last seven years. This all had to total 490 years. The 
first jubilee was allocated to Babylon, the last half week of 
years to the period between the defilement of the temple by 
Antiochus IV and the rededicatl.on by Judas. The three and a 
half years just prior to that were only important as being 
part of the same week of years. All the rest of the years 
were allocated.uncritically to the long period in'between: 62 
years. This total's as follows: 7 plus 62 plus 3 1/2 plus 
3 1/2 equals 70 weeks of years. This was the word of God that 
came to Daniel while he was studying the scriptures under the 
belief that they held the key that would explain the recent 
events in Israel's history. The text Of Jeremiah was more 
.directly involved in providing Daniel the basis for God's 
word .than Gabriel was.

By NT times the practice of searching the scriptures 
for God's word was well established, and apocalyptists heard 
"voices" and saw/'visions" while reading OT texts. The mes­
sage the apocalyptist received from God resulted in some kind 
of midrash on the scriptures he was examining. Convictions 
of later rabbis were evidently the same as earlier prophets 
and apocalyptists: 1) all prophecy is prophesied only for the 
days of the Messiah, 2) everything in the. world is in the 
scripture, and 3) apocalyptists were living in the days of 
the Messiah.. Dependency of apocalyptists on OT scripture 
is evident, in Revelation, where there are more than four hun- 
dred allusions to the OT.. The first sample vision given here 
is quoted together with the OT passages the seer examined to 
acquire his "vision."

Rqv 13:1-10
And I saw (χαυ είδον) 
out of the sea a beast came up

OT Scripture
And four great beasts came 
up out of the sea, differ- 
end from one another. The 
first was tike a lion and 
had eagles' wings. Then 
as I watched, God plucked 
off its wingsand, took it up 
from the ground and stood 
it upon two feet like a 
man;^ and God gave it the 
mind of a man. Now, look!
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having ten horns and four heads 
and on its heads were ten' crowns, 
and upon its heads were blasphe­
mous names. The beast which I 
saw was like a leopard, and its 
mouth was like the mouth of a 
lion. The dragon gave it its 
power, throne, and great author­
ity. One of its heads was as 
slaughtered mortally, but its 
mortal wound was healed. All the 
land followed the beast and wor­
shipped the dragon, because it 
gave authority to the beast. So 
they worshipped the beast, saying, 
"Who is like the beast, and who 
is able to engage in war with 
it, and it had a mouth speaking 
great things and blasphemy, and 
God gave it authority to' make 
[war] for fort^-two months^ It 
will open its moutH to blaspheme 
against God, to blaspheme his 
name, his dwelling, [and] 
those who dwell in heaven. God 
gave it [authority] to make 
war with the saints and to oon- 
quor them, and he gave it 
authority over every tribe, 
people, tongue, and nation, and 
all those [Gentiles] who dwell 
in the land worship him—every- ,

[there was] another beast, 
a second one, like a bear. 
God raised it up on one 
side. It had three ribs in 
its mouth between its teeth, 
and God told it, 'Rise up, 
devour much flesh!' After 
this I watched, and look! 
another, like a leopard, 
with four wings of a bird 
on its back, and the beast 
had four heads, and God 
gave dominion to it. After 
this I saw in the night 
visions, and look! a fourth 
beast, terrible, dreadful, 
and exceedingly strong, and 
it had great iron teeth. It. 
devoured and broke in 
pieces and stamped the rest 
with its feet. It was dif­
ferent from all the beasts 
that were before it, and it 
had ten horns. I was medi­
tating on the horns, and 
look! there arose among 
them another horn, a little 
one, before which three of 
the first horns were pulled 
up by the roots. Now look!

in this horn were eyes like 
the eyes of a man and 
a mouth speaking 
great things(Oan 7 ·3-&)·

As I watched, this horn 
made 
war with the saints and oon- 
quored them, until the An­
cient of Days came and God 
judged in favor of the 
saints of the Most High, 
and the time arrived when 
the saints received the 
kingdom.
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one
whose name is not 
inscribed

in the
book of life of the Lamb that is 
slaughtered from ther foundation 
of the world. If anyone has an 
ear, let him hear.

If anyone [is predestined] 
for captivity, he goes away

into captivity; if anyone kills 
by means of the sword, he' will 
have to be killed by means of 
the sword. Here is the patience 
and the faith of the saints 
(Rev 13:1-10).

Thus he said, "The 
fourth beast--There will be 
a fourth kingdom in the 
land, which will differ from 
all the [other] kingdoms, 
and it will consume all the 
land, trample it down, and 
break it to pieces. The 
ten horns—Out of this king­
dom ten kings will arise, 
and another will arise after 
them. He will differ from 
the earlier ones and will 
put down three kings. He 
will speak words against the 
Most High and eAiaust the 
saints of the Most High. He 
will plan to change the 
calendar and-the religion. 
God will give them into his 
hand for a time, two times^, 
and half a time* ‘[Dan 7: 
21-25).
The one who is left in Zion, 
the one who remains in 
Jerusalem, will be called 
"holy"—everyone who is 
inscribed for life in 
Jerusalem (Isa 4:3)· 
Let him be erased from the 
book of life,, not inscribed 
with the righteous (Ps 69: 
29).

Thus said Jehovah: 
"Whoever [is predestined] 

for pestilence, 
[let his lot be] for 

pestilence;
whoever [is predestined] 

for the sword, 
[let his lot be] for the 

sword;
whoever [is predestined] 

for famine,
[let his lot be] for famine; 
whoever [is predestined]

for captivity, 
[let his lot be]

for captivity 
(Jer 15:2).



190

Just as Jeremiah had learned what the Lord's message 
to his people was from his study of Deuteronomy, Leviticus, 
and Exodus, and as Daniel understood the Maccabean victory as 
the fulfillment of Jeremiah's prophecy, so the recipient of 
the vision in Rev 13:1-10 "saw" Daniel 7 as the word of the 
Lord for his day. ■ The four beasts described there were con­
sidered to be the type for which the oppressors of contempor­
ary Jews were the antitypes. This is a narrative midrash, 
composed by an author who intentionally used words from scrip­
ture to express his vision. The reader was expected to recog­
nize the message of Daniel 7, especially the fourth beast 
(Greece) and the little horn (Antiochus IV Epiphanes). There 
were signs of contemporary times which would convince the 
reader who knew his scripture (had ears to hear) that the 
current Roman ruler was the antitype of which Antiochus IV 
was the tyae. After three and a half years of warfare (a 
time, two times, and half a time or forty-two months), Judas 
threw the Greeks out of the temple and re-established worship 

' there. The seer's vision said that Jews of his day were then 
at the predestined point In time, comparable to the earlier 
period before the Hasmonean victory. There was a new fourth 
beast, a new "little horn," and a new victory for the Jews in 
the near future. This is what the seer "saw" when he read 
the word of God according to Daniel. There are many other 
such visions in Revelation. For instance,' the vision of the 
abyss (Rev 9:1-12) seems to have come to the seer while he 
was reading Joel 2. The vision of the two witnesses in Rev 
11:1-13 was evidently "seen" by the apocalyptist while he was 
reading Zechariah's visions about the naw temple and the two 
messiahs (Zech 2 and 4). The harvesting vision (Rev 14:14-20) 
was motivated by Joel's prophecy about the great battle in 
the Valley of Jehoshaphat (Joel 3) and the installation of 
the Son of man (Dan 7). The "Song of the Lamb" came as part 
of a vision, motivated by the "Song of Moses" at the crossing 
of the Reed Sea (Rev 15:1-4; Exod 15:1-18). The voice which 
the apocalyptist "heard" told to the seven angels seems to 
have come to him as he was reading of the ten plagues in 
Egypt (Exod 7-11). The vision of Babylon's fall (Rev 18) was 
probably inspired by a similar prophecy by Jeremiah (50-51) 
and Ezekiel,(26-27). Some selected verses from that chapter 
will be quoted here with relevant OT passages.

After these things, 
(είδον) another angel coming 
down from heaven, having great 
authority, and the land was 
lightened from his glory. He 
cried out with a loud voice, 
saying.

After these things (Dan 7: 
6,7; 8:4) . .
Flee from the midst of 
Babylon; let each man save 
himself. Do not be cut 
off in her punishment! For 
it is Jehovah's time of „ 
vengeance, .the punishment 
he is paying her. Babylon 
was a golden cup in Jeho- . 
vah's hand, making all the 
land drunk. The Gentiles 
have drunk part of her 
wine; therefore the Gen­
tiles became crazy. Sud­
denly, Babylon has fallen;
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"Fallen, ,
fallen is Babylon, the great, and

has
become a dwelling place of_

■ demonsA a prison, of every un­
clean spirit, a prison of every 
unclean and hated foul, ’because

of the wine of wrath· of her for­
nication
all of the Gentiles
have drunk, and rulers of the

land have committed fdrnicatiqn 
with her, and the merchants of 
the land have become prosperous 
from the power of her might.

she is shattered! wail" for 
her. Take salve for her 
pain; maybe she may be 
healed (Jer 51:6-8).
Now, look! he is coming—a 
rider, teams of horsemen. 
Then he answered, "Fallen, 
fallen is Babylon (Isa 21i' s 
9).
Therefore, she [Babylon]has 
beoome a dwelling place of_ 
fantasies. (LXX Jer 27:39= 
M 50:39).
Thus said Jehovah, the God 
of Israel to me: "Take this 
cup of the wine of wrath 
from my hand and give it to 
all of the Gentiles to whom 
I am sending,you to drink. 
They will_drink, stagger, 
and become crazy because of 
the sword which I am send­
ing among them (Jer 25:15- 
16).
All for, the numerous har­
lotries of the harlot, 
graceful and deadly charms, 
who Betrays Gentiles with 
her [Nineveh's] harlotries  ̂
and people with her charms 
(Nah

It is·clear that the "angel" who chied out his message 
to the apocalyptist had the texts of Jeremiah, Isaiah, and 
possibly Nahum before him. The next "voice" which the apocal­
yptist heard from heaven also quoted from Jeremiah:

Rev 18 
Then I heard another voice from, 
heaven, saying, "Come, out from 
her, my people, lest you share 
her sins, so that you will not 
receive part Of her.afflictions, 

because her sins 
have reached heaven 
and God has remembered her in­
justices, 

give back to her as she · 
has given;
pay her back double according to 
her action (Rev 18:1-6).

0T Scripture 
...the wall of Babylon has 

Come out from her 
midst, my people. Let each 
man save himself from Je­
hovah's wrathful ahger 
(Jer 51:45).
We would have healed Baby­
lon, but she would not be 
healed. Abandon her, and 
let us walk, each man to 
his land, because her judg­
ment has reached heaven, 
has been raised to the sky" 
(Jer 51:9).
For it is the vengeance of 
Jehovah; do_to her as she 
has done_ (Jer 50:15). 
pay her according to 
her action (Jer 50:29).
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Revelation 18
The merchants of these [goods] 
who became rich from her, stood 
at a distance on account of 
fear of her torture, 

weeping and 

mourning, saying, "Woe! woe! 
the great city that was clothed 
in fine linen, purple, and scar­
let and plated with gold, pre­
cious stone, and pearl, be­
cause in one hour all this 
wealth was destroyed. Every 
shipmaster, seaman, sailors, and 
all engaged in sea trades 
stancl at a distance and cry, 

"Who is like the great city?

They threw dust on their 
heads, weeping and mourning, 
saying, "Woe! woe! the great· 
city" (Rev 18:15-19).

OT Scripture
Merchants among the peoples 
hiss at you. You have been 
destroyed suddenly. You 
will not exist until the 
age (Ezek 27:36).
They gird themselves with 
back cloth. They weep for 
you with bitterness of soul, 
mourning bitterly (Ezek 
27:31)·.

All who £ull_the_oar_ come 
down, 
sailors and shipmasters 

stand on the shore and cry, 
wailing bitterly (Ezek 
27:29-30).
Who is like Tyre (Ezek 
27:32)?
They, threw dust on their 
heads and wallowed in ashes 
(Ezek 27:30).

Conclusions
The quotation from II Isaiah has shown that prophets' 

formed some of their prophecies by elaborating midrashically 
on earlier scripture texts. Quotations from Jeremiah hawe 
shown that Jeremiah was one of the prophets who saw his visions 
and received God's word, at least partly, while he was examin­
ing scripture passages from the Torah. He called these mes- 
sages the word which God spoke. Daniel relied on the prophecy 
of Jeremiah to explain the events that occurred in his own day, 
assuming that this was the fulfillment of prophecy. Later 
apocalyptists, such as the authors of Enoch and Revelation, 
found many of their'"visions" and heard many of their "voices" 
while studying the scriptures. This midrashic method of form­
ing prophecy was not confined to prophets and apocalyptists. 
Midrashic exegesis was much earlier and more prominent than 
scholars have normally believed. This realization can help 
to clarify a lot of confusion about apocalyptic literature.

Notes
1. A.G. Wright, "The Literary Genre Midrash," CBQ 28 
(1966), p. 128.
2. "Midrashlm Pre-Tannaites.," ΛΒ 72 (1965), 227-239; To 
The Hebrews (Garden City: Doubleday and Co., 1972), p.xix-xxii. 
3- For a defense of a post eventum dating of Daniel, see^ 
To The Hebrews, pp. 38-51.
4. Assuming God was intended as the subject of these 
passive verbs·.
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The opening sentence of the Gospel of Luke is a 
"remarkable specimen of fine and well-balanced structure, 
and at the same time of well-chosen vocabulary."1 The 
sentence spans the first four verses of the Gospel and 
inaugurates the document with admirable literary skill. 
There is, however, a problem with this opening sentence — 
it does not unambiguously signal the nature of the subject 
matter and the generic character of the work.

The preface to Luke has been investigated primarily in 
relation to historiographical prefaces. The development of 
prefaces to Greek and Roman histories, and the extensive 
investigation of them' within scholarship, has encouraged 
this approach. But it is instructive to know that scholars 
uncovered good parallels in prefaces to medical treatises 
when they were seeking evidence of Luke1s knowledge as a 
physician.2 Consideration of the preface to Luke, by itself, 
leaves uncertainty concerning the generic nature of 
Luke-Acts.

Fortunately, the initial sentence of the Acts of the 
Apostles positions both Luke and Acts in relation to 
contemporary literature of its time: the first volume narrates 
the teaching and actions of Jesus and the second volume 
presents the words and deeds of the apostles as they did the 
things Jesus commanded them to. do. In other words, Luke and 
Acts are a two-volume biographical narrative. The first 
volume contains an account of the teacher, Jesus of Nazareth, 
from birth to death, and the second volume portrays the 
extension of this man1s teaching and action through his major 
successors.

If it is fortunate that the preface to Acts indicates 
the generic nature of the two volumes, it is unfortunate that 
prefaces to biographical literature are so disparate. The 
formal character of the prefaces to Luke and Acts suggests 
that special impulses have come to■expression in them. This 
paper is designed to uncover the special influences that 
were playing a role as the author constructed the prefaces. 
First, then, the vocabulary, style, and structure of the 
prefaces to Luke and Acts will be set forth, and Greco-Roman 
literature containing the impulses that produce these literary 
features will be investigated. Second, the prefaces to Luke 
and Acts will be analyzed in relation to sections in Acts

1. Friedrich Blass, Philology of the Gospels (London: 
Macmillan, 1898) 7,

2. See James Moffatt, An Introduction to the Literature’ of 
the New Testament (New York: Scribners, 1915) 263-264, 
and Henry J. Cadbury, "Lexical Notes on Luke-Acts: 
V. Luke and the Horse-Doctors," JBL 52 (1933) 55-58.

3. See Charles H. Talbert, Literary Patterns, Theological 
Themes and the Genre of Luke-Acts, SBLMS 20 (Missoula: 
Scholars, 1974) 129-136. "
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which contain parallel language and style. Third, a thesis 
will be introduced concerning the function of the prefaces 
in Luke and Acts.

'Vocabulary, Style, and Structure in the Prefaces to 
Luke and Acts

Because a majority of extant Greco-Roman biographies 
are products of a multi-volume undertaking by One author, 
many of these works contain no preface. The author had 
little need to introduce yet one more life through a formally 
constructed introduction.. Nevertheless, if the author writes 
an introduction, certain features are likely to appear. A 
number of these features are present in the prefaces to Luke 
and Acts·.

First, the initial sentence of a biography is likely 
to contain a statement about the person who is the subject of 
the Life. There is little surprise, accordingly, when the 
preface to Acts speaks of "all the things that Jesus began 
both to do and to teach" (ποιεΐν τε καί διδάσκειν). Perhaps 
the closest parallel to this exists in the first sentence of 
Eunapius' Lives of the Philosophers and Sophists: "Xenophon 
the philosopher, who is unique among all philosophers in that 
he adorned philosophy both with words and with deeds" (έν 
λόγοις τε χαί έργοις). But the biographical character of 
these features is expressed in detail, and emphasized, by 
the last sentence in Xenophon's preface to the Memorabilia 
(1.1.20): --------- )----------

I wonder, then, how the Athenians can have been persuaded 
that Socrates was a freethinker, when,he never said Or 
did (ούτ’ ε(πάντα ούτε πράξαντα) anything contrary to 
sound religion, and his utterances about the gods and 
his behaviour towards them (λέγοντα καί πράττοντα) were 
the words and actions (λέγων καί πράττων) of a man who is 
truly religious and deserves to be thought so.

There should be no doubt that reference to the teaching.and 
action (or &ords and deeds) of the sage is a Stock feature 
of biographical literature about a philosopher-teacher. Its 
presence in Acts^reflects the biographical enterprise 
undertaken by the author.

Second, it is customary'for an author to refer to his 
biography as a διήγησής, a narrative. Plutarch, in his 
comparison of Agis' and Cleomenes with the Gracchi provides 
an example: "Now that I have brought this narrative (τής 
δτηγήσεως).of the'Gracchi also to an end, it remains for 
me. to take a survey of all four lives in parallel" (1.1). 
Further, near the beginning of his Lycurgus, Plutarch states: 
"However, although the history of these times is such a maze, 
I shallfctry, in presenting my narrative (άποδουναι τήν 
διήγησιν), to follow those authors who are least contradicted, 
or who have the most notable witnesses (γνωριμωτάτους 
μάρτυρας) for what they have written about the man"' (1.3). 
The passage, illustrates the relation between biography and 
history. While some historians felt ill toward biographers, 
most biographers looked with favor upon historians. 
Plutarch, as many other biographers, gleaned his information 
from historical accounts.'. He refers to his 'biographies as 
narratives (διηγήσεις) and seeks reliable .information.
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Third, therefore, Luke shares with other biographers a 
reference to accuracy (άκριβώσαι) . The concern for accuracy 
pervades all kinds of prefaces in Greco-Roman literature, 
but its role in biography is well illustrated in Philo's 
Life of Moses:

riut I will ... tell"the story of Moses as I have learned 
it, both from the sacred books, the wonderful monuments 
of his wisdom which he has left behind him,.and from 
some of the elders of the nation; for I always interwove 
what I was told with what I read, and believed (ίδοξα) 
myself to have more accurate knowledge (άκριβώσαι) than 
others of his life (τά περί τδν βίόν).

Philo of Alexandria composed a biography of Moses in the style 
of Greco-Roman Lives. He draws information not only from 
written biblical sources but from oral traditions circulating 
among the Jewish elders. Following the convention of 
contemporary biographers, he asserts that his account, based 
on written and oral traditions, is more accurate than any 
other.

Prefaces to literature in Mediterranean Antiquity share 
much in common, but particular features may characterize 
a preface within any genre. Tore Janson has illustrated this 
well in his study of oratorical features in Latin prose 
prefaces.4 The prefaces to Luke and Acts reflect features 
related to oratory and letters. Since speeches and' letters 
are standard components of biography, this influence is 
paralleled by other biographical prefaces.

First, direct address· in the preface (Lk 1:3: 
κράτιστε Θεόφιλε; Acts 1:1: ώ Θεόφιλε) derives from Athenian 
oratory.Usually a person writes a letter to address a 
second party directly, and the person to whom the correspon­
dence is addressed is referred to in dative case. But it 
was customary to send written discourses in Mediterranean 
Antiquity, and direct address in the preface characterizes 
these speeches. Three works of Isocrates·,1— To Demonicus, 
To NicOcles, and To Philip —· exhibit this phenomenon 
exceptionally well. In addition, the prefaces to these and 
other discourses by Isocrates contain language closely related 
to the Lucan prefaces. Selections from To Philip 1-4 
illustrate the parallels:

Do not be surprised, Philip (ώ Φίλιππε), that I am 
going to begin my discourse (τοΟ λόγου ποιήσομαι τήν 
Αρχήν) not with Speech which is to be addressed to you 
and which is presently to be brought to your attention, : 
but with that which I have written about Amphipolis 
(τοϋ περί Άμφιπόλεως γραφέντος) ... it was not in a 
moment of folly that I undertook to write my address 
to you (έπεθέμην γράφειν τδν πρδς ot λόγον) ... For 
when I saw ... the war in which you and our city had 
become involved ... I endeavoured to express opinions

4. Tore Janson, Latin Prose Prefaces: Studies in Literary 
Conventions, Acta Universitatis Stockholmiensis: Studla 
Latina Stockholmiensia XIII (Stockholm: Almquist & . 
Wiksell, 1964).

5. Ibid., pp. 16-18.
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regarding this city (έπεχεύρησα λέγειν περί τε τής 
πόλεως) ... you and the Athenians were mistaken about 
the real state of affairs (τών πραγμάτων) ... I 
so impressed my hearers by my statement of the case 
that not one of them though^ of applauding my oratory 
(τόν λόγον) or the finish and the purity (Ακριβώς καί 
καθαρώς) of my style, as some are wont to do, but 
instead they marvelled at the truth of my arguments 
(τήν Αλήθειαν τών πραγμάτων)...

While direct address "was not a standard feature within 
historiographical prefaces,6 it was common within biography.' 
It was natural to include features of discourse in biographi­
cal prefaces since sayings and speeches were abundant 
throughout the work.

In Hellenistic times, direct address appears also in 
letters, and it is only one of several features from written 
discourses that influenced epistolary style. Direct address 
appears at the opening of the letter' of Aristeas, the Epistle 
to Diognetus, the Letter of Melito, and Theophilus1 To 
Autolycus.» Moreover, the two letters of Dionysius of 
Halicarnassus to Ammaeus contain direct address within the 
body of the letter.® In return, written discourses can be 
prefaced by the characteristic opening of an epistle.-Ά 
The interplay between epistolary and discourse style helps 
to explain the role of direct address in the prefaces to Luke 
and Acts.

Second, the expression έδοξε κάμοί ... σοι γράψαι (it 
seemed good also for me ... to write to,you) is commSn in 
letters and orations. Dionysius of Halicarnassus opens 
Letter to Ammaeus II with:

6. Ibid.. p. 16; Donald Earl, "Prologue-form in Ancient 
Historiography," Aufstieg und Niedergang der romischen 
Welt 1.2 (Berlin: Walter de Gruyter, 1972) 042-846,

7. See Cornelius Nepos, Great Generals of Foreign Nations, 
Preface 1; Plutarch, Theseus 1.1; Dion Ί.1; Aratus I.T.

8. See Henry J. Cadbury, "Commentary on the Preface of Luke," 
The Beginnings of Christianity II.II, ed. F. J. Foakes 
Jackson and K. Lake (London: Macmillan, 1922) 506, but 
note that κράτιστε Άμμαϊε occurs in the preface to 
de Orat. Vet, rather than Ep. ad Ammiaeum. This classic 
article has'been a starting point for many observations 
in this paper.

9. English translations and citations of Dionysius' letters 
are from W. Rhys Roberts, Dionysius of Halicarnassus: 
The Three Literary Letters (Cambridge: University Press, 
1901). See Letter to Ammaeus I at 11.14-15; III.l and 
Letter to Ammaeus II at XVII.3 (p.158).

10. See William R. Schoedel, Athena^oras, Legatio and De 
Resurrectione, Oxford Early Christian Texts, ed. Ή. 
Chadwick (Oxford: Clarendon, 1972) xii, 2-3.
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I thought I had sufficiently indicated the characteris­
tics of Thucydides when describing the most important 
and remarkable of these peculiarities which seemed to 
me (έδοΕένμοι) to distinguish him from all previous 
orators and historians (1.4-10).

Likewise, Letter to hmmaeus I features Dionysius writing: 
"And you seemed to me, further, to be right (έδόκεις τέ 
μοι καί), in counselling me ..." (II.9). If this expression 
appears to be too commonplace in Greek literature to be an 
important feature, one should bear in mind that discourses 
and letters are the setting in which a person is expected to 
state his or her views (τά δοκοΟντα). The central role that 
one's views play in the composition of letters and discourses 
is illustrated in Letter to Ammaeus I when Dionysius writes 
that he will state his views in a separate work (III.l: έν 
ίδίςι δηλώσω γραφζί τά δοκοΟντα uol) . Further, the common 
ground of letters and orations is captured by Dionysius when 
he cites the opening line of an oration in Letter to Ammaeus I: 
ώ άνδρες Άθηναϊοί μοι δοκεΓ (IV.27).11 People write letters 
and discourses for the expressed purpose of communicating 
their views to- other people. Therefore, direct address and 
the statement "it seems good to me" go hand in hand in 
speeches — written or spoken '·— and letters, Their presence 
in the preface to Luke reflects oratorical and epistolary 
influence.

Third, it is unusual for a preface to suggest that the 
account presents information concerning things about which 
the recipient has been informed (κατηχέομαι). This feature- 
of the preface to Luke has been complicated by the absence 
of this verb from pre-Hellenistic Greek literature.!^ But 
this impulse has a natural place in biography. Though 
information about a person may be abundant in various kinds 
of literary works, that information is not satisfactory so 
far as a biographer is concerned. .Historical accounts give 
so much detail about battles and political intrigues that 
they lose sight of the person himself, while other accounts 
give fragmented insights into the thought and action of the 
person. Therefore, the biographer presents a succession of 
brief scenes, crucial events, poignant statements, and 
highpoints of interaction with other people to show the 
importance and influence of the person who is the subject of 
the biography.13 The biographer does not hesitate to write 
his biography when an abundance of information is known to 
people. In other words., sometimes a biographer writes about 
a person when little information is available in public circles^ 
but a biographer writes to organize information around a 
particular perspective. Often an abundance of information 
is available, and often the biographer thinks that erroneous 
impressions accompany that information. He writes his ■ 
biography to re-organize perceptions so that the speech and 
actions of the person favorably influence the reader.

11. Cf. Isocrates, On the Peace 1.1; To Nicocles II. 1.

12. See Cadbury, ibid., pp. 508-509.

13. See, e.g., Plutarch, Alexander 1.1-3.
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Oratorical features emerge naturally in a biographical 

preface when the author knows that information is available 
about the subject of his biography and he desires to present 
this person in such a way that people will receive a particu­
lar type of influence from him. Plutarch's preface to 
Aratus provides an illustration:

There is an ancient proverb, 0 Polycrates (ώ Πολύκροτες), 
which it seems to me (μοι δοκεΐ) the philosopher 
Chrysippus puts not as it really is, but as he thought 
better: "Who will praise a father, except, happy sons?"... 
But surely for A man ... like thee, who patterns his 
life after the fairest examples in his family line, -- , 
for such men it will, be good fortune to be reminded 
of their noblest progenitors, ever and anon hearing 
the story of them, or telling it themselves..'. .And 
therefore, now that I have written the life of Aratus, 
who was thy countryman and forefather, and to Whom thou 
thyself art no discredit in either reputation or 
influence, I send it to thee, not as though thou hadst 
not been at pains from the beginning Γέξ φρχής) to have 
the most precise (άκριβ,έστατα) knowledge of thy ancestor' s 
career (πράξεις),. but in order that thy sons Polycrates 
and Pythocles may be reared, now by hearing and now 
by reading, after examples found in their own family 
line — examples which it well becomes them to imitate 
(1.1.1-4).

This preface contains many.points of relation.to the prefaces 
in Luke-Acts. Plutarch presents an account of the actions 
(πράξεις) of Aratus to Polycrates so that the life of Aratus 
may play a role in forming appropriate thought and actions 
among his descendants. Plutarch knows that Polycrates has 
much information about Aratus. Yet he composes this account, 
and sends it to Polycrates, So that the career of Aratus will 
stand as a paradigm for Later action. He envisions that 
Polycrates will not only read this biography, and give it to 
his sons to read, but he will transmit the information orally 
to them. ■ His interest in oral transmission is captured ip the 
oracular features in the preface itself. Since the goals of 
biography can be met · best when people both hear and read the 
■information, Plutarch composes a preface to the Life that 
speaks directly to Polycrates and introduces an oracular 
context for.his narrative.

The linguistic features of the first verses in .Luke and 
Acts suggest a context paralleled by other biographies in the 
Greco-Roman culture. Luke has constructed biographical 
prefaces in an oratorical style related to epistolary 
discourse. The prefaces,were not expanded through rhetorical 
flourish like many Latin prose prefaces. Instead, they begin 
the account with an abruptness characteristic of biographical 
literature. The oratorical and episolary nature of the 
prefaces to Luke'and Acts creates·an interrelationship with 
the- speeches and letters in Acts.
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Prefaces, Letters, and Speeches in Luke-Acts

The vocabulary and style characteristic of the Lucan 
prefaces appear also in the last half of Acts (chaps. 15-28). 
in other words, the opening of both Luke and Acts contain 
a linguistic and structural relation to the final portion 
of the-second volume.14 For the .most part, the parallels ' 
appear in the two letters and ten speeches within the 
narrative. These parallels reveal a relation among the 
prefaces, letters, and speeches that indicates the special 
nature of the prefaces and the two-volume biography Luke 
composed.

The language and style of the prefaces reappear ih the 
narrative when the apostles and elders decide to compose ,a 
letter to set forth the conditions under which the Gentile 
mission is to be conducted. Features of the prefaces appear 
initially in the narrative that precedes the letter, and these 
features continue in the letter itself. In Acts 15:22-23, 
the apostles and elders accept a position analogous to the 
position Luke adopts when he writes to Theophilus:

Then it seemed.good (έδοΕε) to the, apostles and the 
elders ... having chosen men from among them 
(έκλεζαμένους άνδρας έξ αύτών), to-send.them to 
Antioch ... having written by their hand (γράψαντες 
διά χειρδς αυτών)..,.

In a parallel manner, Luke says (Luke 1:1, 3) that it seemed' 
, good to him to write to Theophilus (έδοξε κάμοί ... σοι

Ύράψαι) as others had' taken such a .task, in hand (έπεχεόρησαν) . 
Also, he refers to the apostles who were chosen (Acts 1:2: 
το.ϊς άποστόλοις .. . οΰς εξελέξατο) to do the things commanded 
to them. The same style and vocabulary pervade the letter 
(Acts 15:24-29):

Since (έηειδή) we have heard that some persons from 
us (έ£ ήμών) have troubled you with words (λόγοις),,. 
unsettling your minds, although we gave them no instruc­
tions (οι,ς ου διεστειλάμεθα) , it has seemed good to us 
(έδοζεν ήμίν) in assembly to choose men (έκλεξαμένους ~ 
άνδρας) and send them to you with our beloved Barnabas 
and Paul, men Who have delivered (παραδεδωκόσι) their 
lives for the sake of our Lord Jesus Christ. We have1 

.therefore sent Judas and Silas, who themselves will tell 
you the same things through word (διά λόγου). For it 
seemed good (έίδοξεν) to the Holy Spirit and to us____ If", 
you ...you will do well (εύ κράξετε). .

This letter contains many points of relation to the.prefaces 
to Luke and Acts. People in various cities have heard

14. Henry J. Cadbury also observed.this phenomenon: ·"The 
Purpose Expressed in Luke's Preface," The Expositor, 
Series 8, Vol. 11 (1921) 440. ---------- " ' '
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information about Christian activity that is disturbing and 
inaccurate. Therefore, it seemed to be a good thing to 
write to the people in these cities and to have this 
information delivered by men specially chosen for the task. 
That which ,is written will be confirmed by that which is 
spoken, and if people follow the guidelines as set forth, 
they will act properly.

The story of Apollos at Ephesus (Acts 18:24-28) presents 
the next setting which contains language characteristic of 
the prefaces:

This one had been informed (κατηχημένος) about the way 
of the Lord; and being fervent in spirit, he spoke and 
taught accurately (Ακριβώς) the things concerning Jesus 
(τά περί τοΟ Ίησοϋ), though he knew only the baptism 
of John. He began to speak boldly in the synagague; 
but when Priscilla and Aquila heard him, they took him 
and .expounded to him the way of God more accurately 
(άκριβέστερον). And when he Wished to cross to Achaia, 
the brethren encouraged him, and wrote to the disciples 
(έγραψαν τοϊς μαθηταΐς) to receive him....

In the same way in which Luke is concerned that Theophilus be 
presented with an accurate account of things about which he 
has already been informed, so Priscilla and Aquila expound 
a more accurate understanding to Apollos concerning that which 
he has been informed. After they have transmitted this more 
accurate understanding to Apollos, they write a letter asking 
the disciples to receive him.

After these two episodes, features characteristic of the 
prefaces are absent until Paul returns to Jerusalem and visits 
James in the company of the elders (Acts 21:17-18). At this 
point, James gives a speech that shows various points of 
relation to the prefaces:

You see, brother (Αδελφέ), how many thousands there are 
among the Jews of those who have believed; they are all 
zealous for the law, and they have been told 
(κατηχήθησαν) about you, that you teach (διδάσκεις) 
all the Jews who are among the Gentiles to forsake 
Hoses ... What then is to be done?...Do therefore what 
we tell you (τοϋτο ούν ποίησον δ σοι λέγομεν)....Thus 
all will know that there is nothing in what they have 
been told about you (καί γνώσονται πάντες δτι ών 
κατήχηνται περί σοϋ ούδέν έστιν)....But as for the 
Gentiles who have believed, we have Sent a letter 
(έπεστεζλαμεν) ... (Acts 21:20-25).

Again, where features of the prefaces emerge, there is formal 
speech and reference to a letter. Both the speech and letter 
are designed to give information to people who have already 
been informed (κατηχέομαι) so that they may understand 
teaching and actions more accurately.
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Soon after this, Paul delivers a formal defense speech 
before the people of Jerusalem (22:1-21).15 When the 
tribune who has been in charge of the proceedings writes a 
letter to be taken along with Paul to Felix (23:26-30), 
features characteristic of the prefaces reappear:

Claudius Lysias [the tribune] to his Excellency (τφ 
κρατίστφ) the governor Felix, greeting. This man was 
seized by the Jews, and was about to be killed by them, 
when I came upon them with the soldiers and rescued him, 
having learned that he was a Roman citizen. And desiring 
to know (βουλόμενός τε έπιγνφναι) the charge on which they 
accused him, I brought him down to their council. I 
found that he was accused about questions of their law, 
but charged with nothing deserving death or imprisonment. 
And when it was disclosed to me that there would be a 
plot against the man, I sent him to you (Επεμψα πρδς σέ), 
ordering his accusers also to state before you what they 
have against him (λέγειν πρδς αύτδν έπί σοΟ) .

For the first time since Luke 1:3, the honorific adjective 
κράτιστός occurs, and the recipient of the address is a 
Itoman'official. The tribune's action is motivated by the 
desire to know (έπιγινίοκειν) accurate information about the 
situation. After he has made a judgment about Paul's activity, 
he writes a letter and sends people along who will state 
their accusation orally.

When Tertullus, the oral accuser, speaks to Felix, his 
opening statement contains the direct address κράτιστε Φήλιξ 
(24:3). He concludes his formal accusation (24:8) with:

By examining him yourself you will be able to learn from 
him about everything of which we accuse him (περί πάντων 
τούτων έπιγνδναι ών ήμεϋς κατηγοροΟμεν αΰτοϋ).

When Felix motions for Paul to respond, Paul offers "a typical 
apology" (24:10-21)16 beginning with:

Realizing that for many years you have been judge over 
this nation, I cheerfully make my defense. As you 
may ascertain (δυναμένου σου έπιγνώναι), it is not more 
than twelve days since I went up to worship at 
Jerusalem ...

At the end of Paul's speech stands an editorial comment by 
Luke:

But Felix having a rather accurate knowledge of the 
Way (άκριβέστερον είδώς τά περί τής δδοΟ), put them off, 
saying, "When Lysias the tribune comes down, I will 
decide your case."

In this narrative sequence before Felix, Luke uses language 
\ characteristic of the prefaces. Tertullus addresses Felix 

in the same manner as Luke addresses Theophilus, and

15. For an excellent study of the defense speeches, see Fred 
Veltman, "The Defense Speeches of Paul in Acts," SBL 
Seminar Papers 11, ed. Paul J. Achtemeier (1977) 325-339.

16. Veltman, ibid., p. 334'.
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Tertullus proposes that Felix should scrutinize the facts 
himself so that he may know (έπιγινώσκειν) the truth of the 
accusation. In return, Paul tells Helix that he is able to 
know (έπιγινώσκειν) the actual situation by checking out 
what Paul tells him. In the end, Felix having a more accurate 
knowledge of the Way (than the accusers?), refuses to ■ 
pronounce a verdict of guilty. The interaction between Paul 
and Felix is reminiscent of the appeal in the preface to 
Luke, and the Roman official Felix responds in a most careful 
manner because of his more accurate information.

When Porcius Festus succeeds Felix as governor of the 
province, the accusation against Paul is renewed (Acts 25:1-5). 
When Paul responds to Festus' questions, again language 
characteristic of the preface to Luke appears (Acts 25:10-11):

But Paul said, "I am standing before Caesar's tribunal, 
where I ought to be tried; to the Jews I have done no 
wrong, ,as you know very well (ώς καί σύ κάλλιον 
έπιγινώσκεις). If then I am a wrongdoer, and have 
committed anything (πέπραχά τι) for which I deserve to 
die, I do not seek to escape death; but if there is 
nothing in their charges against me, no one can give 
me up to them. I appeal to Caesar."

When, after a few days, King Agrippa and. Berenice visit 
Caesarea, Festus presents Paul's case to them. This account 
is skillfully composed by Luke, since Felix, a Roman governor, 
now transmits orally to King Agrippa the information that Luke 
has just transmitted to his readers through written narrative. 
Moreover, in a formal trial setting on the following day, 
Festus reiterates his statement with a significant additional 
component (Acts 25:24-27):

And Festus said, "King Agrippa (Άγρίππα ΒασιλεΟ) and 
all who are present with us, you see this man about whom 
the whole Jewish people petitioned me, both at Jerusalem 
and here, shouting that he ought not to live any longer.

' But I found that he had done nothing deserving death 
(μηδέν άΕιον αύτδν θανάτου πεπραχέναι); and as lie himself 
appealed to the emperor, I decided to send him. But I 
having nothing'definite to write to my lord about him' 
(περί οΰ άσφαλές τι γράψαι τφ κυρίφ ούκ έχω). Therefore, 
I have brought him before you, and especially before you, 
King Agrippa, that, after we have examined him, I may 
have something to write (σχώ τί γράψω). For it seems 
to me (μοι δοκεΐ) unreasonable, in sending a prisoner, 
not to indicate the charges against him.

Festus transmits orally, in both private and public session, 
the information he has about Pdul. He transmits the , 
information to a higher Roman official so that, through 
consultation, he may know what to write to a yet higher 
Roman official, the emporer. himself.. The role of Festus in 
this setting is remarkable. On the basis of his present 
information, he has become an advocate of Paul. Still he 
feels that he has nothing certain (άσφαλές) to write to the 
emporer. Therefore, he seeks more specific information 
through consultation with higher officials which provides 
the setting for Paul to rehearse the details of his career 
(Acts 26:1-29).
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In the setting that Festus has created, Paul delivers 
an account of his career, from the beginning (26:4: άπ' άρχής). 
He asserts that the Jews, if they are willing to testify 
(26:5: έάν θέλωσι μαρτυρεϋν), have known for some time past 
(άνωθεν) that he has lived according to the strictest 
(άκριβεστάτην) party of their religion. At first it seemed 
to him (26:9: έγώ ,μέν οδν έδοξα έμαυτφ) that he should do (πράξαι) 
things against the name of Jesus of Nazareth. But after a 
heavenly vision in which Jesus confronted him, he declared to 
both Jews and Gentiles that they should repent and perform 
deeds worthy of their repentance (26:20: άξια τής μετανοίας 
6ργα πράσσοντας). This speech by Paul is saturated with 
language reminiscent of the prefaces. Moreover, as with the 
speech by Festus, so here Paul recounts information that Luke 
has previously presented in biographical narrative form.

After this speech by Paul, language characteristic of the 
prefaces does not reappear in Acts. Paul is taker) to Rome 
where he addresses the Jewish leaders and is allowed to go 
about "preaching the kingdom of God and teaching about the Lord 
Jesus Christ quite openly and unhindered" (Acts 28:31). The 
language and style characteristic of the prefaces emerges in 
the letters and speeches in the last half of Acts, and these 
features appear when a person or a group of people is trans­
mitting information to another person or group. Most often 
in these settings reference is made to both written and oral 
transmission of the information. Also., usually people who are 
being addressed, either by written document or by speech, 
already have information concerning the matter about which 
they are being more specifically informed.

The Function of the Prefaces to Luke and Acts

The oratorical and epistolary features in the prefaces 
to Luke and Acts suggest that the direct address to Theophilus 
serves a larger function than dedication to a patron. 
Theophilus is addressed as though a special plea were being 
made through a written speech or letter. On the basis of this 
and other data inLuke-Acts, C. A. Heumann proposed in 1721 
that Luke had written an apologia,17 and H. J. Cadbury renewed 
the assertion in 1921.1° The linguistic and stylistic 
parallels between the prefaces and the defense speeches provide 
strong evidence for this suggestion, but one must not focus on 
Paul's defense oratory alone. The defense speeches of Paul 
are functioning in an overall biographical context, and this 
context determines the force of the speeches and letters 
contained in it. In his final defense speech, Paul recounts 
his career in relation to biographical impulses — his action 
and speech is related to the action and speech of the 
prophets, Moses, and Christ:

1 myself was convinced that I ought to do many things 
in opposing the name of Jesus of Nazareth (26:9) ... And 
the Lord sdid, "I am Jesus whomyou are persecuting" 
(26:15) .. To this day I have had the help that comes 
from God, and so I stand here testifying both to small

17. C. A. Heumann and Th. Hase, Bibliotheca Bremensis, Class 
IV, Fasa. 3 (1721) 489.

18. Cadbury, "Purpose," pp. 437-441.
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and great, saying nothing but what the prophets and 
Moses said would come to pass: that the Christ must 
suffer, and that, by being the first to rise 'from the 
dead, he would proclaim light both to the people and.to 
the Gentiles (26:22-23).

Moreover, the last words of Acts relate Paul's activity 
to the life of Jesus:

And he [Paul] lived there two whole years at his own 
expense, and welcomed all who came to him, preaching the 
kingdom of God and teaching about the Lord Jesus Christ 
quite openly and unhindered (28:30-31).

Therefore, the poignant question is: What is the relation of 
the overall biographical narrative to· the oratorical and 
epistolary character of the prefaces?

First, ‘the oratorical and epistolary features in the 
prefaces introduce the primary impulse for Luke's two-yolume 
biography. This impulse is didactic in nature — Luke wants 
to inform Theophilus (and anyone else who reads the document) 
about the words and deeds of Jesus and his successors. 
Parallels to this function for oratory and epistles can be 
found in the Oration of Isocrates entitled To Demonicus and 
the Epistles of Dionysius of Halicarnassus to Ammaeus. As 
Isocrates wants Demonicus to know the principles underlying 
proper conduct and Dionysius wants Ammaeus to know the 
procedures of good literary criticism, so Luke wants 
Theophilus to know.the ideology and goals of members of the 
Christian community. In like manner, the letter of the 
apostles and elders in Acts 15:23-29 contains a basic didactic 
impulse. The apostles and elders want the brethren of the 
Gentiles in Antioch, Syria, and Cilicia to know the guidelines 
for,inclusion of Gentiles in.the Christian community. 
Similarly, Priscilla and Aquila expound to Apollos more 
accurate information concerning the way of God (Acts 18:26) 
a^^er. they have heard him speak boldly in the synagogue, and 
the brethren write a letter for him to take along as he travels. 
In other words, the underlying impulse of the oratorical and 
epistolary features in the.prefaces is didactic, and this 
impulse is present in the first two contexts where this 
language reappears in the last half of Acts.

But the prefaces to Luke and Acts contain the semantic 
potential for extension beyond didactic oratory into defense 
oratory. This potential is realized in the letters and 
defense speeches that result from the arrest of Paul in 
Jerusalem. In the episode prior to the arrest, James and the 
elders instruct Paul to undertake action that will correct the 
inaccurate information that the Jews m Jerusalem have been 
told about Paul (21:20-25). The function of this speech is 
didactic, but its goal extends beyond instruction into 
pre-trial advice. The language represents a transitional stage 
between didactic oratory and defense oratory. In Paul's trial 
speeches (Acts 22-26) , the language functions directly as 
defense oratory. Even this context, however, exhibits the 
biographical nature of the literary enterprise. Paul's 
defense is not just a defense of himself, but a defense of the 
life and death of Jesus and those who follow his teachings 
and actions. Accordingly,· Paul recalls the death of Stephen 
in his first defense speech (22:20), and between the first and 
second speech Jesus appears to Paul at night and says, "Take 



205

courage, for as you have testified about meat Jerusalem, so 
you must bear witness also at Rome" (Acts 23:11). Moreover, 
in the first conclusion to Paul's final defense speech, King 
Agrippa says to Paul: "In a short time you think-to make me a 
Christian!" (26:28). In other words, the end result of the 
trial speeches is not simply a defense of Paul but a 
presentation of Christ and his successors.

The defense oratory in Acts functions in the overarching 
context of a biographical account that presents the thought 
and action of a particular religious community. The prefaces 
prepare the way for a full defense of this religious 
community, but they show a restraint that is characteristic 
of didactic biography.' Luke did not launch his work in the 
full context of defense oratory.- Instead, he formulated his 
prefaces so that didactic biography was the medium for a full 
defense of his religious community.

Second, the oratorical and epistolary features in the 
prefaces establish the importance of both oral and written 
transmission, of information about Jesus and his successors. 
As Plutarch emphasized the importance of written and spoken 
transmission of information in his preface to Aratus, so 
Luke presents biographical information to Theophilus (and 
those who read the account) with the directness of a face-to- 
face speech or a personal letter. This directness enhances 
the presentation of didactic biography, and it prevails 
throughout Luke-Acts.

In Acts 15-28, language characteristic of the prefaces 
emerges persistently in contexts where speeches are delivered 
and letters are written that contain the content of the speech. 
This occurs at the Jerusalem council (15:7-29), the instruction 
of Apollos (18:24-28), Paul's meeting with James and the elders 
(21:18-25), and the trial with the tribune Claudius Lysias 
(22:26-23:30). Porcius Festus presents Paul's case to King 
Agrippa because he does not have anything definite to write 
to Caesar (25:26-2?). This creates the context in which Paul 
has the opportunity to rehears^ the long account of his 
career to a large public assembly (25:23-26:29). Throughout 
all of this, the author implies that either written or spoken 
information by itself is not satisfactory. A context for both 
written and oral presentation of information must be provided 
or misinformation will reign supreme.

The emphasis on both written and oral transmission of 
tradition in the preface to Luke reaches its conclusion in 
Acts 28:21-22 when the leaders of the Jews in Rome tell Paul:

We have received no letters from Judea about you, and 
none of the brethren coming here hareported or spoken 
any evil about you. But we desire to hear from you what 
your views are; for with regard to this sect we know that 
everywhere it is spoken against.

Misinformation about this sect is abundant, but it circulates 
through unreliable oral transmission. As the Jews in Rome 
want to hear Paul himself — just as King Agrippa (25:22) 
and Festus (25:16) had insisted on hearing Paul — so Luke 
presents his information directly to Theophilus (Luke 1:3-4). 
But Theophilus should understand that Luke's account is riot 
simply a matter of written transmission of information.



206
Couched in the form of didactic biography, it contains an 
interplay between written and spoken information that should 
be self-confirming.

Third, the prefaces introduce -a relationship between Luke 
and Theophilus that parallels the relationship between Paul 
and Festus in Acts. Only Theophilus and the Roman governors, 
Felix and Festus, are addressed by means of the honorific 
adjective κράτίστος (Luke 1:3; Acts 23:26; 24:3; 26:25) . Paul· 
addresses only Festus by means of this adjective (26:25), and 
Festus functions as a governor should. The implications of 
this are close at hand for anyone in a position to be 
addressed by κράτιοτε.

As Theophilus has received information about Christianity 
(Luke 1:4), so Festus received information about Paul 
(Acts 25:2). As Luke presupposes that Theophilus will give 
careful attention to his account of the information, so 
Festus provides the context for Paul himself to offer his 
version (Acts 25:4—6) . The remarkable feature emerges when 
King Agrippa and Berenice visit Caesarea — Festus presents 
Paul's case to the king as an advocate of Paul. He has found 
Paul guilty of no serious offense, so he consults with a 
higher official. His consultation with this higher official 
provides Paul the opportunity to recount his career before 
a class of people more advanced in the social and political 
hierarchy. Festus' role is paralleled by Pilate's action 
when he arranges for Jesus to go before King Herod (Luke 23:7) , 
who happened to be in Jerusalem at the time thought none of 
the other Gospel writers know about it. There can be little 
doubt that Luke would expect Theophilus to play a similar role. 
After reading this account, Theophilus will have definite 
information that will make it possible for him to inform 
his superiors of the innocence of Christians. Moreover, he 
will be able to transmit their belief that Jesus rose from 
the dead (cf. Acts 25:19). If Theophilus does this, a 
unanimous decision should arise that followers of Christ 
"do nothing to deserve death or imprisonment" (Acts 26:31).

In summary, therefore, the prefaces contain oratorical 
and epistolary features that introduce the genre of didactic 
biography. As the narrative develops, this language is placed 
in the setting of assembly and trial which elicits .defense 
oratory. As both written and oral information is interwoven 
throughout the narrative, the biograpphical account achieves 
the status of a reliable defense of the founder of Christianity 
and his successors. If the prefaces did not prepare 
Theophilus (and other readers) for a fully developed defense 
of Christianity, they created the context in which the defense 
was. credible and Self-confirming when it emerged.

Conclusion

For the most part, the prefaces to Luke and Acts have 
been investigated in relation to historiographical prefaces. 
But the oratorical and epistolary features in the Lucan 
prefaces are more common to biography than to historiography. 
The language and style of the prefaces are characteristic of 
didactic biography, and Luke-Acts meets the requirements of 
this genre. But in the last half of Acts, the style and 
language of the prefaces reappear in the context of defense 
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oratory. By this means, didactic biography is used as the 
medium for a defense of Christianity. The prefaces, 
therefore, are a product of skillful composition. They 
are restrained enough that they do not offend the reader, 
yet they are direct enough that they elicit the reader' s 
attention and create the context in which the narrative 
may persuade the reader of the innocence and courage of 
the members of this religious community.





s 261 AN INTERPRETATION OF ACTS 7:35-37
FROM THE PERSPECTIVE OF MAJOR THEMES IN LUKE-ACTS

E. Jane Via, University of .San Diego
Several Factors suggest that Acts 7.35-37, although lodged approximately 

two-thirds of the way through Stephen's speech, are redactional to Luke and 
best understood in light of major themes of the speech which also characterize 
Luke-Acts as a whole. * These verses may be described as redactional because:

1. Although not separable in meaning from what comes before and after 
and, therefore, dependent on their context; and although not distin­
guishable in form from their context, these verses are distinct from 
their context. They constitute a grammatically independent unit which 
differs significantly in tone from 7.2-34, 38-50.

2. The tone of vv 35-37 is one of rhetoric, passion, emphasis,$ and 
argumentation. The tone of the material which precedes and follows 
these verses is one of impartiality characteristic of historical narra­
tive.

3. The difference in tone implies a difference in the intention of the 
writer. The intention of historical narrative is to inform the reader 
of relevant events and related facts. The intention of rhetoric, pas-* 
sion, emphasis and argumentation is persuasion to an evaluation of 
the facts without providing additional essential facts to the reader.

^Quentin Quesnell (The Mind of Mark. Rome: Pontifical Biblical Institute 
1969, pp. 51-52) describes 8 criteria to identify redactional material in the 
gospel of Mark. Not all of the criteria identified by Quesnell are pertinent to 
Acts because of the diff er ent. literary character of synoptic gospel comparison. 
However, Quesnell's criteria #3, #4, and #8 are clearly criteria which vv 35-37 
meet.

2̂This observation is confirmed in the history of exegesis of Stephen's 
speech. Though rarely singled out for study, vv 35-37 are frequently noted. 
Martin Dibelius, ("The Speeches in Acts and Ancient Historiography", Studies in 
the Acts of the Apostles. Ed. by H. Gfeeven. London: SCM Press Ltd., 1956, 
p. 167) describes them as "polemical". Bacon notes the emphatic tone of the 
verses (Stephen's Speech: Its Argument and Doctrinal Relationship» Yale Bicen­
tennial Publications, Biblical and Semitic Studies. New York: Charles Scribner's 
Sons, 1902, p. 248.). Johannes Bihler singles out 35-37 as conspicuous in their 
use of the demonstrative and as the highpoint of Stephen's speech (Di$ Stephanus- 
geschichte im Zusammenhang der Apostelgeschichte, Munchen: Hueber, 1963.). 
Goulder comments on the "remarkable compression" of the Exodus event into 7.36 
(Type and History in Acts. ' London: S.P. C. K., p. 166). Haenchen sees v 35 as 
the conversion of a simple narrative into rhetoric, specifically, an indictment 
(The Acts of the Apostles. Philadelphia: Westminster Press, 1971, pp. 288-289). 
Willink describes v 3.7 as the "crux" of the speech ("The Exodus in the New Tes­
tament", Theology 30, 1935, p. 106). A similar difference in tone is evident in 
vv 51-53 of the speech.

The tone of emphasis is conveyed in Luke's repeated use of outos in these 
verses, twice in v 35, once in v 36, and once in v 37. Luke uses the emphatic 
outos similarly elsewhere (e.g. 2.22, 32; 3,13; 13.27, etc.) usually of Jesus.

^Vv 35-37 on the level of information merely repeat yv 30,-34 and anti­
cipate v 38. Where the information is not repetitive, the information is not

209
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As redactional material, these verses raise these questions: What interpre­
tative value did Luke intend to give the broader context by including these 
verses? Conversely, what specific meaning do these verses have given the 
context in which they are found?

Themes in Stephen’s Speech

Two related and interwoven themes dominate Stephen's speeqb.· These 
themes determine the broad outline of the speech, which parts of Israel's his­
tory are narrated, and which persons and events are discussed to what extent. 
They also determine to some extent which details of the Old Testament account 
are narrated, which are excluded, which are altered, and what emphasis is 
given which details. °

essential. E. g: Anyone vaguely familiar with the Exodus account knows Moses 
performed signs and wonders but one does not· need these details to grasp the 
essential event, that Moses successfully led his people out of Egypt; Moses' 
prophecy does not add an essential fact to the story. Indeed, most Christians 
who know the story do not know the prophecy. Hence, these details are un­
necessary to the basic meaning of their immediate wider context.

^Another theme important to the overall direction of Acts and evident 
in Chapter 7 but less important to the immediate concerns of Acts 7 is the 
call to hear. For a discussion of this theme, c'f. my dissertation, Moses and 
Meaning in Luke-Acts. Unpublished. Marquette University, 1976, pp. 169, 
243. This theme is related to the theme of witnessing in Acts, obviously 
present in the Stephen story, discussed by Charles Talbert in Luke and.the 
Gnostics. Nashville: Abingdon Press, 1966.

^For example,, as the development of the paper will indicate, Luke did 
not choose to have Stephen discuss Isaac and Jacob at great length because their 
lives did not embody the pattern in Israel's history of salvation, created in the 
promise-fulfillment dialect, which the lives of Joseph and Moses embody. On 
the level of detail, examples include: 1) the speech does hot describe how 
Joseph incurred the jealousy of his brothers or how he won the favor of Pharaoh. 
His dreams and his talent as a dream interpreter are not characteristics Luke 
can build on since neither Moses nor Jesus shared them. 2) Luke's themes 
necessitate his introduction into the Moses story, where he largely follows the 
LXX account, the redactional verses 7.22 and 7.25 which have no.LX.X parallels. 
Likewise, Luke omits several details from the Moses story: the opportune 
return of Moses to his own mother to be nursed (E?c. 2.7-9); Moses' marriage 
to Zipporah (Ex. 2. 15b-21); Moses1 doubts about his divine appointment and 
commission (Ex. 4.1, 10; 5.22); more significant is the complete silence 
regarding the plagues and the Passover. 3) Luke's focus on the tabernacle 
and Temple rather than personalities of Israel's history in the la§t third of 
the speech and his choice of prophecies to interpret their values is entirely 
dependent on the themes at hand. The reference to Aaron in 2.40 probably 
rests on Luke's implication that Aaron worshipped falsely as the priests of his 
line later did in the Temple.

The emphasis given the Joseph and Moses stories is entirely dependent or 
the themes Luke is developing. The Hebrew Scriptures share the primary role : 
Luke gives Moses but not the important treatment Luke gives Joseph relative to 
other personalities and events of Israel's history.
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The first theme introduces the speech and provides the context for'the 
second theme and remainder of the speech. This is the theme that God makes 
promises through the fathers with foreknowledge of serious obstacles to their 
fulfillment, obstacles which God godself acts to overcome and which serve to 
structure God's ongoing relationship with the people.

The second theme describes hdw the obstacles come about and how God 
removes them or uses them to save the Israelites and fulfill the divine pro­
mises. Specifically, God is wont to choose a person who is rejected by his 
people ("brothers": vv 2; 8c-9 literally with regard to Joseph, 23, 25, 26) 
to be a vehicle of God's salvation to those same people in spite of their rejec­
tion of this chosen savio/r.

It is important to remember that from Luke's vantage point and from 
that of his audience, the promises discussed are recorded in the books of 
Moses, the prophets and the psalms just as the obstacles which God removed 
in order to fulfill promises made were removed in acts now remembered in 
these books. Hence, there are two levels on which the themes of the speech 
function: on one level, God acts in the narrative told to fulfill a promise; on 
another level, Luke'S audience sees their Scriptures fulfilled before their eyes.

Theme I .

God's dealings with Abraham define the first theme and dominate the first 
section of Stephen's speech.' God makes Abraham the promise that he and his 
seed after him will have possession of the land to which God has invited Abra­
ham and to which Abraham has come (2-5). God makes this promise with the 
foreknowledge that Abraham is childless (5c), and that Abraham's seed will be 
enslaved in a foreign land/and done evil for 400 years (6). God foretells to 
Abraham that the oppressor will be judged and that the Israelites will come forth 
and worship him in this place which makes clear that the obstacle will be over­
come. Abraham's childlessness, which is removed by Isaac's birth, illustrates 
one way in which God removes obstacles to promises.

Theme II

Most of Stephen's speech deals with how the obstacles to God's promises 
come about and how God deals’with those obstacles. The Joseph story (9-19), 
the Moses story (20-44), and the tabernacle-Temple contrast interpreted from 
the prophets dramatize this theme (44-50).

The obstacle to the fulfillment of God's promises in the Joseph story is 
the famine in Canaan which threatens the very existence of the Israelite people. 
Joseph, Jacob's son and one of the 12 patriarchs, is sold by his brothers into 
slavery in Egypt out of jealousy but God "rescues him out of all his afflictions" 
and gives him favor and wisdom before Pharaoh (9). Joseph is appointed 
governor over Pharaoh's household and, as a result, is available to rescue 
his family from the famine of Canaan. Through Joseph, who was rejected by 
his brothers, God removes the obstacle to the promise. The predicted sojourn

^My own division of the speech is as follows: 2a - introduction; 2b-8 - 
Abraham and the patriarchs; 9-19 - the Joseph story; 20-44 -the Moses story; 
44-50 - the tabernacle-Temple contrast; 51-53 - Stephen's application Of his 
speech to his audience in his accusations. For other examples of divisions of 
the speech cf. Bacon's, Op. Cit. ; Bihler's, Op. Cit.; John Kilgallen's in The 
Stephen Speech. Rome: Biblical Institute Press, 1976, and J. Colmenero 
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in a foreign land, which threatens the fulfillment of God’s promise that Abraham's 
seed would have possession pf the land and worship God there, thus saves Jacob's 
family from starvation but is, simultaneously, the catalyst for their oppression 
which follows after Joseph's death under a Pharaoh who did not know Joseph(11-19)·

The obstacles to the fulfillment of God's promises in the Moses story are 
the enslavement of the Israelites in Egypt, Pharaoh’s mandate regarding the 
death of Hebrew children (both previously narrated in vv 17-19), and the rejec­
tion of Moses by his brother Israelites. Moses’ infancy narrative (20-24) illus­
trates how God overcomes the obstacle of Pharaoh’s mandate: through an ironic 
series of circumstances, Moses survives to live in the very household which had 
condemned him at birth (20-22). Moses' concern for his Israelite brothers which 
leads him to kill an Egyptian and intercede between two quarreling Hebrews re­
sults in the last obstacle of the story: his brothers did not understand that 
through his hand God would give them salvation ; they reject Moses as their 
ruler and judge forcing him to flee to Midian where he receives his commission 
to return to Egypt (23-34).

Moses' rejection did not end here. In the desert, the fathers did not want 
to obey Moses; they wanted to return to Egypt; they worshipped the calf, in other 
words, other gods in other places (38-43).

The obstacle to the fulfillment-of God's promises in the tabernacle-Temple 
contrast is the Israelite false worship of God. The reference to the calf inci­
dent introduces the subject. The calf worship in the desert is criticized in a 
quote from Amos. ° Thus is also introduced another group of persons who were 
rejected by their people but chosen by God to bring salvation: the prophets. 
Linked in this way with the preceding material, the tabernacle-Temple contrast 
is introduced to illustrate how obstacles to the fulfillment of divine promises de­
veloped in this stage of Israel's history and how God attempted to deal with them.

Appropriately, the Israelites did make the tent in the desert according to 
the model Moses gave them and it was brought into the land under the leadership 
of Joshua. Through Joshua, the promise regarding the land is fulfilled. Once 
in»the land, however, the tabernacle which David respected^ gave way under 
Solomon to the Temple. In the words of the prophet Isaiah, the Temple is inter­
preted to be a violation of God's self-concept (48-50). The prophets who, pre­
sumably like Isaiah, tried to draw Israelite attention to obstacles which they 
created to the fulfillment of divine promises, were rejected.

Atienza's "Hechos 7.17-43 y las corrientes cristologicas dentro de la primitiva 
comunidad cristiana". . Estudios Biblicos, 33 (1 '74) 43.

$As Luke uses the Amos quote in reference to the idolatrous Θlie'll j) 
df v 40, he alters the meaning these verses had in their,original context. For 
a detailed treatment of'the Amos quote and its implications here cf. the disser­
tation, Op. Cit., pp. 120-121, notes 5 and 6.

9Old Testament traditions are usually interpreted to mean that David 
wanted to build God a Temple. Since Luke is developing a contrast between ■ 
the tabernacle and the Temple which criticizes the Temple, he does not want 
to associate David, whose person, role, and prophecies are so important to - 
seeing that Jesus is the fulfillment of the Scripture, with the idea to build the 
Temple. Hence, he introduces David as one favored by God who simply wanted 
to build a house for Jacob, meaning the people Israel as Luke's use of the term 
in" the prophecy of Luke 1.33 indicates. The idea of the Temple is
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Vv 35-37 in light of the themes 

of the speech

Vv 35-37 immediately follow the first rejection of Moses by his people 
and his commission to return to Egypt. At this juncture of the story, they 
interpret Moses and the preceding and following events related to him for 
Luke's audience: the same Moses who .was denied as ruler and judge God 
sent as ruler and redeemer, working signs and wonders to bring the people 
out of Egypt. In the person of Moses who was rejected by his brothers, God 
acts to remove a divinely foreseen obstacle: the sojourn in the foreign land 
involving evil treatment. Through Moses, God redeems Israel. Moses is 
identified as.a prophet. Through Moses, God further extends the divine pro- 
mis es.

The speech and Luke's audience

It is important to note that throughout the speech from vv 2-50, Stephen 
periodically refers to the persons about whom he is speaking as "our fathers", 
In this way, Stephen identifies himself and his past with his audience and their 
past, and Luke identifies both with Luke's audience. Only in vv 51-53 does 
Stephen Speak of "your fathers" and this when he accuses his audience of re­
presenting in the present those persons in Israel's past who have created obi 
stacles to God's promises by persecuting the prophets and killing the one coming 
before the Just One and by their own killing of the Just One.

These and related themes elsewhere in Luke-Acts

Persons, actions, and events identified in and interpreted by the specie 
fic vocabulary of vv 35-37 are the substance and source of the themes developed 
there.- The vocabulary of these verses are links to other related j;exts in Acts 
and Luke. A statistical investigation reveals that the words of these verses not 
only appear independently of one another elsewhere in Acts and Luke but also 
appear in convergence with one another in other sections of Acts and Luke.

attributed to Solomon whose person is mentioned nowhere else in Acts. For 
an analysis of the grammatical problems associated with this interpretation, 
Cf. Via, Op, Cit,,. pp. 123-124, with special attention to note 8.'

107.2, 11, 12, 15, 19, 39, 44.

^This,detail of the speech extends the second theme of the speech to 
the case of Stephen himself. Stephen is described in terms, similar to those 
describing Joseph and Moses: he is ’’full.of grace” (6. 8.)/Joseph was given 
"grace” before Pharaoh; he\ works signs and wonder (6. 8) like Moses did (7. 
36); he is a man of wisdom (6. 10) and Joseph and Moses were (7. 10, 22). 
Stephen is commissioned by the apostles (which, for Luke, is a divine com­
mission) as Joseph implicitly and Moses explicitly were commissioned by 
God. He is here and now misunderstood, accused by false witnesses (6. 13) 
and rejected by his Hellenistic Jewish brothers, those who his words were 
intended to enlighten. But his martyrdom vision verifies that Stephen is also 
a chosen one.

A similar pattern can be found in Luke's description of John the Baptist^ 
and in his picture of Paul in Acts. Thus the pattern associated with Israel's 
saviors did not end with Jesus but is extended into the life of the church.
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Most frequently they reappear in convergence, with one another in the Moses 
section of Stephen's speech. A similar statistical analysis of the major noun 
and verb forms of the Moses section reveals that these words too converge ’ 
in other sections of Acts and Luke. Those sections in which there is a heavy 
convergence of vocabulary from 7. 20-44 and in which there are also obvious 
thematic relationships must be'treated.

Themes in Acts
Chapter 13

There is a remarkable convergence of vocabulary and themes in sec­
tions of Acts which are speeches: chapters 13, 3, and 2. Paul's speech 
at Psidian Antioch in chapter 13 is most heavily laden with vocabulary links.

This speech has characteristics which it shares with Stephen's speech 
which not all of the speeches of Acts have: it too is addressed to the wor­
shipping Hellenistic synagogue; in style and tone it resembles Stephen's speech;^ 
it narrates selected events from the history of Israel; the persons and events 
of the speech are identified with Paul's audience and with Luke's audience in 
similar ways.

There are also substantial differences between the two.speeches: Ste­
phen's speech treats the history of Israel at length and, as noted by commen­
tators, does not treat Jesus except, presumably, for the reference to the Just 
One; Paul's speech treats the history of Israel briefly but treats Jesus at length 
in a kerygmatic-historical narrative.

Detailed comparison of the two speeches reveals that Luke developed the' 
speech of chapter 13 as complement and completion of Stephen's speech.

12For a complete report of the statistical analysis including a list of the 
Words considered, identification of their other places of convergence, a com­
parison of their statistical relevancies, and the criteria for their application, 
cf. again, my dissertation, Op. Cit. , pp. 141-145. There are two sections 
of Acts in which there is a heavy convergence of the vocabulary of 7. 20-44 
without obvious thematic ties: the travel narrative of chapter 16 and the nar­
ratives of chapter 8. Neither are considered here because their lack of obvious 
thematic ties makes them secondary evidence. Each is briefly considered in 
the dissertation, which finds related themes in the narratives of chapter 8 but 
generally dismisses chapter 16. Vernon Robbins' paper "The We - Passages in 
Acts and Ancient Sea Voyages", Biblical Research, 1975, analyzes chapter 16, 
however, in ways which uncover thematic relationships.

~$Not considered in this paper are the passages in Acts described in the 
dissertation.as secondary evidence because they show mo,re minor conver­
gence patterns. Among these passages are some which are also speeches: 
chapters 4, 5, and 10.

As noted above, there1 are sections of Acts in which there is heavy con­
vergence of the vocabulary of 7. 20-44 but no obvious thematic ties. These sec­
tions are also considered secondary evidence. All of these sections are not 
'speeches, however, but narratives. This corresponds to the category of ter­
tiary evidence in which there are minor convergence patterns and no obvious 
thematic ties. These sections are also narrative.

14For a complete discussion of the literary dependence, comparison, and 
completion of chapters 7 and 13, cf. Via, Op. Cit. , ρβ*. 145-160.
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The periods of Israel's history treated at length and in detail in Stephen's 
speech are almost entirely absent from Paul's speech and vice-versa.

The person of David is the link between the content of the two speeches.16

| The treatment of John the Baptist and the Jesus narrative complete the his­
tory of Israel begun in chapter 7 up to the present stage of dialectic involved

I in God's promises to Israel and their fulfillment.

In Paul's speech, Jesus is described in terms reminiscent of both themes 
of Stephen's speech: he is called a savior (23) as Moses was (7.25); he was 
proclaimed by a man called John (24) who was described but not identified in 

I 7. 52; he is "from the seed according to the promise" (23) which links this 
Jesus who is savior to all of Israel's past as narrated in chapter 7 (cf. v 25).

I God brought forth this savior (23),which specifies Jesus as a divinely chosen 
i savior; the narratives of 27-31 describes Jesus is one put to death by the 
; Jews of Jerusalem and their rulers, persons who were Jesus' brother Jews, g in spite of his innocence, in ignorance, but also in fulfillment of the prophets ; I Paul's speech explicitly declares this to be the fulfillment of the promise God I made to the fathers and their children, among whom are included Paul and I his audience; Paul does so by alluding to Ps 2. 7, 16.10 and Is 55. 3; Paul, in- I terprets the implications of these facts’: since those promises are now fulfilled I through Jesus, all those who believe are justified through him in all things which 
I the law of Moses could not justify (i. e. receive the forgiveness of sins, 13.3 8-39). 
I The speech closes with a warning to Paul's audience, formulated in the words 11 of the prophets (whose other words have been already declared by Paul and,dem- 

| onstrated to have been fulfilled) (40-42).
The only dimensions of the divine promise made in Israel's history as I narrated in Stephen's speech which were not also fulfilled therein were the dim- I ensions regarding 1) worship, and 2) the one to be raised up like Moses. Since I in Paul's speech Jesus is specifically linked with the promise, he must therefore I be linked to these dimensions of it. As in the cases of Joseph and Moses, the 

■ obstacle to the fulfillment of the promise is the rejection of Jesus by his brothers. I As in the case of Joseph, God uses this obstacle created by Jesus' brothers to I save Jesus' brothers: without the crucifixion there could have been no reSur­i' rection. As in the case of Moses, the obstacle was created out of ignorance. 
■ As in both cases, the obstacle and its removal - the passion, death, and resur- 
| rectionfof Jesus - fulfill Moses, the prophets and the psalms and are further' 
■ evidence that Jesus is a divinely chosen one. Specifically, Jesus' resurrection I. by God fulfills the Moses prophecy.

15,,.A chart. Ibid. , p. 152, illustrates how Ltike covers all the major per- 
■ sons and events of Israel's history in the 2 speeches,. giving emphasis to those 
■ aspects which support his thematic concerns.

David is the only person given comparable treatment in both speeches: 
|i (7. 46) "he found favor before God and asked to build a tabernacle for the house 
I of Jacob"; h.e is described in Paul's speech in imagery derived from a confla- 
■ tion of texts (ps 89·20, 1 Sam 13. 14, Is 44. 28) as the son of Jesse, a man 
I according to God's heart who does all that God wishfes (13. 22). In.the first case, 
J the words are reminiscent of the description of Joseph (7.10). In both cases,
■ he is described to be, like Joseph and Moses, the responsive tool of God's act 
I to overcome obstacles to the promises. Recall Luke's portrayal of David with 
■ regard to the Temple, cf. above, note 9.
I , David is frequently mentioned elsewhere in Luke-Acts and is frequently 
I quoted as author of the psalms. As such, from Luke's point of view, David is
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In these ways, Luke ties the central salvific persons and events of 

Israel's past to Jesus and the events surrounding him as the central salvific per­
son and events of Israel's present. In this way, Paul's speech ties the promise 
and problem of Israel's worship to Jesus. IT Luke portrays the rejection of Jesus 
and the message of salvation which he brings, which lives in the preaching 
church,18 as that to which God's promises, Israel's past, and Stephen's martyr­
dom point. In Jesus, God overcomes obstacles to and fulfills divine promises.

Chapters 3 and 2

Peter's speeches in these chapters are also addressed to primarily Jewish 
audiences. They also identify the audience of the speech with Israel's past and 
Luke's audience in the present through the same techniques as the speeches of 
chapters 7 and 13. Both speeches contain kerygmatic Jesus narratives which 
describe Jesus as the chosen-rejected one through whom God's promises are 
now fulfilled and through whom salvation is extended. Both speeches contain 
Scriptural allusions, arguments, and proofs which contribute to the interpreta­
tion of Jesus in this way. Both describe promises made by God which are now 

a prophet through the psalms who participates in God's promise making and 
in the prophecy of obstacles and in their overcoming. On David as prophet in 
Luke-Acts,· cf. Joseph Fitzmeyer, "David Being Therefore a Prophet", CBQ 
1972.

17Through Jesus, as the rest of Acts reveals, the whole earth - symbo­
lized in Stephen's speech by the traveling tabernacle - becomes the place of 
worship and God's footstool in contrast to the spatially confined Temple. For 
a more full discussion of this point cf. Via, Op. Git., pp. 156-159. Here I 
argue that the attitude to the Temple in Stephen's -speech is given place and per­
spective by the themes of chapter 7 as developed in relationship to Jesus in 
Paul's speech of chapter 13. The destruction of the Temple, a past event for 
Luke's audience, is used by Luke as the symbolic foreshadowing of the shatter­
ing of the particularity of Israel's worship. The Temple also symbolizes the 
"hardheartedness" which prevents many Jews from embracing the salvation 
available in Jesus. Practically speaking, the Temple is Luke's jumping off 
point for Stephen's martyrdom and enables Luke to link Stephen with the pat­
tern of salvation illustrated in the speech. The interpretations Luke gives the 
tabernacle and Temple provide Luke's readers a theological explanation, 
demonstrated "from the Scriptures, for the destruction of the Temple and sim­
ultaneously offers any hostile Jews of Luke's time a theological explanation of 
the destruction of the Temple which directs guilt away from Jesus. From the 
point of view of Luke, the Temple was destroyed by God in order to fulfill the 
promise completely.

18Cf. 13.26: "... to us the word of this salvation was sent forth. 
13. 31 " . . who now are witnesses . . . 13. 32 "And we preach to you how the
promise made to the fathers . . Paul's own preaching of the moment is 
itself an illustration of this point. This is the call to hear, another theme of 
chapter 7 and of these other speeches, not discussed here. Also indicative of 
this dimension of Luke's thought is the.fact that the two themes discussed here 
first and most clearly emerge in the speeches of the first half of Acts, some 
■of which are described as homilies (7, 13) and all of which have homiletic func­
tion for Luke's audience (this against Talbert, Op. Git., pp. 102.j

• 19Peter says to his audience in 2.39: "For to you is the promise to your 
children and to all those far away, as many as call on the Lord our God." This
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fulfilled. Both suggest that the rejection of Jesus was an obstacle to the ful­
fillment of the promises which God turned to a facilitator of their fulfillment. 
In both speeches, these are accomplished in specific vocabulary also found in 
7. 20-44. 20

In chapter 3 the obstacle to the fulfillment of God's promise is again the 
rejection of Jesus by his brothers: servant of the God of the fathers, a holy and 
just one delivered and denied, author of life, Jesus was killed by Peter's au­
dience (13-15). Though rejected he was chosen as his resurrection attests 
(15-16). His rejection, like other obstacles to the fulfillment of divine pro­
mises in Israel's past, was foretold, in this cas e in the p rophets (17-18). Vv 
24-25 link the promises of God of chapter 7 made to Abraham to the promise 
that "through Abraham's seed all nations of the earth will be blessed" (given 
here in chapter 3, chronologically first for Luke's reader, because for Luke 
it is the most important aspect of the promise which Jesus fulfills and it defines 
the development of other aspects of the promises' fulfillment like the destruc­
tion of the Temple).2^ Explicit mention is made that all the prophets from 
Samuel foretold these days. The salvation through Jesus is described: sins 
are removed. This makes possible the worship of God. in any place (19, 26). 
The promises are extended into the future: Jesus will come again (20).

is the passage closing the speech, thereby linking everything that has come 
before with "the promise1’· The person of Peter is Luke's link to Luke's audi­
ence. Luke's audience identifies with Peter, at the time of Luke's church,no 
doubly an established and legendary father of the church; Peter is one of the Jews 
of Jerusalem and as such is identified with his audience; and the Jews are iden­
tified with the promise. The content of the speech is already something with 
which Luke's audience identifies and what they know to be to them is said here 
to be the promise to Peter's audience. The techniques are more explicit in 
Peter's speech of 3, although the same basic principles are operative: 3.13 
reads "The God of Abraham. Isaac, and Jacob. theGodofour fathers . . . . ";
3.17 "and now brothers................. .... "....................Moses indeed said
that ' The Lord God will raise up out of your brothers a prophet like 
me 3:25 "You are the sons of the prophets and of the covenant
which God made with our fathers saying to Abraham . . ". Peter identifies him­
self with his audience, his fathers with their fathers. Luke's audience already 
identifies with Peter and is, therefore, related to those Peter is related to.

^^The vocabulary which do appear in the speeches of 2 and 3 are striking 
not only because they also appear in 7. 35-37 but because some of these words 
appear rarely in Luke-Acts and in the New Testament:(2.16; 3.21, 22, 
23, 24, 25) Ka'i (2.^2); emphatic oiitos (2.23, 32, 36; 3.16);

(3.15, 13, 14)£Λ?Ζ$Μ2. 24, 32; 3. 26);i(m>mA^
(3. 20, 26). These parallels are intensified by the inclusion of the same quote 
from Dt.· 18.15 though in a slightly modified form in 3. 22.

The parallels are even more striking if one expands them to include voca­
bulary from 7. 20-44: ways of life (2. 22), author of life (3.15); fathers (2. 29; 
3.13, 25); saved (2.21, 40); heart (2.26); fill/fulfill (2.28; 3.18; 3.15, 17; 3.20, 
26); promise (2. 33, 39; turn (3.19, 26) etc.

21 The universal character of salvation in Jesus, hinted at in the criticism 
of the Temple in chapter 7 and in the promise of God to Abraham referred to in 
chapter 3, is a related theme. Like the theme of hearing the word there is not 
fluff,got space to consider it here. It is important to note that the narrative 
sections of Acts where convergence patterns occur, not considered in this paper, 
confirm this thematic relationship: Philip's preaching to the eunuch in
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In chapter 2, Jesus - specifically his powerful deeds, wonders and signs , 
“ be fulfiUment of the promises of God given in the prophecy
°f kW-"2^ί Ηβ 18 sPeciflcally identified as chosen by God and rejected b\r 
his brothers (the Jews of Peter's audience) (23). Jesus' rejection is again the 
obstacle to the fulfillment of the promises, an obstacle converted by God into 
the vehicle of their fulfillment through Jesus' resurrection. God's.raising un 
of Jesus is presented as the fulfillment of the prophecies of David recorded in 
the psalms, and, therefore, as evidence of Jesus' chosenness (30-32). It is

overcomes the obstacle and instates Jesus 
as the Messiah of David's line, fulfilling Messianic promises (36, 39).. He also 
received God's promise made through the prophets regarding the pouring out of 
the spirit which is occuring before the eyes of Peter's audience through Jdsus. 
In short, Jesus is the fulfillment of God's promises.

Notice that in these speeches the themes of chapter 7 merge into one. This 
results because Jesus embodies both themes. A new emphasis results: Jesus 
is the fulfillment of Moses, the prophets and the pis alms partly because the 
pattern of his life parallels that of other great saviors in Israel's history. This 
is especially evident if one returns to 7.35-37 in light of these speeches.

Vv 35-37 in light of chapters 13, 2, and 3

The speeches of chapters 13, 3, and 2 explicitly enrich and prepare for, 
respectively.the words and meaning of 7.35-37: Jesus' signs and wonders of 
2.22, the fulfillment of Joel's prophecy, are like Moses' signs and wonders· 
Jesus is portrayed to be raised up, in chapter 2 in fulfillment of God's prophecies 
through David, but in chapter 3 in explicit fulfillment of Moses' prophecy of Dt 
18.15 also quoted in 7. 37; Jesus is portrayed to be the one who redeems (from 
sms) as Moses redeemed the.Israelites (leading them forth from the land of Egypt)· 
God s foreknowledge of Jesus' rejection and God's act upon his rejection to save ’ 
the people (2.23-24; 3,13-15) parallels in many of the same words God's act in 
Moses described here. ώ -

After chapters 2-3, a careful listener/reader would hear the redactional 
description of Moses at 35-37 to be a description of Jesus, a parallel between 
Jesus and this great figure of Israel's history. The careful listener/reader of 
Paul's speech at 13 would hear the parallel more clearly defined when the Jesus 
narrative is repeated there, now that the,parallel to Moses'was already intro­
duced in Stephen's speech: Jesus is savior of Israel (23) as Moses was; Jesus 
was raised up (30, 33), as Moses foretold.

The details of both chapters and the patterns they create give substance 
to the words of 7. 37 "like me".

In the Gospel of Luke

As in the case with Acts, a statistical analysis of the words used by Luke 
in 7,20-44 indicates that these words also appear in Luke's gospel and in 

Samaria; Peter's revelation about the Gentiles concretized in his encounter 
with God-fearing but Gentile Cornelius etc.

, theDt. quote. N.B.:
the repeated use of emphatic outos regarding Jesus in chapters 2-3 which paral­
lels its use regarding Moses.
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convergence patterns.23 The convergence patterns of the gospel vary in im­
portance as did those in Acts. In the gospel, the convergence patterns often 
are based on words which directly .refer to Israel or Israel's great persons.

The most important of these patterns will be considered here. 24 Note 
that all of these fall into sections of the gospel which are considered highly 
redactional in content and composition. 2 It is significant that these sections 
of the gospel introduce and conclude it because one expects major themes and/ 
or concerns of a writer to emerge in the introduction and. conclusion.

As in the case with Acts, the gospel convergence patterns considered 
here also reflect obvious thematic ties. The themes necessarily have a dif­
ferent context however. Since the gospel is the Jesus narrative elaborated 
in great detail, describing the signs and wonders and narrating how and why 
Jesus is chosen by God but rejected by his people, an aspect of the theme of 
Acts 2, 3, and 13 (which unites the two themes of chapter 7) becomes the for­
mulation of these themes in the gospel:' Jesus is the fulfillment of the divine 
promises as given in Israel's history and as recorded in Moses, the prophets 
and the psalms. Luke builds this theme in chapters 2, 1, and 24 in the follow­
ing ways:

Chapters 2 and 1

Because chapters 2 and 1 introduce the gospel and introduce Jesus, the 
aspects of the themes of Acts 7 which emerge here are: A) Jesus' divinely 
chosen character; B) the likeness of Jesus to great saviors of Israel's past; 
and C) Jesus and the salvation which comes through him as fulfillment of the 
promises made to the fathers, now recorded in Moses, the prophets and the 
psalms.

A

The miraculous details of the infancy narrative convey Jesus' chosenness: 
-Zachariah and Elizabeth bear their child in their old age (1. 7, 18). 
-an angel is the mediator of the announcement of John's birth to 
Zachariah and of Jesus' birth to Mary (1.13, 26, 31).

-Mary's conception occurs without her knowing man when she is over­
shadowed by the power of the Most High God (1. 34, 35).

-Zachariah first loses then regains his speech because of the power 
of the divine messenger (1.22, 64).

-God's power is recognized to be in Jesus even while he is in-the womb 
by the babe in Elizabeth's womb (1.41-44).

-Righteous men and devout women prophetically recognize the power 
of God in the infant Jesus in the persons of Simeon and Anna (2. 25-38).

-the heavenly host announce Jesus' birth (2. 9-14),
-Jesus is a precocious child with regard to the teaching of Israel (2. 
46-47).

-the repeated use of the phrase "and, behold!" implies the miraculous 
in the context Lukfe creates (1.20, 31, 56, 38, 48, etc.)

Jesus' chosenness is also conveyed in the description of his family as holy

23Tor a complete list of the words considered and their patterns and loca­
tions in the text cf. Via, Op. Cit., pp. 197, 200 and relevant notes.

24Other sections of the gospel which reflect convergence patterns not treated 
here include: primary evidence, chapters 11 and 9; secondary evidence, chapters 
7, 8, 10, and 12; tertiary evidence, chapters 21.7-28, 18.31-34, and 6.22-23.

Rene Laurentin, Structure* et Theologie de Luc 1-2. Paris:
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and Hghteous before the law of Moses:26

-Members of Jesus' family are filled with the Holy Spirit: Eli­
zabeth, Zachariah, John, Mary (1.15, 35, 41, 67).

-John is circumcised (1. 59).
-Zachariah is a priest of the shrine (1. 5, 9). 27
- Jesus is circumcised (2.21).
- Jesus is presented at Jerusalem according to the law of Moses 
(2. 22) which is quoted (2. 23).

- A sacrifice is made at Jesus' presentation according to the law of 
the Lord (2. 24).

- Jesus' parents only return to Galilee only when everything accor­
ding to the law was performed (2. 38).

- Jesus' parents took him to Jerusalem in his twelvth year at Pass- 
over as they were accustomed to bring him other years (2. 42).

’ B and C

The likeness of Jesus to Israel's great saviors and his self and salvation 
as fulfillment of the Scriptures is conveyed in the images of the messages of the 
angels to Zachariah, Mary, and the shepherds; the songs of Mary and Simeon; 
and the prophecy of Anna:

- he will be called Jesus (savior) (1.31).
- he will be called great and son of the Most High God (1.32).
- the Lord will give him the house of David his father· and he will rule 
over the house of Jacob forever and be called Son of God (1. 33).

- Jesus' birth is God's mercy to generations who fear him (1.50).
- his birth is a call to Israel to remember mercy (1. 54, 78).
- Jesus will guide feet in a way of peace,

Librairie Lecoffre, 1966. His Jesus au Temple is also relevant since the work 
centers on a study of Luke 2. 50. Η. H. Oliver's article, "The Lukan Birth Stories 
and the Purpose of Luke,Acts", NTS, 10 (1964) 202-226 is especially helpful.

26Jacob Jervell ("The Law in Luke-Acts", Luke and the People of God. 
Minneapolis: Augsburg Publishing. House,. 1972, p. 138) identifies this same theme 
in these passages and also relates Luke's concept of the law to Stephen's speech. 
He speaks of Luke's insistence on a "circumcised Messiah" and holds that Luke's 
versions of Jesus' disputes about the Sabbath are a reflection of Luke's concern 
"to show that Jesus acted in accord with the law" (p. 140). Jervell calls Luke's 
terminology for the law "conservative and Jewish" (pp. 136-137). He sees differ- 
ent implications in this evidence than we do, however.

Bo Reicke (The Gospel of Luke. Translated by Ross Mackenzie. Richmond, 
Va: John Knox Press, 1962, pp. 30-31) describes Luke 1-2 as a section of the 
gospel "staunchly Jewish in character" but Reicke feels this section of the gospel 
does not seem to suit Luke's ideas and style. He does identify other passages in 
Luke which he describes as having a "striking Jewish Christian style and Pales­
tinian orientation"; but Reicke holds Luke to be a Jewish convert to Christianity.

Luke's use of the term TAtfoj rather than Temple conforms to the taber­
nacle-Temple contrast of Acts. He prefers to associate Zachariah's priesthood 
with a place other than'the Temple.

28
Peace was the salvation Moses tried to bring to his brother Israelites when 

he was first rejected according to.Luke (7. 26).
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- he is a savior who is Christ the Lord (2.11)·
- he is God's salvation prepared before all the people, a light to 
the Gentiles and glory for the people Israel (2.32).

- he is set for the rising and falling of many in Israel, a sign to be 
spoken against (2. 34).

, -Anna speaks about Jesus to "all those in Jerusalem expecting re- 
demption" (2. 38).

The royal and priestly connections of Jesus contribute here.
- Luke portrays John's family as related to Jesus (1. 36) and both 
Zachary and Elizabeth are of priestly families (1.5).

- Mary is portrayed as betrothed to a man of David's family (1. 27).
- Luke portrays Jesus' birth in Bethlehem, David's city (2.4-7).
- Jesus will be given the throne of David hie father and will rule over 
the house of Jacob forever (1. 33).

The narrator's verbal descriptions of Jesus describe Jesus in terms used
by Luke to describe Joseph and Moses:

- Jesus was full of wisdom (2.40, 52).
- God's grace was upon.Jesus before men (2.40).

Chapter 24

Almost all of the words from 7. 20-44 which appear in chapter 24 appear i» 
the two encounters and dialogues of the risen Jesus with his disciples. These 
narratives put into the mouth of the Risen Lord the themes of chapter 7 as developed 
throughout Acts and the gospel. Luke portrays Jesus to be teaching his dlsciP^ 
what Luke, in the themes of his works, is teaching his audience. What is suggested 
in Acts and early in Luke's gospel is forthrightly stated here.

In the Emmaus story Jesus finds two of his disciples sadfaced because 
Jesus' rejection in Jerusalem, acted out in his crucifixion, made them lose their 
hope that Jesus was "the one about to redeem Israel" (21). They see Jesue death 
as an obstacle to a divine promise which they were hoping to see fulfilled in Jesus.

Jesus sets about to explain to these disciples that what happened to their 
dead prophet (19) was foretold in Moses and the prophets and the psalms hereby 
indicating that the crucifixion was part of God's plan to overcome obstacles and 
fulfill the promise. It is significant that the disciples do not recognize Jesus 
because, in their blindness to how he fulfills the Scriptures, they do not understand 
what glory the Christ will enter and they are ndt open to experiencing Jesus raised 
up. Their blindness to this possibility is confirmed in their conclusionless wonder 
regarding the women's story of the etnpty tomb. In this short interchange b^een 
Jesus and the 2 disciples, several words are used by and about Jesus which appea 
in 7.20-44.29

The words of the risen Lord in his appearance to the 11 which follows make 
the themes earlier treated explicit beyond all doubt: "I told you this while> Lwas 
still with you, that it is necessary for everything written in the law of Mosesand 
the prophets and the psalms concerning me be fulfilled. Then he opened their 
minds to understand the Scriptures. " (44-45).

ίτΐ^γ^λ'ι^ xt<L'
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V 46 summarizes what they understood when he opened their minds: "Thus 
it has been written that the Christ will suffer and rise from the dead on the 3rd 
day and that in his name repentance unto the forgiveness of sins be proclaimed 
in his name to all the nations, beginning in Jerusalem",

In these narratives, the crucifixion becomes the'most recent ob­
stacle tosGod’s promises, an obstacle .which God converted to a vehicle for 
salvation, which makes Jesus like Moses. Jesus’ being raised up by God is the 
event which leads Luke to argue in Acts that Moses' prophecy of Dt. 18.15 is 
fulfilled in Jesus.

7. 35-37 Recapitulation

In light of the themes of chapter 7 as developed throughout Acts and the 
gospel, it must be concluded that 7.35-37 constitute one redactional detail in 
Luke's effort to portray Jesus in the pattern of Israel's great saviors. The 
pattern as realized in Jesus fulfills Moses, the prophets, and the psalms.' 
Specifically, Jesus being raised up by God fulfills Moses' prophecy of Dt. 18. 
15 as quoted at 7.37. Luke edits out of the LXX quote the phrase "hear him" 
because Stephen's audience, accused by Stephen at the end of the speech and 
perpetrators of his stoning, does not hear the prophecy, has not realized it was 
fulfilled in the Just One recently killed among them. It is for this broad thema­
tic. purpose, so basic to both the gospel and Acts, that Stephen here interprets 
Moses in the same emphatic terms he does Jesus; that both men are described 
as sent by the hand of an angel; that Moses is here described as denied by his 
people as ruler and judge rather than understood as the ruler and redeemer 
God intended him to be; that. Moses' prophecy of Dt. 18.15 is here reported; 
that.Moses' signs and wonders of redemption are contrasted with his denial 
by his people. AU of these statements about Moses in the context of Israel's 
history as Stephen and Paul narrate it in chapters 7 and 13 provide a credible 
precedent and context for Jesus' divinely ordained salvific significance, in spite 
of his crucifixion, an obstacle overcome in. his resurrection, through which rhe 
promises originaUy made to Abraham are now fulfilled.
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PATTERNS AND PURPOSE
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A consideration of the speech form in New Testament literature imme­
diately brings to mind the work of Luke, and in particular the book of Acts. 
Cadbury has said concerning the speeches in Acts, "unless it be in Luke iv. 
16-30, these speeches have no parallel in .the synoptic gospels.

This essay will not only indicate parallels between Luke 4 and speeches 
of Acts, but will reveal a close relationship in regard to patterns and 
purpose. Because of the limitations of space, the discussion will be limit­
ed to the circumferential speeches, the first and last addresses recorded in 
Luke-Acts. Sequentially, the speeches at Nazareth and at Rome will be view­
ed in terms of carefully structured patterns which this writer will posit; 
correlations will be made between form and content; and, the relationship 
of the speeches to each other will be observed in the light of their cor- 
respondence with the purpose of Luke-Acts.

The Nazareth Sermon

"Can anything good come out of Nazareth?” Nathanael’s question was 
fielded by Philip's "Come and see" (John 1:46). The people of Jesus home 
city unwittingly would echo Nathanael's query when Jesus returned to preach 
there. Unlike Nathanael, their response would not be one of belief.^ Luke 
begins his narrative of Jesus' public ministry with the account of the in­
augural sermon at Nazareth. Cadbury has described it as a keynote 
speech."? Well he might! For its declaration of the good news for people 
of all nations and the unreceptlve attitude of Jesus’ countrymen weave like 
a golden thread through Luke-Acts, even to the final climactic speech in 
Rome at the end of Acts.3

Luke alone, among the four evangelists, presents the Nazareth sermon; 
and, he does more than just to place the perlcope prominently; he augments 
the reader's appreciation of its significant message through use of striking 
literary artistry. That Luke is a writer of exceptional aesthetic awareness 
is acknowledged widely. His literary versatility reflected acquaintance 
with the style of the LXX as well as with that of literary masterpieces of 
the classical world.4 As a purposeful writer, he>placed his artistry in the 
service of his message. It will be the burden of this essay to have the 
reader feel and experience the gospel content more deeply by having him 
stop to look at Luke's lines, and then listen more keenly to his message.

Patterns

The immediate context already suggests that something special is "in 
the air." Farrer has observed a chiastic5 framework (Lk. 4:1-5:11) sur­
rounding the Nazareth sermon pericope. The outline of the three temptations 
in the wilderness and the reverse order in the events of the narrative sub­
sequent to them follows.6 '

Jesus is tempted (Luke 4:1-13)

(a) to provide Himself bread by miracle, 
. ,(b) to submit to Satan, .

(c) to throw Himself from the temple and force the hand ot God.
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The subsequent narrative (Luke 4:28-5:11) shows how

(c) His townsmen attempt to throw Jesus over a cliff and 
He departs unscathed;

(b) Jesus rebukes and expels Satan in the synagogue at 
Capernaum and at the door of Simon's house;

(a) Jesus supplies Simon with a miraculous catch of fish.

. this aesthetic pattern the reason for Luke’s ordering of the second 
and third temptations in a sequence different from that in Matthew's 
Gospel (Mt. '4:1-11)1 If so, it is the answer to many a Bible student's 

p°lnt· For the Purposes at hand, let it suffice that the 
chiastic frame draws added attention to the programmatic pericope which it 
encloses. The sermon account (Lk. 4:14-30), diagramed according to prin­
ciples of parallelism generally found in Biblical and classical literature 
nay be viewed as follows.7 ’

I —
14 A And Jesus returned In the power of the Spirit into Galilee, 

/ B And a report Went out through all the surrounding country 
concerning him.

15 C And he taught) in their synagogues, w

B Being glorified by all. .

2® A' I And_hg_came [^into Nazareth, where he had been brought up;

Γ \
A he entered,P according to his custom on the sabbath day, 

. [into the synagogue

B And he stood up to read;

17 c there was given to him a book of the prophet Isaiah.

® And having opened the book, he found the place where it 
was written,

18 /i: "The Spirit of the Lord is upon me, because he anointed me

F to preach good news to the poor.

G He has sent me* to proclaim to the captives release 

iH And to the blind ones recovery of sight, 

G’ To send forth the oppressed ones in release,**

F* to proclaim***

\E’ The acceptable year of the Lord."****

20 D* And having closed the book,

C’ Having given [it] back to the attendant,

B’ He sat down:
A, ------------------ r___________________-----------------------------
A And the eyes of all | in the synagogue [ were fixed on him.
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The gxterior lines (AA') of stanza I stress Jesus' return to His home 
land and city, Galilee and Nazareth, Units BB' tell of the response by 
"all." The climactic center line introduces the synagogue, which then is 
focused upon in stanza II, where both extreme lines call attention to the 
setting in the synagogue where he would preach. The confrontation which 
is to follow is thus clearly, set into the context of Judaism.

The Lukan symmetry is perhaps easiest to spot in stanza II. Besides 
the "linking" of the stanzas through repetition of the word "synagogue" 
(IC, IIAA'), Luke^ements the connection by the repetition of the parallel 
ideas and he came," "and he entered." Other clearcut correspondences of 
ideas or words are as follows.

BB' he stood .up/ he sat down
CC' there was given, to him/ having given Qt] back, to 

the attendant
DD' and having opened, the book/ and having closed, the book
EE' the Lord/ the Lord
FF' to preach good news/ to proclaim
GG' he has sent, release/ to send forth, release

The mission of bringing sight to the blind on which stanza II centers 
line H) is thwarted by resistance in the synagogue, subsequent stanzas 

go on to shew. Momentarily, however, the eyes which Jesus came to open 
are fixed on him, as closing unit A' shows. Stanza Ilj which for the most 
part follows Lund's structuring,® centers in the quotation from Isaiah 
61:1-2, as taken from the LXX. The Spirit-led Jesus thoughtfully chose 
the Isaianic word which allowed him to identify himself as the Servant who 
proclaims Go^'s good news. The asterisks placed into stanza II Indicate 
meaningful variances from the text, as follows.

* The LXX includes, "to heal the broken hearted"; Luke does not 
repeat it; there is no parallel in the corresponding unit of. 
stanza II.

** A line (G') is inserted here which is found in Isaiah 58:6, with 
just a slight change in the verb form; note the clear parallel it 
creates with unit G.

*** The verb χηρίξαρ replaces the verb χαλεσαυ from the LXX, 
again to strengthen the parallelism. Καλείσαι, is a more general 
verb, while χηρΰξαε and εύαγγελεσασθαιΛοιΗ have to do with the 
gospel.

**** At this point Luke has left off "and a day of recompense" 
from the Septuagintal reading. Apparently the parallelism 
has already been established.® It would be an extraneous matter 
here, Marshall has observed, since the ministry of Jesus at this 
time focuses upon salvation rather than upon parousla.10

The Lukan narrative continues with Jesus' interpretation of the pro­
phetic word and the people's surprised reaction.
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Ill
21 A And he began to say to them, #

"Today fthls scripture | has been fulfilled
To It ε-ε·

* B in your ears."

22 C And all bore witness to him

C’ And wondered at the words of grace which proceeded

B’ Out of his mouth;
i-------------------------------i To ΊΓΑ

A’| Aid they said,| * 7
"Is not thisJoseph’s son?"J

Stanza III links with stanza II by referring in its opening line to 
the scripture which has been quoted in the central section of stanza II. 
Units AA’ correspond through their combined reference to Jesus’ and the 
people’s words of response. "In your ears"/ "out of his mouth" of BB* 
provide further parallels. The center of stanza III focuses on the atten­
tive reception that Jesus’ message at first received. The attitude of in­
terest, however, quickly changes to one of inquiry. The people’s question­
ing, which closes the,stanza, links it with the following stanza where 
Jesus replies. .

r _____________
IV 23 A | And he said^to them,

B "Doubtless, you will quote to me

C This proverb: ’Physician heal yourself;

D What we have heard you did at Capernaum,

D Do here also In your own[country

24 A’ And he said, /

B’ ’’Truly, I say to you,

C’ No prophet is acceptable

D.’ In his own | country

* *25 A But in truth, I say to you, there were many widows in Israel in
the days of Elijah,

B When the heaven was shut up three years and six months,

B When there came a great famine over all the land;

26 C And Elijah was sent to none of them

D Except to Zarephath, in the land of |Sidon,| to a woman, 
' * a widow.

27 A* And there were many lepers in Israel in the time of the prophet ----------------- ------- ----- _ Elisha;

C’ And none of them was cleansed,
I------------------- h. -To 15^3 D’ Except Naaman, | the Syrianj^Jx-^*^
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Stenzas IV and V are set into alternate parallelism. The reader will 
readily be able to spot the correspondences between AA', (BB'), CC', and DD* 
within each of these two stanzas. External parallels are indicated by under- 
itaes, internal parallels by broken_underllnes. AA' repeat "And he said?" 
BB has a three-fold parallel-in the words of“affirmation and of telling 
3 j Personal Pronouns (me/you). CC' both draw attention to a proverb; 
one. DD refer to one's own country. Stanzas IV and V display the Lukan 
trait of shortening the second half of a parallelism. Thus, Unit D in 
stanza IV is expanded beyond D' to include internal antithetic parallels 
between Jesus doings at Capernaum and in his own country.

, In 8?°Za Duke has taken over the Markan proverb regarding the re­
jection of the prophet (Mk. 6:4) and has placed it into a parallelistic 
structure, which he then expanded on in similar fashion in stanza V. Stanza 

4a ,2 very naturally to .Stanza V; lines A' and B' of stanza IV, "And he 
said, .Truly I say to you,"' are repeated in stanza V, "but in truth I say 
to you ; and, the no prophet" and "country" themes of lines.C' and D' of 
stanza IV are repeated in both halves of stanza V. The multitude of paral­
lels between the two parts of stanza V is particularly striking.

Accordinglyj the viewer who compares the pattern of verses 25 and 27 
will see the three-fold repetition in AA'.

there were many widows/ in Israel/ in the days of Elijah 
there were many lepers/ in Israel/ in the time of Elisha

The two parts of Unit B have an internal parallel respecting the time 

when the heaven was shut up, and 
when there came a great famine.

While the shortened second member of the parallelism (i.e., verse 27) does 
not add temporal details, units CC' and DD' include the parallel ideas of 
none of them and except", and then indicate people and places foreign to 

Israel s Intimate circle that are favored.

The prophet has clearly trodden on dangerous ground! Not only were 
those who were on the fringes of society singled out for preferential 
treatment, i.e., the widow and the leper, but the great prophets of old 
are shown to favor outsiders from the despised lands of Phoenicia and 
Syria; it was a painful remembrance to recall what heartache the idola­
tries of the homeland of Jezebel and the military might of Syria had 
brought Israel in the ninth century and thereafter. Every zealous Jew

The climax of .the pericope has been reached. The prophet is rejected 
by his own, and he replies that God comes to those who are in need of his 
8raci°us presence. God's grace comes to the widow, to the leper, even to 
the despised ,foreigner. The outcasts who have not cast him out are gather- 

, /he in-8rouP" which has cast him out now in turn feels rejected. 
Their violent response is Indicated in the pericope's closing words
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_______________
28 A And allH in the synagogue] were filled with anger when hearing 

- ·' these things.

29 B And after rising up, they threw him out

C Outside of the city, 
up to a brow_ 

D And they led him 0f”the”hlll 
on which

C* their city was built,

B* So as to throw him down headlong.

30 A’ But he, 
passing through 
through the midst 

of them, ~[weiit~away. ]

Stanza VI is denoument. The opening line focuses attention back to the 
physical setting, the synagogue, which was last mentioned in the closing 
line of stanza II. In dramatic fashion, thus, Luke presents the stark con­
trast from the earlier scene where all were filled with expectation. Now 
clearly the opposite condition exists, as anger is pointed to.

This stanza which begins with the mention of the anger of the opponent, 
closes depicting Jesus' contrasting cool and collected departure, through 
use of a chiasm within a chiasm. The Greek text here shows a repetition 
of the preposition δυά (δεελθων and δΛ μ^σου) flanked by^a repetition 
of forms of αδτίς (i.e., αδΛε and αυτδν ). However, that is not all that 
stanza portrays. After units BCC'B' stress their intent to dispose of him 
from the city, the center line uses three consecutive prepositional Phrases. 
These further focus on Jesus' being led to the brow of the hill on which he 
was to be slain. While he escapes this scene, it appears to be a fore- 
shadowing of his coming passion and deathon the hill which is shaped like 
a skullJ1 The threefold assonance εως δφρυος/ του δρους/ έφ od “ 
center line further heightens the effect of the event on the hill. Already 
in the inaugural scene of Jesus' ministry Luke deftly sketched in the 
shadow of the cross!

Purpose

Thus. Luke dramatically and poetically presents the programmatic 
Nazareth sermon. The literary artist has stimulated £he readers'awareness. 
Luke's carefully chosen words have been both meaty and mighty. The momen 
tous message was made memorable. The implied question «turns. Can any­
thing good come out of Nazareth?" Luke leaves no doubt. Yet, became no 
prophet is acceptable in his own country," the incarnation of Good must flee 
his own. Even so, the Servant of God would complete his task: the good news 
would be preached to the poor (who were elsewhere); release would be pro­
claimed to captives (who wore spiritual chains); sight would return to the 
Mind (to those of whom it had not been said, their eyes they have 
lest they should perceive with their eyes," Acts 28:27). It is the inte“- 
tion of Luke that the reader continue to see that "Today this scripture (the 
good news) has been fulfilled in your ears."
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e

The Speeches at Rome

“j!" 8pe“hee of with one notable exception, have been 
™ β18“^8Γ8 ta be in tightly structured literary patterns. 12 From
among them, perhaps of special significance in relation to the Nazareth ser­
mon account is the narrative which includes the speeches at Rome.

h? Luka ™Γονθ16ί his story in his two volumes, he moved the reader 
J6!"8 walked from Galilee, by means of the circuitous

Of ih T8? Sharia and adjoining territories, to Jerusalem. The story 
the cenir v TtS Wa, the °utward opposite geographic movement fr^ 
the center. From Jerusalem the church would extend to "all Judea and 
!Γ?„ί8·“0 tO the earth” (Aots 1:8). At the culmination point
of Luke s account, Paul has attained the announced objective, Rome. Even 
to ίΓ?“ Nazareth in»ar<i toward the Jewish capital, Jerusalem,
St^f^il^h 5”’ the apostle8’ including Paul, would move outward 
Rome itselfh 8°°d neWS WOUld be preached at the imperial capital, at

Patterns

As in the case of Luke 4, so in Acts 28 the narrative exhibits 
’“ί°“8 pa£?llelism· B°th of Paul's speeches in Rome are pre-
m follws* 1Cally’ 1,18 entlre pericope of 401:8 28:17-31 may be structured

17 A After three days he called together ( συγχαλεσασθαι, ) the 
local leaders of the Jews. And when they had gathered. 
he said to them, "Brethren,

B though I had done nothing against the people or the customs 
a x a titers*

C y8t i was delivered prisoner from Jerusalem into the hands 
of the Romans. —" --------- —

18 D 141617 they had examined me, they wished to set me at
liberty* “ ——“----------------

E (δba... αίτυαυ ) because there was no reason for the 
death penalty in my case.

19 0’ But when the Jews objected,

C* I was compelled to appeal to Caesar—

B' though I had no charge to bring against my nation.

20 A' ( 6εα. . αΙτίαν ) For this reason therefore I have asked 
( παρεχαλεσα ) to see you and to speak with you,'since It is 
because of the hope of Israel that I am bound with this chain."
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11 Fil A And ( δε ) they said to him, "We have received no letters from 
Judea about you,( tept σου )

B And none of the brethren coming here has reported or spoken 
any evil concerning you.

22 A' But· ( δ/ ) we desire to hear from you ( παρα σου ) what your 
views are;

B' Bor indeed concerning this sect we know that everywhere it ls 
spoken against.”

23 A And when they had appointed a day for him,
B They came to him at his lodging in great numbers, to whom 

he set forth,
c solemnly witnessing the kingdom of God,

D persuading them concerning Jesus
E from both the law of_Moses_and_the_prophets, 

from morning until evening.

IV r
24 And some were convinced by what he said, 

While others disbelieved.

V Γ25 A So, as they disagreed among themselves,
B they departed, 

c after Paul had made one statement: 
D "Well the Holy Spirit spoke 

E through Isaiah the prophet 
F to your fathers,

26 G saying, go to this people and say, ,
H "You shall hear with hearing

I and not-at-all understand;
H You shall see with seeing

I and not-at-all perceive.
27 J For it has grown dull,

K the heart of the people,
L and they hear heavily 

with their ears ( -σαν) 
M And their eyes

N they have closed ( -σαν )
Ν' lest they perceive ( -συν)

Ν' with their eyes,
L' and hear with their ears ( -συν)

K' and with their heart 
' J' they understand, 
I' and they turn 

H' and I heal them."
28 G' Therefore, let it be known to you that

F' to the gentiles
E' has been sent this salvation

O' of God; and they, will hear."
29 C' (And when he had said these words, 

B' the Jews departed, '.
A' holding much dispute among themselves.)
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VI r_

,30 A And he lived a whole two years

B in his own rented apartment»

and he welcomed all those coming in to him,
31 c proclaiming the kingdom of God

D and teaching the things concerning the Lord Jesus Christ 
E with all boldness

- without hindrance.

Th® speech accounts of this longer pericope seem to be in chiasm while 
remaining sections are in parallelism of other sorts. The following out­

line for the whole, which shows an arrangement like that of Vergil's 
Eclogues,u may be useful: 6

I. Paul's first speech: defense of himself before 
the Jews (Romans to free him; Jews object).

II. Their response:
A. Received no report 
B. Will give a hearing

III. Transition: Paul preaches a day, to 
Jews, in bonds

IV. Their response:
A. Some accept 
B. Some reject

V. Paul’s second speech: defense of the gentile 
mission before the Jews (Jews are hardened; 
gentiles will hear).

VI. Conclusion: Paul preaches two years, 
to all, freely

t The opening speech of Paul (verses 17-20) is one of defense. The focal 
center line stresses the fact that there was "no reason" for the death 
penalty; that emphasis is echoed as the exterior unit A' adds that it is 
for this reason" that Paul wanted to see them. A' points to A in that the 
same root verb ( χαλεω) is used in both. Paul had called together the 
^®ws in order to vindicate his cause, to show that there was no reason for 
the death penalty. Other parallels in AA' are the genitives referring to 
the Jews and the phrases indicating Paul’s speaking to them. After one 

!observes the main point of this address, Paul's innocence, the sharp con- 
trast becomes apparent between the Romans, who wished to set him at

’/“d the Jews’ who obiected (O'). This points forward to the' 
end of Acts (verses 25-31) where the Jews again object to the preaching of 
Paul, who in turn decides to proclaim the word to the gentiles,· who re­
ceive his bold witness. Units CC' carry the parallel thoughts that Paul 

(was delivered prisoner into the hands of the Romans and that he was com­
pelled to appeal to Caesar. BB' further indicates Paul's innocence over 
against his own- people through the form of adversative classes;----- ”

balaacln8 statements, set into alternate parallelism, follow the 
hlhii»8 firSt part °f the resPective units of stanza II ex­
hibits parallels through the use of the particle (δΐ ) and the first person
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nlural verbs. The prepositional phrases show auditory and semantic Paral- 
Sism? σου/^παρ\ ooC ). Additionally, "from you" of A' forms another 
parallel with "from Judea” in A. At first, the Jews said they had no informa­
tion; then they indicated a desire to hear.

Through the following series of five parallel points in units BB'

and none/ has reported/ spoken evil/ any/ concerning you 
for indeed/ we know/ it is spoken against/ everywhere/ concerning 

this sect

it is pointed out that the brothers had not reported or spokenany evil about 
Paul· but by way of contrast, "this sect" was known to be spoken against 
everywhere. T^um up the tw^part response, the Roman Jews' first thought 
is that they have heard nothing bad about Paul; as an after-though , s nc 

nothing against him, they show a polite interest in hearing Paul's 
viewpoint despite his membership in the maligned religious party.

Stanza III is transitional and needs to be looked at in connection with 
the conclusion (compare verse 23 with verses 30-31). The two Paraphs are 
set into alternate parallelism; both speak In sequence about a provision of 
time, about coming ?o his (Paul's) dwelling place in great and of
interacting with those who came to him, preaching the kingdom of God and 

Jesus; both paragraphs conclude with a doubl^verbial phrase.

The contrast between the two paragraphs is even more significant.
Verse 23 shows his speaking with the Jews for a single day in
the two years that he spends with the gentiles (verse30). Verse 23 shows 
him still imprisoned, and those who come to him are the Jews, whereas, in 
the concluding section he is in his own rented apartment; and all (includ­
ing gentiles)8come to him. The different adverbial phrases are instructive. 
to8tC Jews he preaches from the law of Moses and the prophets as long as 
the day lasts; to the gentiles the preaching and teaching continues over a 
longer time; the concluding adverbial phrases in verse 31 are 
saving nothing of time; Instead they describe his manner, which is with all 
XLS°and Without hindrance. The contrasting
ed paragraphs is that as he ministers to the Jews he is under restriction 
of time8and also of mobility: he is still imprisoned; but, as he ministers 
to the gentiles, he has freedom in the way of time, in the way of dwelling 
place, and even in "the bold approach that he can take.

The parallel arrangement of sections III and VI within the composite 
chiastlc structure (28:17-31) indicated in the above outline,2«8?Γίοοωβΰ 
special importance. Paul's brief hearing by the Jews (verse 23) is focused 

V in the position of central interest (ABC B' A' C). His l®n8 y a” 
hindered ministry, described in the corresponding and concluding section 
(verses 30-31), forms a powerful contrast. The gentiles will hear.

Stanza IV of the structure (verse 24) is a simple summary statement, 
in doublet form, to the effect that after Paul's preaching to the Jews there 
is a divergent response. Some were convinced; others were not. Just as th 
reply of the Jews (verses 21-22) had had a .two-fold emphasis: we don t 
kX," "we want to know," so now, after the address to the Jews, there is a 
two-fold result: "we want"; "we don't want."
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The Final Speech

One more section remains to be considered within the larger composite 
structure, Paul's final speech, verses 25-29. As outlined,, it falls into 
a stanza pattern of fourteen corresponding units. Kraft has observed that 
both Duhm and Briggs had discovered stanzas or strophes which Included up 
to fourteen lines.*4 ■ Here then Luke pulls all the stops. He offers a 
chiastic structure of the full magnitude of fourteen corresponding units, 
befitting of the monumental emphasis he wants to make right at the con­
clusion of his long history.

Various scholars have seen chiasm in parts of this sermon structure. 
Lindars has noticed that Luke presented the verbatim quotation which is 
found in Matt. 13:14-15, taken from the LXX version of Is. 6:9-10.15 The 
editors of the twentieth edition of Nestle's Novum Testamentum Graece (1950) 
indicated, through their structuring, the chiastic order that is found in 
Matt. 13:15.16 They did not repeat that method of outlining as they pre­
sented the Same quotation in Acts 28:27. Perhaps, it is because they ob­
served that there is also another type of parallelism in Acts 28, and so 
they preferred to denote that in setting up the page. Morgenthaler, although 
he did not observe the chiastic structure of the larger part of the quotation 
from Isaiah, did find chiasm in the brief passage, "Lest they see with their 
eyes and with their ears, they hear"; the verbs are at the extremes, and the 
parts of the body are the center of that brief structure.17 That chiasm be­
gins the second half of the stanza; it is the point of turning.

As Matthew used the quotation from Isaiah in the pivotal chapter of his 
Gospel,13 Luke similarly reserved it for a climactic moment. Lindars has 
shown that through Pauline and Maithean usage this passage has become 
classic for the Jewish rejection.19 Repeatedly throughout Acts Luke has is­
sued similar indictments against the Jews. Now, at the very end, this vital 
text on blindness is presented. The reader is graphically warned of the need 
to-open his eyes; for the Jews' eyes had been closed, the center unitb of 
the stanza suggest; and, for that reason they were rejected.

Units F and F' are of particular Interest because Paul has disassociat­
ed himself from the Jews. Up to this point in Acts, Paul had repeatedly re­
ferred to himself as .one of the Jews, referring to "our fathers." Now, Acts 
28:25 refers to "your fathers." Not to believing Jews such as Paul, but to 
the "blinded" Jews, this message of judgment from Isaiah had been spoken. 
F' speaks of the gentiles. Obviously, Paul could not lump himself with a 
group that would be in opposition to the gentiles; it is to the latter that 
the word of salvation now has been sent; and they will hear.

Units E and E' show synthetic parallelism. It is "through Isaiah the 
prophet'* that "salvation has been sent"; the Jewish opposition,.to which 
the word from Isaiah pointed, has become the gentiles' opportunity. D and D' 
each includes a divine name in these terminal units of the speech proper, 
and together include the kindred verbs of speaking and hearing. G and G' 
correspond grammatically and semantically through their use of the impera­
tive verbs "go and say" and "let it be known." H and I speak respectively 
of opportunity and response; in I' their hoped-for response of "turning" 
has not been realized, and the opportunity of being healed (H') thus also 
has been missed. JK and K'J* show that their hearts were not receptive.

The idea of "seeing," as already indicated, is central to the entire 
construction .(MNN'M'). In similar fashion, their hearing (LL*) is important. 
Their senses had grown dull, and because they did not effectively hedr when 
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they heard, nor perceptively see when they saw, they did not, in turn, re­
ceive healing. The "lest” of line N* refers back to the preceding. It 
means that they have closed their eyes lest they would see. and they have 
similarly dulled their hearing and the perception by the heart lest they 
understand and repent. It does not mean that their eyes and ears and heart 
have been imperceptive for the purpose of keeping them from seeing and hear­
ing and understanding and receiving healing. Rather, Luke seems to stress 
that it is their repeated deliberate act of rejection, despite continual 
invitation and opportunity, that has led to their own resultant rejection 
and to the turning to the more receptive gentiles.

Verse 29 has a considerable number of ancient authorities who vouch 
for its presence in the text. Although the better texts have omitted it, 
this writer would retain it in view of the close parallelism of units ABC 
with C’B’A’ (verses 25a and 29). Its omission would detract from the pre­
cise symmetry that the composite structure and the fourteen unit stanza 
now exhibit.

Parallels "at the Circumference"

The sermons of Luke 4 and Acts 28 have much more in common than the 
fact that they help to frame the extremities of the narrative which re­
counts the ministry of Jesus and his apostles. A simple table of parallels 
between the two pericopes illustrates their commonalities.

Luke 4:14-30 Acts 28:17-31

'1. beginning of Jesus' minis­
try suggested

2. a report went out
3. to give sight to the blind
4. quotation from Isaiah
5. to preach
6. release the captives

7. eyes, ears, mouth
8. polite interest by Jews
9. disbelief expressed

10. no honor in own country
11. the nations (Sidon, Syria) 

received favor
12. expulsion of Jesus from 

Nazareth

1. culmination of the apostolic 
ministry suggested

2. no report was received
3. blindness is confirmed
4. quotation from Isaiah
5. preaching
6. Romans wished to set Paul, 

the prisoner, free
7. eyes, ears, heart
8. polite interest by Jews
9. disbelief expressed

10. innocence regarding own nation
11. the gentiles (in Rome) will 

receive salvation
12. no hindrance for Paul in 

Rome

Purpose

In these two speech narratives Luke has come "full-cycle." As he had 
placed the matter of preaching for the recovery of sight for the blind at the 
point of central importance in the Isaiah quotation of his first recorded 
sermon (Luke 4:18), so he follows suit in Acts 28:27. In Luke’s final re­
corded sermon the centrally placed word from Isaiah serves to confirm the 
blindness of the Jews. The repeated efforts toward "enlightenment" by Jesus 
and His "witnesses" had been regularly refused or opposed throughout the 
record of Luke-Acts. । It is now clear to the reader that the turning to the 
gentiles is justified. Outreach to all was in line with the will of the 
Spirit and the word of the scriptures. This realization lies at the heart 
of the message of Luke-Acts (cf. also Acts 13:46-47 and 18:6).
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Always in Luke-Acts rejection seems to trigger even greater outreach. 
The two themes are hard to separate. The sermons of Luke-Acts present the 
gospel for all people, Jew and gentile alike. The "good news" is for the. 
poor, the captive, the blind, the oppressed, and the foreigner. Such uni­
versal outreach to those traditionally, regarded as outsiders and less favor­
ed is hard for those traditionally "on the inside" to accept. Rejection re-? 
suits. Luke-Acts dramatizes the innocence and the rightness of those who 
see the scriptures as urging outreach to all. In this spirit, the messenger 
proclaims "the kingdom of God" in keeping with the words and works of "the 
Lord Jesus Christ." This is Luke’s legacy for Theophilus. This is the 
message of the circumferential sermons of Luke-Acts. '

NOTES

^Henry J. Cadbury, The Making of Luke-Acts (London: SPCK, 1958) 61.

2Ibid., 189. Similarly, Luke; 4:18-19 has been described as "a pro­
grammatic introduction to all of Luke-Acts" by Robert H. Smith, Acts, 
Concordia Commentary (St. Louis: Concordia Publishing House, 1970) 78.

^Luke has moved the pericope of the rejection of Jesus in Mark 6 for­
ward in his Gospel to the beginning of Jesus’ ministry; there it apparently 
emphasizes the Jewish rejection of Jesus from the very beginning. The mes­
sage which Jesus proclaimed was imnediately seen to be for the "fall and 
rising of many" (Luke 2:34). The same theme of rejection is placed early 
in the book of Acts where it is found especially in chapters 3-5; there­
after it continues to bob up for emphasis, with such special stresses as 
13:46, 47; 18:6; apd 28:25-29. In Luke 4 as in Acts 2, the keynote 
speech of Luke’s second volume, the "prophet" meets a favorable response 
at first; and later, when the showdown comes, finds rejection. Both 
speeches open with reference to the power of the Spirit. The gentile issue 
becomes the theme of the Lukan speech and is seen prominently throughout 
the book of. Acts., In Luke 4, it led to Jesus’ expulsion from the city, to 
attempted, homicide by His opponents, and to a foreshadowing of His coming 
passion (verse 29). In Acts, it is this same gentile cause which leads, to 
the frequent sufferings of the apostolic witnesses. For truly, "the servant 
is not greater than his master."

^Exposition and examples are available in such works as the following: 
Kenneth E. Bailey, Poet and Peasant: A Literary-Cultural Approach to the 
Parables in Luke (Grand Rapids: William B. Eerdmans Publishing Co., 1976); 
Nils W. Lund, Chiasmus in the New Testament (Chapel Hill: University of 
North Carolina Press, 1942); Donald R. Miesner, "Chiasm and the Composition 
and Message of Paul’s Missionary Sermons" (unpublished Th. D. thesis, 
Lutheran School of Theology, Chicago, 1974) 53-96; and Charles H. Talbert, 
Literary Patterns, Theological Themes and the Genre of Luke-Acts, SBLMS XX 
(Missoula, Mont.: Scholars Press, 1974).

^Chiasm is an artistic device, found in both Hebrew and classical 
literature, according to which ideas, words, lines, or paragraphs are 
arranged first in one order, then in the reverse order. Thus, a "stanza" 
will end in a way that corresponds to its beginning. Chiastic stanzas may 
be joined to others by repetition of a key word or idea from the center or 
extreme line of one stanza in the extreme or center line of another. 
Stanzas usually divide according to sense groupings, with the thought of the 
center and end lines carrying the greatest weight. Skilled writers often 
included other types of parallelism within a chiastic whole.
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^A. M. Farrer, St. Matthew and St. Mark (Westminster, England: Dacre 
Press, 1954) 166.

^While the. translation used for the Luke 4 pericope (and later in the 
essay, for Acts 28) basically follows the RSV, of necessity it departs from 
it in a few places to reflect the verbal sequence and parallelisms Indicated 
by the Greek word order. For the corresponding diagram of the Greek text 
of the Nazareth pericope, cf. Miesner, Appendix E. For Bailey's comment on 
this writer's structure for Luke 4:14-20, cf. Poet and Peasant, 68-69.

^und, 236.

9Ibid., 237-238.

1°I. Howard Marshall, Luke: Historian and Theologian (Grand Rapids: 
Zondervan, 1971) 121.

-Upor a diagrammatic comparison of Luke 4 and Luke 23 on this point, 
cf. Richard F. Zehnle, Peter's Pentecost Discourse, Tradition and Lukan 
Reinterpretation in Peter's Speeches of Acts 2 and 3, SBLMS XV (New York: 
Abingdon, 1971) 88.

12s Cf. Miesner, passim; and Zehnle, 27-39.

l^The Roman epic poet Vergil arranged.his Eclogues in such a way that 
the first nine poems form a chiastic whole; the tenth poem balances the 
fifth, and thus gives additional interest to the end of the work. The pat­
tern has been outlined, as given below, by George E. Duckworth, Structural 
Patterns and Proportions in Vergil's Aeneid; A Study in Mathematical Composi­
tion (Ann Arbor: University of Michigan Press, 1962) 3.

I Country life; confiscation of territory 
II ‘ Song of love

III Responsive singing match; no decision
IV World to come; religion and philosophy 

V Shepherd becomes a god
VI World that was; philosophy and mythology

VII Responsive singing match; decision
VIII Two songs of love

IX Country life; confiscation of territory 
X Friend becomes a shepherd

^Charles F. Kraft, The Strophic Structure of Hebrew Poetry (Chicago: 
The University of Chicago Press, 1938) 11-12.

^Barnabas Lindars, New Testament Apologetic (Philadelphia: 
Westminster Press, 1961) 160-165. Both Mark and John, on the other hand, 
have disregarded the chiastic structure of the LXX.

16Interestingly, the twenty fifth edition of the Nestle and Aland 
Novum Testamenturn Graece (1963) does not show the Matthean quotation to 
be structured in chiastic fashion. Even so, the fact that an earlier 
edition did observe this structuring is notable.
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1 Robert Morgenthaler. Die lukanische Geschichtsschreibung als 
Zeugnis, I (Zllrich: Zwingli Verlag, 1949) 65, noted that he himself, 
Norden, and Bultmann have observed the standard parallelism in this pas­
sage, as it applies throughout. Thus, he scolds that Luke disturbs that 
parallelism as he carries the quote to its conclusion. Apparently, 
Morgenthaler has not seen the chiasm of the larger structure. That he 
has observed the standard parallelism, as had the editors of the Greek 
New Testament, is in keeping with the frequent occurrence of a counter­
point of patterns within the parallelisms of Holy Scriptures.

J. C. Fenton, Saint Matthew, The Pelican New Testament Commentaries, 
edited by D. E. Nineham (Baltimore: Penguin Books, Inc·, 1963) 225, has ob­
served the symmetry of Matthew’s Gospel, and has noted that Chapter 13 is 
the turning point of the entire Gospel. It Is here (13:36) that Jesus 
goes from the crowds into the house to further Instruct his disciples. This 
anticipates Jesus* turning from the Jews to the gentiles, according to 
Fenton.

l^Lindars, 164-165.





S 276 CRITERIA FOR A STUDY OF 
THE OUTLINES OF MARK AND JOHN

Edward F. Glusman, Jr.
Hammond, Louisiana

The parallels between Mark and John lie not only in the 
areas of pericopes and language, but also in the outlines of 
the two works, the "plot" of the story of Jesus. -Further, it 
is precisely at the level of the outline of the basic story 
that the contact between John and Mark is most significant to 
the study of gospel genre. Thus the study of the relation­
ship (s) between Mark and John must concern itself not only 
with the phrases and- incidents we normally think of as paral­
lels, but also with the general structure or shape of the two 
gospels considered as whole pieces. John's gospel, with its 
long monologues by Jesus, its dramatic dialogues, and its fre­
quently liturgical character, is far removed from the narra­
tive world of Mark. Yet it goes without saying that an exam­
ination of the structure of John is the examination of a 
gospel. The Fourth Evangelist chose to shape his very differ­
ent sort of presentation of Jesus the messiah into the same 
basic form that Mark and the other synoptists had used.

Not only did John write a gospel, but he can also be 
shown to have followed, in broad strokes, the general outline 
of the life of Jesus as presented in the synoptic gospels and 
in Acts. C. Hi Dodd has observed that the Fourth Gospel 
shares with the first three a marked difference in the treat­
ment of the passion and the treatment pf the rest of the min­
istry, the former being continuous and detailed and varying 
little in the various versions, the latter discontinuous and 
episodic, with free variations in order: "These phenomena are 
consistent with the view that the essential core of a 'Gospel' 
as such is an account of the Passion, with an introduction 
which might be expanded at will with a varied selection of 
material, and which followed no fixed order.''1 More even 
than this can be said, for the kerygmatic outline of Mark is 
not entirely lacking in John. Both begin with the baptism 
of Jesus by John the Baptist, which is followed by a ministry 
in Galilee (more briefly in John, 4:46-54; 6). Jesus then 
goes to Jerusalem where he speaks in the temple precincts, and 
the narrative proceeds to passion, death and resurrection. 
Raymond Brown asks whether the longer Jerusalem ministry in 
John can be considered an essential variation from the out­
line, in light of Luke's similar variations in the journey to 
Jerusalem, which occupies ten chapters of that gospel.2

Clearly, whatever coherence may be discovered in the se­
quence of events in John as compared to Mark is easily ex­
plained by the hypothesis that John knew Mark. But the evi­
dence for this position is far from conclusive, largely due to 
the difficulty in constructing an adequate redaction history 
for John. If it is supposed that John did not know Mark, then 
the search must begin for alternatives which permit a more 
satisfactory elucidation of the text. As Reginald H. Fuller 
puts it, "If we assume (a) that Mark created the gospel form 
being the first to combine pericopes and a passion narrative;

239
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and (b) that John is independent of Mark, how came it about 
that Mark and John independently created more or less the 
same genre?"3 in fact, the similarity of the Markan and Jo- 
hannine outlines has been to date one of the strongest argu­
ments of those who wish to retain Johannine dependence on 
Mark. But this argument ignores the fact', on which there is 
scholarly agreement approaching a consensus, that Mark’s out­
line is not entirely his own, but is rather based on the prim­
itive preaching of the church, which dealt in a highly summary 
way with Jesus' baptism, work, and death. Efforts to eluci­
date the relationship between Mark and John, particularly at 
the level of their outlines, must take account of the possi­
bility that John has taken up this same basic outline from 
the narrative portions of the,kerygma, with their brief schema 
of the ministry of Jesus and their more firmly fixed blueprint 
of the passion. Such a hypothesis provides a conceivable al­
ternative to Johannine dependence on Mark. If the Fourth 
Evangelist has access not only to traditions of the words and 
works of Jesus which paralleled the synoptics, but also to a 
traditional schema into which those words and works fit, we 
might expect to find in the Fourth Gospel traces of a frame­
work like Mark's, the latter also based on traditional formu­
lations. Thus the study of the shape of the gospels moves us 
inevitably into a study of the narrative kerygmatic fragments 
in the New Testament, most notably the speeches of Acts and 
the narratives of I Cor. 11 and 15.

Raymond Brown states flatly that "...the tradition behind 
the Synoptic Gospels is that of the preaching and teaching of 
the primitive Church." He goes onto argue that the evangel­
ists, not themselves eyewitnesses, were forced to accept the 
schematic outline of the ministry of Jesus as they received it 
from the community, and to fit the Jesus tradition into it as 
best they could. The outline itself is basically identical 
with that of Peter's speeches in Acts, running from John the 
Baptist through Galilee to Jerusalem and the passion. The 
same outline is attributed »to Paul in Acts 13:23-30? Brown is 
following in the tradition of the form critics, for his con­
clusion is that the origin of the gospel outline lies not (or 
at least not entirely) in the mind 6f the evangelist, but in 
the growth of the tradition within the community, though he 
stops short of the isolation of a new form. What is contended 
here is simply that the Petrine preaching and the gospel are 
individual examples of two species with a common ancestor (or 
ancestral tradition) which existed in the primitive community. 
The principal course of the story of Jesus was already known 
to the evangelists from and through the preaching and con­
fession of the early church.

A kerygmatic forbear to the outlines of Mark and John 
need only be sought if Mark and John are independent of one 
another. But since neither the hypothesis of Johannine de­
pendence on Mark nor that of Johannine independence is suf­
ficiently strong to be accepted failing proof to the contrary, 
the outlines themselves must be searched for evidence suggest­
ing which position is to be preferred.

John Donahue and Kim Dewey, building on the work of 
Norman Perrin, have made one such attempt, finding evidence 
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of Markan redaction in the Fourth Gospel’s insertion of the 
trial narrative into the story of Peter’s denial, as well as in 
the common details of the cock crow, Peter's warming himself by 
the fire, and the use of indirect discourse.5 If true, this 
would be strong evidence for Johannine dependence on Mark. But 
none of the common details are especially convincing. If (as 
the insertion of Mk, 14:28 indicates) the prediction of the de­
nial is traditional, then the cock-crow, a basic element of 
that saying, is pre-Markan. Peter's warming himself is natural 
enough in the context—all accounts mention -the fire—but it 
may be common tradition: the second Markan mention of this 
element is simply a one-word allusion, while the second mention 
in John is a virtual repetition of the first, not as well as­
similated into the story as in Mark.6 The use of indirect dis­
course is precisely what we would expect from primitive tradi­
tion, and it occurs (as do the notices of Peter’s warming him­
self) at different locations in the two narratives. So far as 
the intercalation of the trial is concerned, there is reason to 
doubt that Mark is responsible fpr joining the denials and the 
hearing, since even in Dewey's analysis the denial story began ■ 
with Peter's following Jesus to the high priest's house, thus 
anticipating at least the conjoining of the two accounts. Fur­
ther, Fortna observes that both stories demand a setting at the 
high priest's house, the hearing by necessity, the denial be­
cause it is gratuitously but firmly fixed there by the identi­
fication of one of Peter's questioners (two in John) as a ser­
vant of the high priest. Fortna doubts, too, that Donahue's 
identification of a Markan technique of intercalation can be 
adequately supported. But even if it is accepted, John uses 
the same technique elsewhere, where there is no question of de­
pendence: the discourse of John the Baptist (3:25-36) divides 
the story about^Jesus' baptizing; the conversation between 
Jesus and his disciples (4:31-38) divides the story of the Sa­
maritan woman; and the race to the empty tomb (20:3-10) divides 
the account of the appearance to Mary.

Finally, Anitra Kolenkow has observed that John places the 
first denial before the interrogation; Mark reports all three 
denials together (after the trail), but moves Peter to a new 
location for the second. (It may.be that the change of loca­
tion in Mark reflects a pre-Markan tradition, though this can­
not be proved.)7 If.Brown is right that both divisions are re­
dactional, to indicate simultaneity with the interrogation, and 
thus t^at Mark and John express their understanding that Jesus 
was absent when Peter denied him, while Luke believes he was 
there, then the present structure of the account is secondary 
in both gospels, and it is Luke who preserves the earlier 
form.8

If Markan redaction in the Fourth Gospel would be strong 
evidence for Johannine dependence on Mark, Johannine sequences 
reflecting not Mark but traditional sequences known to Mark 
would argue equally strongly for sources of the gospel outline 
predating both books. While space limitations prevent an ex­
amination of more than a few examples here, we may point out 
that such instances do exist, and that they appear at virtu­
ally every stage of the gospel story· To begin, in thetest- 
imony of John which follows the prologue of both gospels, the 
Baptist appears as the forerunner, the herald of Jesus, this 
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despite the simultaneous ministries of John and Jesus in the 
Fourth Gospel. In Mark, of course, Jesus' ministry begins 
only with the arrest of the Baptist. But as Willi Marxsen has 
remarked, the account of Mark is not historical but theologi­
cal, for Mark has loosed the Baptist from his historical con­
text: viewed from Jesus, the Baptist is the forerunner of the 
coming one, with no reflection on historical sequence.® Chron­
ologically, even on the gospels' terms, the Baptist is not 
necessarily prior to Jesus, as the Johannine account demon­
strates. Since the simultaneous ministry was doubtless the 
earliest tradition, how came Mark and John by the alteration 
to the Baptist as the,forerunner? Most likely the community 
began to see the Baptist in this role, as Acts 10 and 13 sug­
gest, and the notion was appropriated by both evangelists.

Our second example stems from the resemblance between the 
material in John 6 and Mark 6-8. The Markan chapters contain 
two accounts of the feeding of a multitude, of course, which 
complicates matters, but in general the sequence of events is 
as follows: feeding of the multitude (Jn. 6:1-15; cf. Mk. 
6:31-44; 8:1-10); walking on the sea (Jn. 6:16-24; Mk. 6:45- 
54; cf. Mk. 8:10, following the second feeding miracle, which 
also involves a crossing in a boat, but without a walking on 
the sea); seeking a sign (Jn. 6:30; Mk.,8:ll); discourse on 
bread (Jn. 6:35-59; Mk. 8:14-21); confession of Peter (Jn. 
6:60-69; Mk. 8:27-30); betrayal and passion (Jn. 6:70-71.; Mk. 
8:31-33). Particularly striking is the fact that the miracle 
of walking on the sea appears intrusive in its Johannine con­
text, separating the bread miracle and the discourse on bread, 
which fact suggests that the linking of this miracle with the 
miraculous feeding is traditional.

If this sequence is indeed traditional, then it appears 
to be John who preserves the more primitive arrangement, for 
traces in Mark can still be found of the Johannine arrange­
ment: 1) The first feeding in Mark is preceded by a refer­
ence to teaching, the content of which is unspecified; in 
John 6, a long teaching in the synagogue does accompany the 
miracle, though it follows it. 2) The miraculous feeding is 
associated, by the .vocabulary employed, with the eucharist, an 
association which is clear in John. 3) The confusion of geo­
graphical detail following the walking on the sea implies that 
Mark· has brought together originally unrelated material; it is 
then possible that the feeding miracle in Mk. 8 is a doublet, 
and that the walking on the sea originally continued with the 
request for a sign, σημέτονάπο τοΰ οΰρανόΰ in Mk. 8:11 re­
ferring not to the feeding in Mk. 8 but to the one in. Mk. 
6. 4) The discussion of bread and leaven which follows sug­
gests a polemic connection between the miraculous feeding and 
the demand for a sign (probably involving the anxiety and mis­
understanding of the disciples), which is also reflected in 
John.10

Paul Achtemeier rejects the traditional linking of the 
feeding of the five thousand with the walking on the sea, pro­
posing instead two pre-Markan miracle catenae, one ending with 
the former, the second beginning with the latter.H In order 
to make catena II jibe with catena I, Achtemeier is forced to 
reorder the events therein, moving the blind man of Bethsaida 
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from its place after the demand for a sign to a place.after 
the walking on the sea. This creates the common order of the 
two catenae, but it ignores (and destroys) two very similar 
sequences existing in the present text following the two mir­
aculous feedings:

Mk. 6:30-44 Feeding 5000 Mk. 8:1-9 Feeding 4000
:45-52 Crossing to 

Bethsaida
:10 Crossing to 

Oalmanutha
Loaves not :11-13 Versus Pharisees

understood :14-21 Loaves not under­
stood

:53-56 Landing; sick 
come

:22 Crossing to 
Bethsaida 
Sick come

7:1-23 Versus Pharisees :23-26 Spittle healing
. :24-30 To Tyre-Sidon 

. healing
of blind

:31-37 Spittle healing 
of deaf

:27 To Caesarea
Philippi^-2

If 7:1-23 is omitted and 8:22-26 moved to a position following 
6:51, as Achtemeier would require, the above double sequence, 
whatever its significance, must be dismissed as coincidental.

If the Fourth Gospel is brought into consideration, this 
argument may be extended still further. We have already dealt 
with the traditional linkage between the feeding of the 5000 
and the walking on the water. But in fact the linkage is not 
merely two-fold, but four-fold, continuing in both John and 
Mark to the demand for a sign and the confession of Peter. Tn 
both gospels the seeking of a sign is associated with a dis­
course on bread, one that centers on the inability of Jesus' 
hearers to understand the miraculous feeding. In t^oth Mark 
and John, then, the confession’is set in the general context 
of the failure of men to understand who Jesus is or his true 
mission. In both, Jesus then turns to his disciples, challeng­
ing, them, and it is Peter in both traditions who answers. If 
Haenchen. is correct that Mk. 8:27—9:1 is a composition of the 
evangelist, then it is all the more curious that John should 
preserve such a similar scene, in roughly the same place. In 
John, too, as Haenchen observes’/ the question of Jesus pro­
vokes the ChristologicAl title, and in John as in Mark Jesus 
then rejects one of the disciples as a devil, though in John 
it is no longer Peter, but Judas.13 This last may be due 
either to. ambivalence in the tradition or to John's well-known 
tendency to emphasize Judas' evil character, probably the lat­
ter (cf. Jn. 12:6; 13:27). While the details are beyond our 
scope, the additional Markan material in ch. 7-8 can be ex­
plained via Markan theological interest in the bread and the 
lack of understanding of the disciples.

Two provocative examples from the passion narrative will ■ 
conclude our presentation of Markan tradition found in John.14 
Both Mark and John agree on the betrayal by Judas (though the ■ 
kiss of the betrayer is lacking in John), and the injury to 
the high priest's Slave. Eta Linnemann argues that Mark has 
constructed this episode, combining a biographical apophthegem 
(14:43, 48, 49b), a betrayal narrative (J.4:44-46, with
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14:1, 2, 10, and Ila),, and a disciple narrative (14:47, 50-' 
52).15 Certainly v. 48,-49 are intrusive in their present con­
text, but it is difficult to imagine v. 47, 50 existing inde­
pendently of v. 43.1° If,the logion and the betrayal narra­
tive are eliminated, what remains duplicates the Johannine 
order in 18:3, 10-11. The typically Johannine dialogue in 
v. 4-9 is, of course, redactional. It is apparent from both 
gospels that traditions concerning this moment circulated free­
ly, and the coincidence between the basis of the Markan con­
struction and its Johannine parallel is striking.

Both Mark and John then’ proceed to an interrogation of 
Jesus by one or more Jewish officials. In Mark the incident is 
a full-fledged trial of Jesus by the Sanhedrin, while John re­
ports only an interrogation of Jesus by Annas. But some fea­
tures of the Markan narrative suggest a growth of the tradition 
(δΐρχιέρεΰς in the singular in 14:53a, 60, 61, 63 in the plural 
in 14:53b, 55; the double introduction to the narrative in 
14:53 and 55), and others suggest theological tampering (the 
confession of 14:62, the collection of Christological titles 
in 14:61-62) .

Donahue's analysis of 14:53 is particularly instructive, 
suggesting as it does that Mark is building upon a tradition 
that Jesus was led before a Jewish official. The use of 
άτταγεϊν, a technical term for leading people to trial which 
is rare in Mark, and the mention- of the high priest in the 
singular are traditional elements in the verse. παρΌδίδβναι 
here, as at 15:1, probably represents a pre-Markan tradition 
concerning the "handing over" of Jesus to his enemies. V. 53b, 
in which the leading away becomes a formal trial, shows the 
following signs of Markan composition: the use of "all," καί 
parataxis, a compound of έρχέσθαι, and the phrase "the chief 
priests and the elders and the scribes" (cf. 14:43). Donahue 
further argues that the very verses which give the narrative 
its character as a trial are those which show the strongest 
evidence of Markan language and style, viz., 14:53b, 55, 57- 
59, 61-62, and 64.17

None of this seemingly Markan material affects the se­
quence of the narrative as a whole, and none of it appears in 
John, who reports that Jesus was taken to Annas (described as 
δ άρχιερεΰς) for questioning. The questioning is typically 
Johannine dialogue, and such Markan trial details as the San­
hedrin assembly, the calling of witnesses, and a formal con­
demnation are lacking. Particularly significant in John are 
the absence of Mark's "I am" and his Son of Man. saying, both 
common elsewhere in the Fourth Gospel, and the formal condem­
nation by the Jews, which would suit Johannine theology.

John further resembles Mark in mentioning a second ses­
sion before the Jewish authorities (18:24, 28; cf. Mk. 15:1). 
Brown, following Bultmann, ascribes the two sessions in Mark 
to the combination of sources,but as we have seen, the tra­
dition underlying the Markan trial is not 15:1 but 14:53a. 
Thus the Markan tradition seems to have contained two sessions, 
an interrogation before a Jewish official, a second before the 
counsel as a whole, the details' of which are not recorded. 
This receives at least partial corroboration from Luke, whose 
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single morning session is not (pace Brown) a doublet or Mark's 
night session (it is not a trial), but of the morning session, 
which traditionally included the whole council.19

When the texts of Mark and John are examined as above in 
the light of Johannine use of a pre-Markan structural tradition 
Or traditions, the coherence between the outlines of the two 
gospels' appears to be rooted in the early kerygmatic tradi­
tions. The beginnings of the development of ,a gospel outline 
are already visible in the kerygma Of Acts and Paul. In the 
speeches of Acts and in the kerygmatic passages of I Cor. 15 
and Rom. 8 the focal point is the proclamation of Christ's 
death and resurrection. But this basic pattern could be ex­
panded by the taking up of details from the ministry of Jesus 
or by the expounding of a particular section of the kerygma. 
I Cor. 11:23-26 and 15:3-7 are evidence of the early felt need 
to illustrate the motifs of the kerygma. Acts 10:37 and 13:23- 
25 reflect the addition of the figure of John the Baptist to 
the proclamation, while Jesus' miracles are the subject of 
2:22 and 10:38. Most interesting of all, perhaps, is Bult- 
mann's detection of what we'might call a "Pilate trajectory," 
beginning with the addition of Pilate to the kerygma in Acts 
3:13 and 13:28. This was expanded, almost to the level of a 
dramatic episode in I Tim. 6:13 (cf. Ignatius' mentions of 
Pilate in Tr. 9:1; Sm. 1:2; Mg. 11:1), before it achieved 
credal form in the Symbolum Romanum. "As more and more exact 
and stable formulas grow out of the kerygma and gradually 
crystallize into creeds', so there develops out of the kerygma 
the literary form; Gospel [emphasis Bultmann's]," Bultmann 

^concludes.

Bultmann conceived of this development primarily in terms 
of the addition to the kerygma of the various elements of the 
gospel tradition—miracle stories, apophthegms, logia, etc. 
But more important than this in the development of the liter­
ary form itself was the addition—to a kerygma already begin­
ning with John the Baptist and ending with the passion and 
resurrection—of a central section dealing with the life of 
Jesus, into which pericopes would later be fit by the evangel­
ists. It is this level of the literary development of the 
kerygma which is reflected by the outline of Mark and John. 
That is to say, the biographical impulses in early Christian­
ity which developed the synoptic tradition out of the Pales­
tinian church not only produced individual pericopes, but also 
shaped (or provided the means for shaping) those pericopes into 
the literary form we call a gospel.

Such reconstructions as Fortna's Gospel of Signs and Dor- . 
meyer's Acts of a Martyr provide evidence of the existence in 
early Christianity of narrative forerunners Of our extant gos­
pels, deficient in teaching material, dialogue, and detail 
even when compared to Mark. These appear to lie in direct line 
with the developing schema of the kerygma of Acts and Paul, 
with the gospel outline we have observed in Mark and John being 
an intermediate stage. One of the chief difficulties with cur­
rent theories of gospel composition is their neglect of this 
trajectory. The notion that Mark alone is responsible not 
only for the contents of his gospel but also for its shape—' 
i.e·, for the presentation of the proclamation about Jesus 
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through the presentation of his ministry and passion—ignores 
the prior existence of this format in the apostolic kerygma, 
and cuts Mark off from'the form of the very well-springs of the 
Markan tradition. Similarly, in the case of the Gospel of 
Signs we have a complete gospel containing no teaching material 
except for narrative conversations. But hOw was this gospel 
constructed? A signs source,-like the one Bultmann hypothe­
sized for the canonical gospel, is possible, as is a passion 
narrative. But as Barnabus Lindars remarks, "What does seem 
unlikely is that the Gospel form, such as was achieved by Mark, 
should be reached simply by joining together a book of signs 
and a passion narrative.1,21 These two elements had begun to be 
joined long before, in the proclamation· of the early church. 
Though,the author of the signs gospel has been even freer with 
his tradition than was Mark, the traces of the Kerygma in its 
narrative development are nonetheless still visible, and they 
provide the link between the Fourth Gospel, the kerygma of the 
early church, and the gospel form of Mark.

James Robinson argues quite correctly that "...in view of 
the plurality of kerygmatic trends in primitive Christianity, 
and their history of religions parallels, the view that one 
distinctive Gattung Gospel emerged sui generis from the unique­
ness of Christianity seems hardly tenable.but we are not 
limited to such a view if we cease to consider the gospels of , 
Mark and John in isolation from one another. Rather we see 
emerging from primitive Christianity, to use Robinson's own 
word, a gospel trajectory, displaying gradual expansion of one 
form of the kerygma into a primitive outline of Jesus' life. 
The process of development and growth which produced the out­
line then continued until it ultimately produced the two most 
distinct examples (Mark and John) of a genre whose fundamental 
format had already been determined by the primitive community. 
The origins of the gospel genre then lie neither outside 
Christianity nor in some unique trait inherent and-universal 
within the early church, but in the history of proclamatory 
tradition.

That this particular trajectory was not the only one is 
indicated by .the work of Helmut Koester on heretical gospels. 
Koester contends that "Only the gospels which are developed 
out of the passion narrative (Mark and John), and the gospels 
dependent upon Mark (Matthew and Luke), have a genuine claim 
to the title 'gospel·. '"23 The kerygmatic trajectory of which 
we have been speaking makes it clear that we must include with 
the passion the ministry of Jesus, for it was the interest of 
certain primitive Christian groups in the- "biographical" sec-^- 
tion of the kerygma that'led to the expansion of that section 
and eventually to the gospel outline· But other directions of 
development- were possible. , Koester's work suggests that.logia 
gospels and revelation gospels were produced by groups with no 
interest in the circumstances of the ministry or passion of 
Jesus, while miracle-sources or. aretalogies similarly were 
created and preserved in communities with an interest in the 
ministry of Jesus, but none in- the passion. Mark and John 
then were the products of evangelists who considered that
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" · . · traditional material could be understood and inter­
preted as words and' works of that Jesus who is the Lord, who 
suffered and was crucified.1,24 And the outline of both gos­
pels was at bottom the product of a community or series of 
communities for which both Jesus' ministry and passion were 
essential.

Certainly the traditional format could be interpreted in 
quite different ways, as the style and content of the Second 
and Fourth Gospels demonstrate. And the outline was flexible, 
with each evangelist adding, editing, rearranging, as he 
sought to mold tradition with theology and to paint his own 
unique portrait of faith. But both evangelists shared not only 
a common conviction of the identity of Jesus, but also a com­
mon commitment to the manner of its proclamation. The shape 
of both gospels, like that of the developing kerygmatic out­
line on which they were founded/ was determined in the end by 
the awareness that only the full account of what Christ did 
could adequately proclaim who he was.
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S 277 COMMON ELEMENTS IN THE OUTLINES OF MARK AND JOHN
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The thesis of this study is that canonical Mark is one of 
the sources of the Fourth Gospel. If this thesis is correct, 
one should expect that the main outline of Mark would be re­
flected in John and that individual pericopes in John should 
reflect words, phrases and/or concepts peculiar to Mark. It 
is further important that these be found in the various por­
tions which some source critics have assigned to different 
sources. If John only shows an outline that parallels Mark, 
it might come from a common source; if John also reflects pe­
culiar words, phrases and/or concepts, especially if these 
come from material identified as from the final redactor of 
Mark,.it shows that John or one of his sources used canonical ' 
Mark, but if this material is found throughout the Gospel, 
then the thesis that the author of the Fourth Gospel used Mark 
as one of his sources is established.

There are certain presuppositions which underlie, this 
study. One is that unless there is a compelling argument 
against the use of known documents, it is better to posit 
known documents as sources rather than hypothetical documents 
or oral traditions. We know, of course, that the early church 
knew and used oral tradition, and we also know that it had 
documents, such as Q, which were lost. But the number of hy­
pothetical "lost" documents which scholars suggest require 
that the early church was extremely careless with its literary 
heritage ,and that the ravages of time have been especially 
cruel so that much of it has disappeared without a trace. 
True, it happened to Q. But the appeal to a lost document or 
an oral tradition should be a last resort,, turned to only when 
all other attempts to explain the evidence fail.

A second presupposition is the priority of Mark. Both 
the dates for the writing of the Gospels and the order in 
which they were written are no longer regarded as established 

. facts, but consensus would .still seem to favor Mark, Luke, 
Matthew and John as the order of writing,2 therefore Mark 
would have been available for the author of John to use.

A third presupposition is that John comes from a charis- 
matic community. In his Presidential address to our Society 
last year Prof. Raymond E. Brown characterized the Johannine 
Community as one which was distinguished from the "Apostolic 
Churches" primarily by a "very high Christology" altho he did 
note that they placed a priority on "unity with Jesus.Cull- 
mann has a somewhat similar view of the Johannine Community, 
altho he feels that the main point of difference between it 
and the Apostolic Churches was over the question of the Temple. 
At the same time he notes the Evangalist had an awareness of 
"being inspired by the 'spirit of truth'Despite James M. 
Robinson's strong but unargued warning that the calling of 
John a "spiritual gospel" was one of the major hindrances to 
critical study of the gospel,5 the assumption of this paper is 
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that While both Brown and Cullmannhave recognized a pneumatic 
element in the Johannine community, neither has stressed it 
adequately, that indeed the primary difference between the 
Johannine Churph and the Apostolic Church may well have been 
the stress that the former put on the guidance of the Spirit 
in the affairs of the church rather than the authority of 
tradition.°

A correlary to the charismatic assumption is that the 
evangelist used his sources in a free manner. While persons 
other than charismatics can use sources freely, charismatics 
have a strong tendency to do so because their source of au­
thority is not in a received text or tradition but in the 
guidance of the Spirit. Cullmann speaks repeatedly of the 
evangelist as "a very strong literary and theological person­
ality” who was "not content to reproduce these traditions 
according to certain individual points of view which can be 
investigated by means of 'redaction criticism'."7 Freed has 
shown us that the evangelist exercised greater freedom than 
any other New Testament writer in his use of the Old Testa­
ment.® If he could exercise this kind of freedom with mater­
ial that was already canonized, why should we not expect him 
to treat non-canonized material with even greater freedom?

Comparison of Basic Outlines (See "Condensed Parallel Outlines 
of Mark & John, Appendix.)

Both Mark and John are divided into two basic parts.
Part ,1 deals with the ministry of Jesus and Part II deals with 
the final Judean ministry. In Mark Part I deals exclusively 
with a Galilean ministry, while in John an essentially Gali­
lean ministry.is interrupted by two journeys to Jerusalem 
(Jn. 2:13-4:42; 5:1-47, I.D, E, G on outline) and the call 
of Andrew and Simon is placed in Judea (Jn. 1:45-52, I.B on 
outline). An earlier study done by this writer has shown 
that these changes can be explained in terms of the theolog­
ical and literary interests of the Fourth Evangelist.® When 
these sections are removed, the remaining outline of John 
parallels Mark very closely both as to Jesus' movements, 
activities, and other themes. He leaves out some Marcan ma­
terial, primarily at the point of the doublet dealing with 
the feeding of the multitude, where John skips from the con­
troversy over bread and tradition (Mk. 7:1-23 to dialogue 
regarding bread that follows the second feeding in Mark (8:14- 
21) and the transfiguration, which John leaves out for theo­
logical reasons—it does not fit his Christology. The common 
points, in order, in the first part are

Mark John

l:7f. John the Baptist's messianic 
preaching

1:19-28

1:14 Jesus goes to Galilee 1:43
1:23-28 First miracle (to be dis­

cussed below)
2:1-11

1:21-3:6 . Jesus at Capernaum 2:12
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. 3:7 Jesus in Galilee (Capernaum, 
where Jesus had been acc. to 
Mk, was in Galilee, but Mk.

4:43-54

3:7-12
notes movement here.) 
Healings (Mk., many; Jn., 4:46-54

6:1-7:24
healing at Cana) 
Jesus’ movement in Galilee 6:1-7:9

6:31-44 Feeding of the 5,000 6:1-14
6:45-54 Walking on the water 6:15-21
7:1-23 & Dialogue re. bread 6:22-65

8:14-21
8:27-30 Peter's confession 6:66-71
7:31 & 9:30 Jesus goes about Galilee 7:1

A comparison of the second part of the outline shows 23 
items with a common theme in a common order. These, together 
with, the thirteen items noted above, give a total of thirty- 
six pericopies with common theme and common order. It is true 
that the development of the material within these units is 
often very different,.but they do have significant points of 
contact as to theme and/or movement of Jesus. .

In addition to these thirty-six units, John has fourteen 
pericopies that are similarly related to Mark, but are not in 
the Marcan sequence. These items, in the Johannine order, are

Mark John

1:16-20 Calling of disciples 1:35-51
2:18-22 - References to "new wine" S 

"bridegroom" (As "first mir­
acle" this parallels Mk. 1:21- 
28. See discussion below.)

2:1-11

11:15-19 Cleansing of Temple 2:14-22
3:1-6 Sabbath Controversy 5:10-15
3:31-35 Jesus estranged from family 7:2-9

10:30f. Prediction of passion 7:11-36
11:27-33 Dispute over Jesus' authority 8:12-59
8:22-26 Healing of blind man (this 

parallels Mk. 10:46-52, but 
Jn. passage also as affinities 
with Mk. 8:22-26.)

9:1-41

3:13b-30 Charge that Jesus is demon­
possessed

10:19-21

10:1 Jesus beyond Jordan 10:40-42
14:3-9 Mary anoints Jesus' feet 12:1-8
10:35-45 Disputes over first place in

Kingdom (
13:3-16

9:33-35 Servant theme 13:12-17
1'5:2-15 Pilate's verdict (Jn. divides 

trial into two parts, so ver- 
diet is out of Marcan 
sequence.)

19:4-16

It will be noted that in three instances above-.-first miracle, 
healing of blind man, arid first place in kingdom-servant 
theme—the Fourth Evangelist seems to be combining material 
from two Marcan sources into a single unit, so that we now
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have a total of fifty Marcan units that have thematic rela­
tionship to forty-seven Johannine units, with thirty-six bf 
these being in sequence. This would seem to be compelling 
evidence that the Fourth Evangelist is familiar with the 
Marcan outline, or that they both know a common outline.

Examination of a parallel unit for peculiar words, phrases 
and/or concepts. .

The space limitations imposed upon this study will not 
permit a detailed analysis of each parallel unit for similar­
ities—a project that must be undertaken to complete this 
study. At this point one unit, the first miracle, will be 
examined in an effort to see whether the Johannine and Marcan 
stories, which at first glance seem so dissimilar, show any 
relationship; and, whether this relationship can be attribut­
ed to sources or must come from the canonical writers.

The Marcan first miracle (1523-28) is the healing in 
Capernaum of a demon-possessed man. Before he is healed, the 
demon (singular) cries out to Jesus "ti hemin (plural) kai 
soi." The Johannine first miracle is the turning of water 
into wine at Cana. Here, before the first miracle is per­
formed, Jesus addresses his mother, "ti emoi kai soi." This 
is a very unusual Greek idiom. It occurs four times in the 
Septuigent (Judges 11:12, I Kgs. 17:18, II Kqs. 3:15 and II 
Chron. 35:21), where its meaning is "What is there common to 
us?" Essentially the same idiom, with variations as to num­
ber, or with a noun for one of the pronouns, is found four 
times in the Septuigent (II Sam. 16:10; 19:22, II Kgs. 9:18 
and Jos. 22:24.10 It occurs four times elsewhere in the 
Gospels (Mt. 8:29, Mk. 5:7, Lk. 8:28 (all parallels) and 
Lk. 4:33f.) in all of these Gospel uses the phrase is on the 
lips of demons who use it to testify that Jesus is of a dif­
ferent and higher nature than they, before he exorcises 
them.11 The fuhction of the phrase in John is the same as it 
is in Mark: it is a recognition that Jesus is a superior be­
ing. However, there are no demons in John, so the expression 
cannot come from a demon. Further, except for the testimony 
of John the Baptist, Jesus always bears witness to himself in 
the Fourth Gospel, so it follows that the Fourth Evangelist 
puts the expression on the lips of Jesus to designate that he 
no longer has anything in common with his earthly mother—he 
is now the divine being moving through history. This is done, 
as in Mark, before the first miracle can be performed. The 
Evangelist may have been influenced by the alienation between 
Jesus and his family (Mk. 3:31-35) in having this idiom ad- 
dressed to his mother. It is significant to note that Fortna 
holds that this verse is not from the signs source.12

There is also a thematic relatidnship between the Cana 
miracle and Mk. 2:18-22. Jesus there talks about a bridegroom 
and about new wine. The "bridegroom" is an obvious reference 
to the presence of Jesus as messianic figure and the "hew 
wine" to the spiritual religion which replaces the old. In 
the Fourth Gospel the first miracle is set at a wedding, and 
a major theme running through the story is the new wine which 
the just-announced messianic figure makes available.12 The 
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meaning of this miracle is clearly that, while the Spirit can 
only be given after the Hour has come, the new religion of 
Jesus is clearly superior to the rites of Judaism. John 2:4f. 
does not come from the signs source as determined by Fortna·. 
Is it not possible, even probable, that the Fourth Evangelist, 
with his charismatic freedom, has "created" his first miracle 
out of Mk. 1:22-28; 2:18-22 without any dependence on a lost 
source? If he had a signs source, I thipk we have demonstrat­
ed a use of.canonical Mark by the Fourth Evangelist.

Summary.

The overall outlines of Mark and John have been compared 
and a surprising agreement in major structure has been found. 
The major disagreement—the early visits to Jerusalem—-can be 
explained on theological and literary grounds.

When the individual units within the outlines are ex­
amined, we find fifty Marcan units that have a thematic re­
lationship to forty-seven Johannine units, with thirty-six 
df these in sequence.

A single unit has been examined in detail, the first mir­
acle as recorded in each Gospel. It is recognized that this 
is a major limitation of this paper; that to be complete, such 
an examination should be made of all parallel units, and such 
a study is projected, but'it would go. far beyond the limits 
imposed upon this paper. This examination found that, in 
spite of great differences in the two stories, there are sig­
nificant points of contact: (1) The same unusual Greek idiom 
found in both stories, where it serves the same purpose; (2) 
the Johannine pericope has common themes—bridegroom and new 
wine—with a second Marcan passage (2:18J22), which is not too 
far ahead in the Marcan outline; and (3) the common idiom 
comes, from a passage that Fortna holds to be from the Evangel­
ist rather than from the Signs source. These three points 
suggest that the Fourth Evangelist may have "created" his 
first miracle out of the Marcan material, or that, at the very 
least, he revised a Signs Source in the light of his knowledge 
of canonical Mark.14

These findings would seem to sustain the thesis that can­
onical Mark is one of the sources of the Fourth Gospel.

NOTES

1. H.M. Teeple, The Literary- Origin of the Gospel of John 
(Evanston: Religion & Ethics Institute, 197.4) p. 142, 
argues that the Signs Source used canonical Mark.

2. Werner Georg Kummel; et al., Introduction to the New 
Testament 14th ed., (tran. by A.J. Mati'll, Jr75 (N.Y. : 
Abingdon Press, 1966), dates Mark c.70, Luke between 70 & 
90, Matthew between 80 and 100, and John "in the last 
decade of the first century."

3. Raymond E. Brown, "Different Religious Groupings in the 
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Johannine Purview of the Late First Century." mimeo­
graphed chart distributed in connection with his Presi­
dential Address, Society of Biblical Literature, San 
Francisco, 1977.

4. Oscar Cullmann,(John Bowden, tr.) The Johannine Circle 
(Philadelphia: The Westminster Press, 1976) p. 8.

5. James M. Robinson, Remarks made at the SBL Consultation 
on the Relationship between the Gospels of Mark and John, 
SBL Annual Meeting, San Francisco, 1977.

6. While it is not concerned about the Johannine community, 
the book that places the most emphasis on the signifi­
cance of the Spirit in the Gospel of John is Ernest C. 
Colwell and Eric L. Titus, The Gospel of the Spirit (N.Y.: 
Harper and Brothers, 1953). Cf. Felix Porsch, Pneuma und 
Wort: Bin exegetischer Beitrag zur Pneumatologie des 
Johannesevangeliums. Frankfurter Theologische Studien, 
16 (Frankfurt a.M.: Knecht, 1974). A review of Porsch by 
D. Moddy Smith appears in JBL, Vol. 96, No. 3. (1977) 
pp. 458-9.

7. Cullman op. cit., p. 7, cf. pp. 5, 13, 94.

8. Edwin D: Freed, Old Testament Quotations in the Gospel of 
John, (Leiden: E.J. Brill, 1965) the whole study is rele­
vant;, but especially the conclusions drawn on p. 127.

9. Arthur H. Maynard, "Did Jesus have an Early Judean Minis­
try?" Paper read to the Society of Biblical Literature, 
1959. , '

10. A fifth use of the idiom, with greater variation, is 
found in Hos. 14:8; aut5 eti kai eidolois, (What to him, 
yet, and to idols).

11. Raymond E. Brown, The Gospel According to John (The 
Anchor Bible. N.Y.: Doubleday & Co. 1966) vol. I, p. 99, 
has a good discussion of this phrase as a Semitismt

12. Robert T. Fortna, The Gospel of Signs (Cambridge: Uni­
versity Press, 1970) pp. 31f.

13. An excellent discussion of "new wine"'as Spirit, and its 
relationship to "my hour" (which helps remove some of the 
"inconsistencies"'many commentators find with w. 4f.) is 
found in Eric L. Titus, The Message of the Fourth Gospel 
(N.Y.: Abingdon, 1957) pp. 87f.'

14. H.M. Teeple, op, cit., assigns the common idiom to the 
Signs Source 7p. 171). If Teeple rather than Fortna is 
followed, Teeple's argument that the author of the Signs 
Source knew Mark is sustained at this point, and revision 
of the Signs Source by the Evangelist is not.
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Appendix
CONDENSED PARALLEL OUTLINES OF MARK & JOHN 

(Only parallel sub-points are noted)1

I. The 
A.

Mark

Galilean Ministry (1-9) 
John the Baptist (1:1-8)

2. John's messianic 
preaching (1:7 f.)

Prologue (1:1-18)
I. The Ministry (1:19-7:9)

A. John the Baptist (1:19- 
34)
1. John's messianic
* preaching (1:19-34)

B. The temptation of Jesus 
(l:12f.)

B. The call of disciples 
(1:35-51)

c. Jesus in Galilee (1:14- 
9:50)

C. Early Galilean ministry 
(2:1-3:12)

3. Teaching & first mir­
acles at Capernaum— 
ti hemin kai soi 
71:21-38)

1. First miracle, new 
wine at wedding, 
Cana—ti emoi kai soi 
(2:1-11; see also Mk. 
2:18-22)

5. Jesus returns to 
Capernaum (2:l-3:6)

2. Jesus at Capernaum 
(2:12)

D. Jesus goes to Jerusalem 
for Passover (2:13-3:36)

E. Jesus returns to Galilee 
via Samaria (4:1-42)

6. Jesus to Sea of Gali­
lee (Capernaum was on 
the sea, but Mk. 
notes movement here; 
3:7-5:43) 
a. Healings (3:7-12)

F. Jesus in Galilee (4:43- 
54)

Healing of Nobleman’s 
son at Cana

G. Jesus to1 Jerusalem for 
"a feast of the Jews" 
(5:1-47)

7. Jesus goes about Gal­
ilee (6:1-7:24)

e. Feeding of the
5,000 (6:31-44)

f. Walking on the 
water (6:45-52)

H. Jesus goes to "other 
side of, the Sea of Gal­
ilee" (6:l-7:9)
1. Feeding of the 5,000 

(6:1-14)
2. Walking on the water 

(6:15-21)

1. Author will have full outlines available on request at the 
Annual Meeting.
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Condensed Parallel Outlines of Mark. & John, p.2

Mark John

h. Controversy with 
Pharisees over tra­
dition & bread 
(7:1-23)

3. Dialogue re. bread 
from heaven (6:22-65, 
see also Mk. 8:14-21)

10. Jesus goes to Caesarea 
Philippi (8:27-9:30)
a. Peter's confession 

(8:27-30; see also 
Jn. l:41f.)

4. Peter's confession 
(6:66-71)

11. Jesus passes through 
Galilee (9:30-50)

5. Jesus goes,about Galp 
ilee (7:1; see also1 
Mk. 7:31)

ΙΓ. The Judean Ministry (10:1- 
16:8)
A. Journey to Jerusalem 

(10:1-52)

II. The Final Judean Ministry 
(7:10-20:31)

A. To Jerusalem for Taber­
nacles (7:10-10:21)

1. Jesus to Judea & be­
yond Jordan (10:1)

1. Jesus to Jerusalem 
privately (7:10)

2. Teaching re. divorce 
& adultery (10:2-12)

5. (Woman taken in ad­
ultery—textual 
problem, but note 
Marcan parallel;
Jn. 7:53-8:11)

7. Healing of blind ■ 
Bartimaeus (10:46-52)

7. Healing of blind man 
(9:1-41; parallel, 
also see Mk. 8:22-26)

B. Feast of Dedication 
(10:22-11:54)

B. Passion Week (11:1-16:8) C. Passion Week (11:55- 
20:30)

1. The triumphal entry 
(11:1-11)

4. The triumphal entry 
(12:12-9)

15. Passover meal (14:17- 
25)

a. Jesus announces 
betrayal, 11 amen 
leg5 humin hoti 
eis ex humon para- 
dOsei”me,"
(14:17f.)

b. Judas identified 
(14:19-21)

7. Last Supper (day be­
fore Passover) 
(13:1-17:26)
b. Jesus announces 

betrayal, ”amSn, 
amen lego humin

, hoti eis ex humSn
paradOsei me." 
(13:ϋ)

c. Judas identified
& departs 
(13:22-30)
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Condensed Parallel Outlines of Mark & John.n. 3

Mark John

16. Arrest & crucifixion 
(14:26-15:47)
a. To Mt. of Olives 

(14:26)

8. Arrest and crucifix­
ion (18-19)
a. To garden across 

Kidron (18:1)

d. Judas comes with 
crowd (14:43-46)

e. Disciple cuts off 
ear of high priest's 
slave,(14:47-50)

g. Jesus led to high 
Priest (14:53-65)

h. Peter's denial 
(14:66-72)

j. Jesus delivered to 
Pilate (15:1b)

k. Hearing before Pil­
ate, verdict 
(15:2-15)

1. Mocking by soldiers 
15;16-20)

m. Jesus & Simon carry 
cross (15:21) ,

n. Crucifixion

b. Judas comes with 
soldiers (18:2-9)

c. Peter cuts off ear 
of high priest's 
slave (18:10f).

d. Jesus led to high 
priest's father- 
in-law (18:12-23)

e. Jesus sent to high 
priest (18:24)

f. Peter's denial^ 
(18:25-27)

g. Jesus led to 
praetorium 
(18:28)

h. Hearing before 
Pilate (18:29-40)

i. Mocking by Sold­
iers (19:1-3)

k. Jesus carries 
cross (19:17)

1. Crucifixion
(15:22-39)

o. Twb Marys and Salome 
at cross (15:40-41)

p. Joseph of Aramathea 
requests permission 
to bury Jesus 
(15:42-45)

q. Joseph prepares body 
for burial (15:46)

(19:18-14)
m. Three Marys S the 

Beloved Disciple 
at cross 
(19:25-27)

p. Joseph of Arama-
' thea requests per­

mission to bury 
Jesus (19:38)

q. 'Joseph & Nico­
demus prepare 
body for burial 
(15:39-42)

17. Resurrection (16) 9. Resurrection (20)
a. Two Marys & Salome 

come with spices 
early on first day 
of week (16:If.) ,

b. See "young man in 
, white robe" who 

tells disciples to

a. Mary Magdalene 
comes to tomb 
early on first day 
of week (20:1)

c. Mary sees "two 
angels in white" 
(20:11-13)
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Condensed Parallel Outlines of Mark & John, p. 4

Mark John

meet Jesus in Gal­
ilee (16:3-8)

(End of authentic Mark)
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Louis T. Brodie
St. Vincent's Seminary, Boynton Beach,' Florida

Introduction: The slow progress in gospel relationship 
• research

By and large relationship between the gospels has been 
judged on the basis of obvious similarity. Even a synopsis as 
ambitious and complex as Aland's depends largely on this method· 
And through studying variations in texts which are obviously - 
similar some basic conclusions have been drawn - notably the 
dependence of Matthew and Luke on Mark.

But then the trail fades and we are left with a mass of 
texts which are very different from one another and therefore 
very difficult to interrelate. The problem comes to this: 
have we any method of establishing the relationship between 
texts which have no obvious similarity?

Creative rewriting as the key to unravelling gospel relation­
ships

It would seem that we can find an effective method once 
we look for relationships that are, not obvious, but creative. 
To some extent the evangelists' ability to use their sources 
creatively is already recognized. Thus the infancy narratives 
are generally accepted as a highly complex form of creatively 
rewriting several OT texts. But if Matthew and Luke could be 
so creative for two chapters, so bedazzling in their ability 
to reshape and synthesize the scriptures, why should we not 
expect equal creativity, equal evidence of the ability to re­
shape and synthesise, in the relationship between the gospels? 
And if John was such a creative thinker, so capable of rework­
ing the gospel message, it does not seem unreasonable to ask 
if he was not also a creative writer capable of reworking the 
gospel text. Thus perhaps the most important principle in 
tracing relationships between the gospels is to allow for 
greater creativity on the part of the evangelists.

This variety of forms of rewriting is not limited to the 
gospels. Chronicles involves a rewriting of Kings, Ephesians 
rewrites Colossians but in a different way, and 2 Thessolonians 
depends on 1 Thessalonians in yet another way. Further ex­
amples of the creative reworking of scripture are found in such 
texts as Wisdom, Judith, Hebrews and Revelation. And there is 
the world of midrashic rewriting, as yet largely unchartered,· 
both within and outside the bible.

It is useful, in passing, to note the enless types of 
creative reworking found in secular literature and art (G. 
Steiner, After Babel. Aspects of Language and Translation, OUP, 
NY/London, 1975, 424):

We find innumerable formal possibilities and shadings 
of change. These extend, as we have noted, from the

261



262

closest echo to the most remote, often unconscious
' reference, embedded resonance, or allusion. They 

range from an interlinear translation of Homer to 
the Homeric contours in Joyce...Transformations can 
proceed from linguistic to meta-linguistic and npn- 
linguistic codes.. The Homeric text can be set to 
music in its original wording or in translation. 
It can serve as caption to a painting or sculpture 
which illustrates one or another episode. But the 
painter, sculpture, or choreographer need not cite 
his source-text. He can image, reflect, or enact 
it with greater or lesser fidelity. He can treat 
it in a limitless variety of perspectives ranging 
from 'photographic1 mimesis to parody, satiric dis­
tortion or the faintest, most arcane of allusions. 
It is up to us to recognize and reconstruct the par­
ticular force of relation. (How soon does the gen­
erally alert but unaided reader catch the detailed 
echoes of David Copperfield in Dostoevsky's The Pos- 
sessed, or the kinship between the fable of Lear and 
that of Cinderella, particularly when the latter is 
cast in the form, say, of a ballet or a pantomime?)

Creative rewriting therefore means the reshaping of an ex­
isting text whether by minor variation or radical reformulation·

Creative rewriting between gospels: an illustration

As an illustration of how texts which have little obvious 
similarity might be related we take the two texts, the only 
two, which tell of Jesus weeping. Despite considerable differ­
ences the texts can be placed side by side:

John 11:34b-40 Luke 19:41-44

[1) Lord^ come 
and see.
Jesus began to cry.

And as he approached 
seeing the city . 
he wept over it,.

(2) The Jews therefore said, 
Behold how (ide pgs) 
he loved him.

saying,
If you had known (ei ignos), 
this day, what, brings you 

peace.

[3) But some of them said. 
Could not be that opened 
the eyes of the blind man

But now
It is hidden from your 
eyes.

(4) have also made it that 
this man should not die?

(5) Jesus therefore 
again being disturbed 
(palin enbrimomenos) 
Within Himself, 
came to the tomb.

"For the days shall come .upon 
you that your enemies shall 
throw up against you

. (par-embalousin) 
a rampart,
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(6) It was a cave 
and a stone lay on it.

and surround you
and press you in from all 

sides,

(4 )and they shall dash to the 
ground you and your 
children within you,

(7) Jesus said, Take away 
the stoned

and they shall riot leave a 
stone upon a stone in you.

(8) Martha, the dead man’s 
sister,

said to him, Lord by now 
it smells; it i$ four days.

because you have not known 
the time

(9) Jesus said to' her, Did I 
not say to you that if you 
believed you would see 
(ean pisteuses opse) 
the glory of God?

of your being overseen, 
(e-pisk-opgs)

In both passages the focus is on the eyes, and on the dire 
importance of their sensitivity. Sensitive eyes are the eyes 
that see God. (Jesus is sensitive to the point of weeping.) 
But there are Jews who do not appreciate open eyes and their 
direction is towards death. In other words both texts speak 
of the tension between faith and death. The similarity of 
detail is clearer when the images are analysed:

(1) Come, see, began to cry. Approached, seeing, wept.

(2) Behold love. Know peace.

(3) But the eye-opener [is 
ineffective]

But the eyes cannot see.

(4) Jewish comment on the re­
lationship between eye­
opening and death.

(5) The commotion within Jesus. 
[=his struggle with Satan, 
see R E Brown, John, 435.]

The battle of Jerusalem.

(6) Within a sealed cave. Shut in on all sides.

(4) The Jewish failure to see 
results in death.

(7) Removing the stone.· Removing the stones.

(8) Knowing and understanding 
the element of time.

Not knowing the time.

(9) Belief sees the glory of 
God.

Unbelief misses the activity 
of God.
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The most reasonable explanation of this similarity seems 
to be that one is a creative rewriting of the other. Obviously 
there are major differences between the texts, yet it is on the 
basis of a similarity rather than difference that relationship 
is established. Generally speaking significant" similarity 
establishes the existence of a relationship; significant dif­
ference does not disprove relationship. Thus when R E Brown 
(John, 397) is replying at one point to Bultmann's scepticism 
about John's dependence on the OT he does not deny the differ­
ences between the texts: "The question must not be whether... 
[the] symbolism is exactly the same...but whether there is 
enough similarity to suggest that the OT supplied the raw 
material for [the] creative reinterpretation.” Similarly here. 
If we simply stress the differences we are left without an ex­
planation of the similarities. If on the other hand we accept 
the similarities as basis for saying that one text is a rewrit­
ing of the other, then we can still explain the differences 
through the creativity of the rewriter.

Excursus: The danger of resorting to oral tradition

Probably the greatest danger when faced with gospel texts 
which have an enigmatic similarity is to look for an explana­
tion in oral tradition. Not only does this mean abandoning the 
search but it implies the most unlikely of explanations: that 
the fluid world of oral tradition could take some historical 
event such as the weeping of Jesus and decades later throw it 
up as two separate events, different in appearance but similar 
in structure and detail. How can something so fluid produce 
so precise a result? Unless of course we speak of a very 
stable if not rigid oral tradition. But then we are back with 
our problem: how could something which was so stable be given 
a very different appearance? However we go about it we are 
faced with a stable gospel narrative and with the fact that at 
some stage someone decided to radically rework that narrative. 
The simplest explanation seems to be that one gospel text >is a 
systematic rewriting of the other, and the<burden of proof lies 
with the person who explains the similarity through oral tradi­
tions or lost documents the existence of which is hypothetical.

Application to Mark and John

John 9.1-10.21 contains two distinct elements, the cure 
of the man born blind and the image of the Good Shepherd, yet 
it would seem (C H Dodd, Interpretation, 354-9) that it should 
be taken as a unit. In any case the text has a peculiar 
similarity to Mark 8,11-9.29. Thus:

1. The most obvious point of contact is the curing of a blind 
man. The texts are so different that generally no dependence 
is seen (Brown, John, 378; Schnackenburg, John, 65-66), but on 
closer analysis we find that John's account seems to reproduce, 
in altered form, almost every detail of Mark's narrative: 
a) The blind man is brought (Mark 8.22) or led (John 9.13) by 

others.
b) The cure does not take place where Jesus and the blind mart 

meet but away, outside the town, or at its extremity (out-. 
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side the village, Mark 8.23; at the pool of Siloam, John 
9.7).

c) The cure involves a process both of spitting and touching 
by hand (Mark 8.23; John 9.6).

d) There is a progression in the man's coming to vision: from 
seeing men vaguely to seeing them clearly (Mark 8:24f); 
from seeing Jesus first as a man, then as a prophet and 
finally as the Son of Man in whom he believes (John 9.11, 
17, 35-38).

e) The man remains excluded from the community in which we 
first find him: from the village (Mark 8.26); from the 
synagogue (John 9.22, 34).

f) In both texts, as the man is progressing to sight, there 
is an interrogation process, brief in Mark (έ.23), more 
lengthy in John (9.8-35). In both texts the man's reply 
involves the simple statement "I see" (blepo, Mark 2.24; 
John 9.15, 26).

2. Another fairly obvious point of similarity is the clash 
with the Pharisees. What John seems to have done is to take 
the two adjacent texts of Mark (8.11-21 on the perversity and 
blindness of the Pharisees; 8.22-26 the cure of the blind man) 
and to weld them into the single account (John 9) of the clash 
with the Pharisees -concerning the man born blind. And it is, 
precisely in Mark's Pharisee text that we find a prolonged and 
rather tense atmosphere of interrogation corresponding to the 
lengthy interrogation process in John (9,,8-35), In both texts 
the blindness is shared both by the Pharisees and the dis- 
ciple(s) (see Mark 8.15, 18), except that in John the Pharisees 
become entrenched in their blindness (John 9.39-41) while the 
disciple, the blind man, gradually escapes from it.

3. In both gospels the cure of tlje blind man is followed by 
texts dealing with the identity of Jesus, as Christ, (Mark 
8.27-30), and as the Shepherd (John 10.1-6). In more detail: 
a) Identity by recognition and contrast (Mark 8.27-29; John 

10.1-5). The identity of the Christ/Shepherd is estab­
lished largely through the link of recognition between him 
and his disciples: Peter, speaking for the others, recog­
nizes the Christ (Mark); the sheep recognize the voice of 
the shepherd. This identity is established in contrast to 
rival claims: The opinion of others that he is John the 
Baptist or one of the prophets (Mark); the would-be shep­
herds who use another entry or have another voice (John).

b)z The identity is surrounded by mystery (Mark 8:30; John ■
10.6) . In Mark we find mystery in the sense of secret - 
the disciples must tell nobody; in John we have mystery in 
the sense of mysterious parable - which the disciples could 
not penetrate.

4. Both texts continue by having Jesus elaborate his myster­
ious identity and role to the disciples: the Son of Man must 
die (Mark 8.31-9.1); the Good Shepherd lays down his, life 
(John 10.7-16). Further details:
a) There is a strong contrast to Jesus: Peter, who thinks 

like Satan (Mark 8.33); the thief who comes to steal and 
kill and destroy (John 10.10).

b) If anyone follows in the way Jesus indicates he will be 
saved (Mark 8.35; John 10.9).
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c) Jesus suddenly introduces the notion of mutual acknowledge­
ment:. the need not to be ashamed of the Son of Man, other-, 
wise the Son of Man will reciprocate that shame (Mark 8.38); 
the reciprocal knowledge of the Shepherd and his flock 
(John 10.15f), Both texts.note that this reciprocity is 
dependent on Jesus' connection with his heavenly father.

d) Finally both gospels refer to some special elusive group: 
some who shall not taste death until they see the kingdom 
of God (Mark 9.1); other sheep that shall be part of the 
one flock (John 10.16)

5. Both texts conclude the explanation of Jesus' identity 
by pointing out that even though he is going to die he is 
replete with power and love (Mark 9.2-13; John 10.17f). Thus 
in John's brief words about Jesus being loved by his father 
and having full power to lay down his life and take it up 
again we.have a summary of Mark's texton the power-filled 
transfiguration of the beloved son and oft its relation to 
Jesus' death and resurrection’.

6. Finally both texts emphasise that Jesus is able to work 
miracles (Mark 9.14-29; John 10.19-21). In other words just 
as Matthew and Luke had synthesised the cure of the epilectic 
demoniac from sixteen verses down to seven, (Mt 17.14-20;
Lk 9.37-43) so John seems to have synthesised it further, dis­
tilling its essence and adapting it to his own purposes. Thus 
Mark's recurring question about" being able or not being able 
to work the miracle of throwing out the demon (Mark 9.18,22f, 
28f ) is .summed up in John in the one verse which asks if a 
person possessed by, a demon is able to work a miracle. And 
what in Mark is a distinction (between the disciples and the 
crowd, 9.14, 28) in John has become a division (among the Jews, 
10.19).

Conclusion

The relationship of Mark 8.11-9.29 to John 9.1-10.21 may 
now be set in summary outline:

Mark 8.11-9.29 John 9.1-10.21

Clash with the Pharisaic The cure of the blind man
spirit (8.11-21).

The cure of the blind man 
(8.22-26).

and the clash with the 
Pharisees (chap 9).

The mysterious identity of The mysterious identity of the
Christ (8.27-30). Shepherd (10.1-6).

The Son of Man must die The Good Shepherd lays down
(8.31-9.1). his life (10.7-16).

The power-filled transfiguration The son, beloved of the
of the beloved son before his father, has power to lay down
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death and resurrection 
(9.2-13).

and take up his life (10.17f)

Jesus is able to drive out Jesus is not demonic - he is
the demon (9.14-29). able to cure (10.19-21).

It does not seem unreasonable to conclude that John has 
systematically rewritten the text of Mark. This rewriting 
process involves two major innovations in presentation: the 
highly dramatic form of the narrative concerning the blind 
man (John 9) and the striking image of the Good Shepherd 
(John 10.1-18). Thus the scattered events and changing images 
of Mark have been reworked into forms that are simpler and 
more memorable - into one dramatic event and one powerful image* 
His work therefore appears to be a creative synthesis not only 
of the content of the gospel but also of its form.
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This paper is a brief report to the consultation on the 
results of my own attempt, using Norman Perrin's suggestion, to 
develop criteria for arguing in specific passages the relation­
ship between the gospels of Mark and John.

The Perrin Suggestion

Perrin's suggestion about this relationship can be in­
ferred from his succinct remarks in two books published in 
1974. In The New Testament: An Introduction and specifically 
in the course of presenting an Introductorychapter on the 
Johannine literature, he used the work of his students, Werner 
Keiber and John Donahue, to make two points. First, since 
Keiber in a 1971 Markan Task Force project had concluded that 
Mark himself had been the virtual creator of the connected 
passion narrative, Perrin called into question "the very exist­
ence of a pre-Markan and non-Markan passion narrative extensive 
enough to have been the basis for (the highly similar narrative 
in) the gospel of John."3 Secondly, since Donahue in his dis­
sertation had argued that Mark himself had composed the trial 
scene (14:55-65) and had intercalated it into the denial story 
(14:53-54, 66-72), Perrin asserted that the fact that in the 
Fourth Gospel also the trial before the high priest (18:19-24) 
is set in the context of Peter's denial (18:15-18, 25-27) means 
that "the evangelist John must necessarily have known the gos­
pel of Mark.""

Shortly thereafter, in a chapter written to conclude the 
collection of his essays entitled A Modern Pilgrimage in New 
Testament Christology and specifically in the course of re­
porting his initial reflections upon the use of Son of Man in 
the gospel of John, Perrin made two points of his own. First, 
having argued earlier that Mark 14:62 is a Markan composition, 
he declared that "John 1:51 looks extraordinarily . . . like a 
translation of (this verse) into a Johannine idiom," and sec­
ondly, also having argued previously that the,use of exousia 
in connection with the earthly Jesus is a Markan contribution, 
he pointed to its occurrence in John 5:27."

In each of these four points, Perrin was identifying in 
the gospel of John something which he considered to be distinc­
tively Markan. Therefore, he clearly was suggesting a new ar­
gument for the discussion of the relationship of these two gos­
pels, viz., the argument that the evangelist John can be shown 
to have had knowledge of the gospel of Mark, because we can 
observe his use of elements of Markan redaction and composi­
tion. '

Perrin's suggestion was and is a new argument for the 
solution of this old and persistent problem in New Testament 
studies. In fact, in recent years the discussion of the prob­
lem has become increasingly controlled by scholars who have 
asserted John's independence of the Synoptic gospels. By
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John's independence they mean its lack of literary dependence 
upon the other canonical gospels, for, as the following brief 
review indicates, literary dependence is the primary category 
upon which the discussion has focused for the last one and one- 
quarter centuries.

The Discussion Prior to Perrin ~

In the first ninety years of this period, from c. 1850 
to c. 1940, the existence of literary dependence was the 
scholarly consensus. Prompted in no small measure by F. C. 
Baur's schema of the history of primitive Christianity, the 
majority of scholars held, in summary, that the evangelist John 
had written after the other evangelists and in a context which 
was quite different from theirs. Moreover, his gospel, they 
said, exhibits many points of agreement with the others, espe­
cially in the use of words and phrases, and its general outline 
is the same as that of the gospel of Mark, which source critics 
had identified as the first of the Synoptics to have been writ­
ten. Therefore, most scholars concluded that the gospel of 
John surely is dependent literarily upon the gospel of Mark 
(and perhaps also upon that of Luke), and the main point for 
their discussion shifted to the fourth evangelist's intent 
with reference to these other gospels. Did he write to inter­
pret them, to supplement and sometimes to correct them, or to 
supplant them?'

Around 1940, however, there appeared two books which 
began the eventual overthrow of the prevailing consensus of 
literary dependence. The first of these books, Percival 
Gardner-Smith's Saint John and the Synoptic Gospels (1938), 
directly attacked the consensus' bases." Its author held es­
sentially conservative views about the historical reliability 
and the date of John, to which he had accommodated certain 
features of the form critics' work on the development of tra­
dition prior to the writing of the gospels. Accordingly, he 
criticized his scholarly predecessors for their premature and ' 
inappropriate affirmation of literary dependence. In the case 
of the similar outlines of Mark and John, these scholars had 
failed to acknowledge the early standardization of Christian 
tradition which had been dictated, on the one hand, by the 
facts of Jesus' life and death and, on the other, by the needs 
and conventions of the apostles' preaching.’ In the case of 
similar passages, they had treated in isolation the compara­
tively few similarities to be found between the text of John 
and the texts of the other gospels, and then, and only then, 
after having affirmed already the existence of literary de­
pendence, they finally had turned to the matter of accounting 
for the far more numerous differences. In fact, "the differ­
ences . far outweigh the similarities" became Gardner-Smith's 
refrain, aS he treated seriatim every passage in the gospel of 
John which had been cited as proof of its literary dependence 
upon the Synoptics. In addition, he adjudged a great many of 
thebe differences to be nothing other than theologically point­
less contradictions, and he declared inconceivable the notion 
that St. John would have contradicted in matters dogmatically 
indifferent standard works accepted and read in the churches, θ
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Accordingly, invoking the support of the form critics, Gardner- 
Smith offered as the easiest and most logical explanation for 
such numerous and inexplicable differences John's ignorance of 
the Synoptic gospels. The most that could be claimed, he said, 
is that the fourth evangelist was familiar with some of the 
oral tradition upon which those other writings were based. 1

The second book which precipitated the negation of the 
existing consensus was Rudolf Bultmann's commentary, Das 
Evangelium des Johannes (1937-41).Whereas Gardner-Smith's 
book had demonstrated directly the superficiality of the main 
arguments for literary dependence, Bultmann's was crucial in a 
more indirect way, viz., that it soon became the focal point 
for a new source-critical discussion of the Fourth Gospel which 
did not include the Synoptic gospels on its list of sources. 
By devising stylistic criteria, Bultmann identified, in addi­
tion to the evangelist's own work and the additions of a later 
ecclesiastical redactor, three major source documents: (1) a 
discourse source, (2) a semeia source, and (3) a passion 
source. Besides these three, he also isolated certain scat­
tered passages for which the evangelist had used other tradi­
tions and sources. Many of the latter, for instance, are at 
least recognizably parallel to Synoptic passages. Yet, in no 
case did Bultmann posit literary dependence, for he too always 
found divergences which could not be explained satisfactorily 
by an appeal to the evangelist John's own concerns and activ­
ity. Across the gospel, he attributed John's similarities to 
the Synoptics to three factors: (1) the evangelist's acquaint­
ance with a rather broad range of the Synoptic tradition, 
(2) his use of the pre-Markan passion narrative, and (3) the 
ecclesiastical redactor's attempts at several key points td 
harmonize the gospel with the Synoptics. The discussion 
which this commentary generated has not produced unanimous af­
firmation of Bultmann's proposals. Nevertheless, in the main 
it has not challenged his failure to list the Synoptics among 
John's sources.

For the last forty years, therefore, a new consensus 
has been developing. Fundamentally it is a denial of the pre­
vious consensus, and thus, it perhaps is best stated negative- 
ly--i.e., that the gospel of John is not dependent literarily ■ 
upon the Synoptic gospels.

However, although this position has tended increasingly 
to control the discussion, a minority report has been heard 

-from time to time. Its proponents have lessened the weight of 
their claim: instead of asserting John's dependence upon Mark, 
they speak of John's knowledge of Mark. Illustrative of this 
shift are the remarks of C. KT Barrett, who has been a key 
figure in the minority viewpoint.

It may be laid down at once that John did not use any 
of the synoptic gospels as, for example, Matthew used Mark. 
The most that may be claimed (and will be claimed in the 
present discussion) is that John had read Mark, and was 
influenced both positively and negatively by its contents-- 
that is, that he reproduced in his own way some Marcan sub­
stance and language, and also emended some of the Marcan 

> material . . . . "
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With this understanding and following the pattern of the argu­
ment for Matthew's and Luke's use of Mark, Barrett then pre­
sented as evidence, two lists: (1) a series of ten "correspond­
ing passages which occur in the same order in both Mark and 
John," and (2) a series of some thirteen "close verbal resem­
blances" within several of the passages cited.15 These data, 
he concluded, cannot be· said to "amount to proof that John knew 
and used as a source our second gospel, but they do seem suf­
ficient to make plausible the view that John had read Mark, 
thought that it contained a suitable gospel outline and of­
ten- -perhaps involuntarily {italics mine}—echoed Mark's 
phrases when writing about the same events."!" ,

Two scholars (besides Perrin) who have shared Barrett's 
basic viewpoint and who have incorporated his lists into their 
own presentations of evidence are Josef Blinzler and W. G. 
KUmmel. The former, in the course of writing a Forschungs- 
bericht on the problem, offered the specific suggestion that 
the evangelist John probably reproduced parts of Mark from 
memory.17 The latter, in the course of updating the standard 
German introduction to the New Testament, has continued to 
stress the freedom which the evangelist John exhibits in his 
handling of source materials—witness his use of the Old Testa­
ment . I®

The Methodological Background for Perrin's Suggestion

In his Introduction, Perrin did cite Barrett's lists and 
did adopt his de-escalated claim. Moreover, despite hiB having 
used some strongly conclusive language in presenting his own 
points, Perrin's conclusion was as cautious as Barrett's: 
"Obviously, (these considerations) do not point overwhelmingly 
in one direction- or the other, but they have convinced the 
present writer that the gospel of John shows knowledge of the 
gospel of Mark, . . ."1“

Yet, despite these similarities, the basic background 
for Perrin's suggestion was not his intimate knowledge of nor 
his prior participation in the discussion of the relationship 
of John and Mark. Rather, it was his own redaction-critical 
work on the Synoptic gospels, particularly on the gospel of 
Mark. As $is indicated by an article published at about the 
same time as the writing of the Introduction, this redaction- 
critical work had convinced Perrin that the Synoptic evange­
lists all were genuine authors, and it had given him an appre­
ciation for the considerable authorial freedom which Matthew 
and Luke, for instance, had exercised, while still making 
extensive use of traditional material, especially Mark's gos­
pel. υ

Therefore, as he once said to me privately., when in 
preparation for writing the Introduction he had begun thinking 
about the possibility of a relationship between John and Mark, 
his other work had prepared him for remaining open to that pos­
sibility, even though the differences between the two gospels 
were as many as they are and even though a goodly number of 
those differences could not be explained by a quick and easy 
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appeal to one of the evangelist John's main concerns. Indeed, 
given Perrin's developing understanding of the evangelists' 
authorial freedom, he had no reason for limiting the possibil­
ity of the fourth evangelist's use of our second gospel either 
to the degree or to the specific manner of Matthew's or Luke's 
use of it. Accordingly, in his preparation Perrin had been 
struck by the data contained in Barrett's lists and by some 
additional verbal parallels presented by KUmmel. However, he 
had become excited when his own reading of John had reminded 
him how closely John and Mark correspond in their passion 
sections. Previously, his having noticed such correspondence 
might have led him merely to surmise both evangelists' use of 
an independent, pre-Markan passion narrative, but his and his 
students' work on the passion in Mark was beginning to suggest 
Mark's free and creative activity in this part of his gospel 
too. Therefore, the correspondence could mean that John had 
known and used the Markan passion I

This was a matter which Perrin wanted sometime to pursue 
beyond the remarks he had made in the Introduction and in A 
Modern Pilgrimage. Readily he admitted his lacking speciaT 
competence in the gospel of John,21 but he would be making his 
new and perhaps definitive contribution to the discussion from 
the Markan side. As he.and his students worked upon more of 
the sections in Mark, our sense both of the nature and of the 
scope of the evangelist's authorial activity would be increas­
ing, and such knowledge should provide a new basis for looking 
again at the long-acknowledged similarities, verbal and struc­
tural, between the gospels of Mark and John. If this re-exam­
ination should yield a substantial number of instances of 
John's use of Markan redaction and composition, then his knowl­
edge of the gospel of Mark virtually would be assured. In late 
1975, Perrin presented the project in this fashion, as he and I 
first discussed it as a possible subject for my dissertation, 
and he pointed with anticipation toward the new studies on the 
Markan passion which then were being assembled for the book 
to be edited by Keiber.22

A Methodological Evaluation of Perrin's Suggestion

If a new approach to the problem of the relationship of 
John and Mark is to focus upon John's possible use, all across 
his gospel, of elements of Markan redaction, then the logical 
first step is the rather precise identification of those ele­
ments in the gospel of Mark which are the evangelist's distinc­
tive contributions. One hardly should move on to try to estab­
lish specific criteria for determining whether or not John has 
used something characteristically Markan, unless he has satis­
fied himself that he possesses reliable criteria for discerning 
what those distinctively Markan contributions are.

• Accordingly, I shall not move on, for I must confess 
that, in my view at least, twenty years of redaction-critical 
work on Mark have not produced the necessary reliable criteria. 
Despite some other gains, we still have not make sufficiently 
satisfactory progress toward compensating for that deficiency 
whichj.Marxse'n had to acknowledge in 1956, when he began the 
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redaction-critical discussion of Mark, viz.·, the deficiency of 
our not possessing Mark's, sources.23 jn fact, slightly more 
than twenty years later, the results of our Markan studies have 
brought us to the recognition that the separation of tradition 
from redaction in this gospel is an even harder task than we 
once had thought it was.

Conveniently, Perrin's own methodological development in 
the study of Mark reflects rather well what has happened to 
produce this recognition. In the study guide, What Is Redac-?, 
tion Criticism? (1969), his position was very near Marxsen' s. * 
He defined redaction criticism as "concerned with studying the 
theological motivation of an author as this is revealed in the 
collection, arrangement, editing, and modification of tradi- ' 
tional material, and in the composition of new material or the 
creation of new forms within the tradition of early Christian­
ity. "25 Moreover, he affirmed Marxsen's considering the evan­
gelist Mark to have been an author in his own right and his 
having chosen the investigation of Mark's literary activity as 
the means toward distinguishing tradition from redaction. °

However, from this book in 1969 until Perrin's death in 
late 1976, five more publications, in particular, show his 
quick and steady movement toward a general literary criticism 
as, the method most appropriate for interpreting the gospel. 
The five publications are these: "The Christology of Mark: A 
Study in Methodology" (1970), "Towards an Interpretation of the 
Gospel of Mark" (1970), "The Evangelist as Author: Reflections 
on Method in the Study and Interpretation of the Synoptic Gos­
pels and Acts" (1972), his chapter on Mark in the Introduction 
(1974), and "The Interpretation of the Gospel of Mark" 
(1976). ' A respondent to the first two papers, Edward Hobbs, 
called attention to the degree to which Perrin already was 
devoting himself to literary criticism, and in reviewing the 
Introduction, Dan Via spoke of the mutation of redaction crit­
icism in Perrin's hands from a form of historical criticism 
into a type of genuine literary criticism,28

In the last of the publications cited, Perrin acknowl­
edged the influence of Via's review in bringing this movement 
into his consciousness, but as the definitive reason for the 
movement and for the methodological proposal he was about to 
make, he emphasized his own growing appreciation for the ap­
propriateness of viewing Mark as an author and his gospel as a 
unified literary whole. His earlier definition of redaction 
criticism, he said, did not provide for the, adequate treatment 
of this authorial phenomenon. "In retrospect one can see that 
after Marxsen what was needed for the further interpretation 
of the Gospel of Mark was the development of a critical method 
that would, on the one hand, do justice to the full range of 
the Evangelist's literary activity, and, on the other hand, 
also move beyond concern for authorial activity and theology.to 
include a concern, for the text of the Gospel as a totality."2° 
Accordingly, in the remaining pages, Perrin proposed for the 
interpretation of Mark a method which included six main foci: 
(1) the literary genre of the gospel, (2) the themes pursued by 
the evangelist, (3) the structure of the gospel, (4) the vari­
ous distinctive features of the narrative, (5) the different 
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levels at which the narrative moves, and (6) the characters in 
the drama which the evangelist has constructed. Only in the 
article's concluding, paragraph did he mention the more fami1iar 
agenda in a gospel's interpretation: "I am assuming that the 
concern for authorship, sources, and circumstances of writing 
characteristic of the older historical criticism will be car­
ried over and taken up in the newer literary criticism.

Regardless of the specifics of Perrin's methodological 
development, other scholars also have come to interpret the 
gospel of Mark by means of the categories and procedures of a‘ 
general literary criticism. In fact, certain literary critics 
have preceded us in this endeavor, and they now are being _ 
joined by others of their own number and by some from ours.1 
The day of literary criticism in the interpretation of the 
gospels has arrived, and although individual conclusions drawn 
through the use of this method always remain debatable, the 
general appropriateness of the method, even in the case of 
Mark, is being demonstrated by the work which is appearing.

However, contrary to Marxsen's initial expectation, this 
development actually is complicating, not facilitating, our 
desire to separate tradition from redaction in the gospel. Now 
as we analyze Mark, we are faced with a dilemma" which is the 
direct result of our understanding the evangelist to have been, 
a creative author, on the one hand, but an author who made 
extensive use of traditional material, on the other hand.

We indeed are finding Mark's gospel to be a unified 
literary whole and· an appropriate and congenial object, there­
fore, for analysis and interpretation by the procedures and 
categories of literary criticism. Yet, this discovery has not 
nullified necessarily the general validity of that basic phe­
nomenon of early Christianity discovered by our forebears, 
viz., that for the writing of his gospel, Mark had available to 
him-and probably used Jesus-tradition, some oral and possibly 
some written--tradition which had been developing, circulating, 
and accumulating in Christian communities since the time of 
Jesus' death. Accordingly, whereas previous scholars or even 
we ourselves once were able to expect·Mark's literdry activity 
to have been much more confined--concentrated, e.g., in places, 
such as.the seams between traditional pericopes--now we must be 
open to recognizing the evidence of his hand anywhere and 
everywhere, and yet, we must know at the same time that even 
our being able to discern a concentration of his labors in a 
particular passage would not rule out the possibility of his 
having reworked'rather extensively therein some existing tradi­
tion.

As an indication of our need to acquaint ourselves fur­
ther with the work of literary critics in general; Norman 
Petersen has referred recently to redaction criticism!s having 
raised some questions which it simply cannot answer. Truly, 
,the precise identification of Mark's emendations of the tradi­
tion and his additions to it is qne of those questions. As 
Petersen says, we are in need of some new ways for discerning 
the specifics of Mark's freedom.33
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What are these ways? Wherein lies the means for Our 
devising a method which will guide us safely between the horns 
of our dilemma? Some probably will suggest that we continue 
the familiar practice of studying the vocabulary and the style 
of Mark. However, the■existing studies first will have to be 
scrutinized from the standpoint of our present understanding of 
the gospel and its author and with an eye toward exposing any 
equivocation on the,term Mark—i.e., Mark as a Greek text and 
Mark as an author. 4 Others may propose the observation and 
listing of every literary device to be found in the gospel. 
Again, however, caution is in order for the reason given above, 
viz., that we do not yet possess the means for determining that 
in a particular place—e.g.., the passion—Mark was not working 
with a written source.in the end, Petersen's advising our 
wider reading of literary critics, to see how they currently 
are dealing with such histotical concerns, may be the most 
promising. Yet, this reading will require time and effort and 
a continuing discussion of the validity of the work we read and 
of its applicability to the gospel of Mark.

In summary, I personally am not ready methodologically 
to attempt a comprehensive implementation of Perrin's sugges­
tion, because I detect a major deficiency in method at the 
point of what I consider to be the necessary first step in the 
argument, viz., the precise identification of what in the gos­
pel of Mark is distinctively Markan. To my knowledge, we do 
not possess reliable criteria for making this distinction 
across the gospel, and within our own discipline, the way has 
not yet been pointed toward their formulation. Nevertheless, 
I have deemed it worthwhile to make my report at this length, 
in the event that it may generate some useful discussion of 
basic issues —in particular, our general understanding of the 
nature of a gospel and its author, the present usefulness of 
the category of literary dependence in speaking about inter­
gospel relationships, and the starting point for the formula­
tion of the kind of criteria'we are seeking in this year's 
program.

. NOTES

^The Consultation on the Relationship Between the Gos­
pels of Mark and John, 

o .
(New York: Harcourt Brace Jovanovich, Ihc., 1974), 

pp. 228-229 (hereafter cited as Perrin, Introduction)■

■^Ibid. , p. 228. See Werner H. Keiber, Anitra KolenkOw, 
and Robin Scroggs, "Reflections on the Question: Was There a 
Pre-Markan Passion Narrative?," SBLASP (1971), 2:503-585. The 
two other investigators each gave a distinctive answer to the 
question posed. Scroggs: Yes. there was such a narrative, but 
it was much more brief than Mark's account. Kolenkow: It is 
more likely that there was a traditional pattern of story- 
sequence which guided early reciters of the story of Jesus' 
death and which Mark used. (Pp. 564-565,.) Keiber, along with 
others of the students and friends of Perrin and Perrin him­
self, .pursued and furthered his answer in a collection of 
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essays which he edited, viz., The Passion in Mark: Studies on 
Mark 14-16 (Philadelphia: Fortress Press, 1976); see especially 
Keiber's concluding chapter (pp. 153-180) and, in particular, 
the third of his concluding theses (p. 157).

^Ibid., pp. 228-229. See John R. Donahue, S.J., Are 
You the Christ?: The Trial Narrative in the Gospel of Marled 
SBLDS,10 (Missoula, Montana: Society of Biblical Literature. 
1973). ’

(Philadelphia: Fortress Press, 1974), p. 128. This 
concluding chapter, "Reflections from a Way Station" (pp. 122- 
132), was written in 1973; the Introduction had been written in 
1971-72. --------------—

^That Mark 14:62 is a Markan composition Perrin had 
argued in the essay, "Mark 14:62: The End Product of a Chris­
tian Pesher Tra.dition? ," NTS 12 (1965-66) : 150-155; reprinted 
with a postscript in A Modern Pilgrimage, pp. 10-22. That this 
particular use of exousia is Markan he had argued in two ear­
lier essays: (1) "The Son of Man in the Synoptic Tradition," 
BR 13 (1968): 1-23; reprinted with a postscript in A Modern 
Pilgrimage, pp. 57-83; and (2) "The Creative Use of the Son of 
Man Traditions by Mark," USQR 23 (1967-68):237-265; reprinted 
in A Modern Pilgrimage, pp. 84-93.

A more detailed review of this discussiori of John's 
intent is not germane to this paper, but it may be pointed out 
that the attempt at such a review is complicated by the lack of 
clear differentiation of the alternatives.proposed.

Q ' ■
(Cambridge: Cambridge University Press, 1938); see 

especially pp. 88-97.
9
The only example Gardner-Smith gave of the early 

standardization of Christian tradition is the passion narra- . 
tive. This example is perhaps an unacknowledged debt to the 
form critics. See pp. 54-56.

Gardner-Smith’s conception of the other gospels as 
"standard works" is spelled out best on pp. 47-48 and 74.

Gardner·:·Smith’s argument moves to two climactic 
points: (1) Mark and John may have been almost contemporaries 
(p·. 95), and (2) John,. therefore, may be an independent au­
thority for the life of Jesus (p. 96). These points are his 
somewhat hidden agenda, for already-at p.' 15, η. 1, he has 
hinted that John may have written hi$ gospel before Mark’s 
appeared.

12MeyerK, 2 (Gbttingen: Vandenhoeck & Ruprecht, 1937- 
41); ET: The Gospel of John: A Commentary, trans. G. R. Beas­
ley-Murray^ R^ Wi ΝΊ Hoare, and J. ΚΞ Riches (Philadelphia: 
The Westminster Press, 1971). The summary which follows is 
based not only upon my own reading of the commentary, but also 
upon D. Moody Smith’s study, The Composition and Order of the 
Fourth Gospel: Bultmann’s Literary Theory (New Haven: Yale 
University Press, 1965). '
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13See Smith, pp. 44-45, 51, 53, 219-220.

. l^The Gospel According to St John (London: S. P. C. K. , 
1955), p. 34. In the remainder of the quotation, Barrett 
posits John's knowledge of Luke also.

■^Ibid. , pp. 34-36. Although Barrett does not mention 
the fact, the foci of his two lists are the very contentions 
of the old consensus which Gardner-Smith had attacked.

16Ibid., p. 36.

17johannes und die Synoptiker: Ein Forschungsbericht, 
SBS, 5 (Stuttgart: Katholisches Bibelwerk, 1965), p. 55.

Ί R•‘•‘’Introduction to the New Testament, rev. ed. , trans, 
from the 17th Gm. ed. by Howard Clark Kee (Nashville: Abingdon 
Press, 1975), p, 204.-

19Perrin, Introduction, p. 229. In the remainder of the 
quotation, Perrin follows Barrett in suggesting John's knowl­
edge of Luke also.

20 - ' -See "The Evangelist as Author: Reflections on Method 
in the Study and Interpretation of the Synoptic Gospels and 
Acts," BR 17 (1972):8-10, 13-15.

21E.g., A Modern Pilgrimage, p. 123.
22Werner H. Keiber, ed..The Passionin Mark: Studies on 

Mark 14-16 (Philadelphia: Fortress Press, 1976). See n. 3 
above.

23 - 'Willi Marxsen, Mark the Evangelist: Studies on the 
Redaction History of the Gospel, trans. James Boyce, et al. 
(Nashville: Abingdon Press, 1969), p. 26 (Gm. original, 1956).

^Guides to Biblical Scholarship: New Testament Series 
(Philadelphia: Fortress Press, 1969).

, 25Ibid., p. 1.

2$Ibid., pp. 2, 33. See Marxsen, pp. 18, 26.

32JR 51 (1971):173-187 and reprinted in A Modern Pil­
grimage , pp. 104-121; in .Christology and a Modern Pilgrimage: A 
Discussion with Norman_Perrin, ed. Hans Dieter Betz, rev. ed. 
(Missoula, Montana: Scholars Press, 1974), pp. 1-52; BR 17 
(1972):5-18; "The Gospel of Mark’: The Apocalyptic Drama," in 
Perrin, Introduction, pp. 143-167; Int 30 (1976):115-124.

23Hobbs, "Norman Perrin on Methodology in the Interpre­
tation of Mark: A Critique of 'The Christology of Mark' and
'■Towards an Interpretation of the Gospel of Mark,"' in Chris­
tology and a Modern Pilgrimage, pp. 55-56. Hobbs illustrated 
with quotations how consistently Perrin moved from a discussion 
of tradition and redaction in a saying or pericope to the con­
sideration of the use to which Mark had put that saying or
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pericope in his gospel. Indeed, Perrin's transitional sen­
tences implied sometimes the uncertainty of the former and al­
ways the decisiveness of the latter. Via, "A Quandary of Con­
temporary New Testament Scholarship: The Time between the 
' Bultmanns, 'review of The New Testament: An Introduction hv 
Norman Perrin, JR 55 (1977):459-460.-------- ---------------------------

29»»The Interpretation of the Gospel of Mark," p. 120; 
the reference to Via's influence appears in n. 9.

30Ibid., pp. 121-124; quotation, p. 124.
31Earlier studies by literary critics: Erich Auerbach, 

Mimesis: The Representation of Reality in Western Literature, 
’ Will^td R. Trask (Princeton: frinceton University Press, 

1953), pp. 40-49 (Gm. original, 1946); Helen Gardner, The Busi- 
?ess of Criticism (Oxford: Oxford University Press, 1959), pp. 
101-126.Recent studies by literacy critics: John Paul 
Pritchard, A Literary Approach to, the New Testament (Norman, 
Oklahoma: University of Oklahoma Press, 1972), pp. 34-65; 
Kenneth R. R. Gros Louis,.."The Gospel of Mark," in Literary 
Interpretations of Biblical Narratives, ed. Kenneth R. R. Gros 
Louis, et al. (Nashville: Abingdon Press, 1974), pp. 296-329. 
Recent studies by New Testament scholars outside the circle of 
Perrin s students: Robert C. Tannehill, "The Disciples in Mark’ 
The Function of a Narrative Role," JR 57 (1977):386-405 and 
The Gospel of Mark as Narrative Christology" (forthcoming in 

Semeia); Howard Clark Kee, Community· of the New Age; Studies 
in Mark’s Gospel (Philadelphia: The Westminster Press, 1977); 
Donald Juel,1 Messiah and Temple: The Trial of Jesus in the Gos-

Mark, SBLDS, 31 (Missoula, Montana: Scholars Press, 
1977)' and (with James S. Ackerman and Thayer S. Warshaw) An 
Introduction to New Testament Literature (Nashville: Abingdon 
Press,, 1978);Norman R. Petersen, Literary Criticism for New 
Testament Critics, Guides to Biblical Scholarship: New Testa­
ment Series (Philadelphia: 'Fortress Press, 1978).

32Literary Criticism for New Testament■Critics, pp. 18-

33Ibid., p. 23.

-34John Donahue also made the latter point in a 1977 
address to the Catholic Biblical Association: "Two Decades of 
Markan Research" (typewritten), pp. 9-10.

35My own evaluation of the essays in the Keiber volume 
(see nn. 3 & 22 above) is that they call into question, not 
necessarily the existence of a pre-Markan passion narrative, 
but rather the form critics’ notion of its authoritativeness, 
especially for Mark.■ Certainly, given the work presented, we 
no longer are justified in maintaining that Mark wrote a thir­
teen- chapter introduction to a fixed passion narrative which 
he had felt the need to adopt in toto, but neither have we war­
rant for denying the existence of a passion source which Mark 
thoroughly and characteristically may have reworked.
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The sequence in which the gospels present their material 
has long been recognized as most important evidence of their 
relations. In fact, the sequence of events common to the syn­
optics is generally taken as the conclusive proof that they 
cannot have been composed independently from an oral tradition 
or a literature of handbills containing only isolated stories 
or short collections of sayings. The fact that all three gos­
pels present so many apparently unrelated elements in much the 
same apparently arbitrary order is taken by most scholars as 
evidence that the order must have come from some one document, 
whatever the relations of the present gospels to this original 
document may have been.

If this common opinion be justified, then a similar con­
clusion should follow from the similar parallelism in sequence 
of events between Mk. 6:32-15:47 and Jn. 6:1-19:42. The evi­
dence for this parallelism is presented in the appendix to this 
article, reprinted with some revision from pp. 158-160 of my 
book Clement of Alexandria (Harvard, 1973). The disputes set 
off by that book were so numerous that this question of the re­
lation between John and Mark was rarely noticed in the reviews 
and, so far as i recall, never seriously discussed. Therefore 
I think it worthwhile to present the evidence, to this group 
because the facts seem to me most important for the problem be­
fore us.

The essential facts are that in the last halves of Mark 
and John there are twelve reports that occur in both gospels. 
Seven of these occur in both in the same order. There are also 
eight brief notices about Jesus' journeys, little geographical 
notes similar or identical in content and often even in word­
ing, which occur in both gospels in substantially the same or­
der and in the same relation to the parallel stories. These 
are given in the appendix in Greek to show their verbal resem­
blances, the closest of which are underlined-.

These figures are minimal. In counting the "twelve re­
ports" the whole of the passion story has been counted as just 
one; if it were broken down into its components the number of 
parallel stories would be much greater and so would the number 
of those that occur in the same order. Also, besides the par­
allels counted, there are several passages in which John and 
Mark seem to develop in different ways the same basic material. 
For instance, after reporting the demand for a sign Mark tells 
of a discussion implying that Jesus is the best and sufficient 
source of bread, John of one in which he claims to be "The 
bread of life"; after the confession of Peter Mark reports that 
Jesus called him Satan, John says Jesus declared that one of 
the twelve was a devil, but then ''explains" that this referred 
to Judas; after telling of the disciples' fear during the re­
turn to Jerusalem John makes Jesus announce Lazarus' death and
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prophesy his resurrection, canonical Mark, which lacks the 
Lazarus story, makes him prophesy his own death and resurrec­
tion, presumably ex eventu. Again, the longer text of Mark, 
used by Carpocrates in the early second century, had the Laz­
arus story (thus increasing the number of parallels to John by 
an important one) and had it in exactly, the same place as it 
occupies in John in relation to tie rest of this material. The 
longer text of Mark also contained another travel notice paral­
lel to one in John, and this too stood in the same place as 
John's in relation to the other stories. (In the appendix the 
material from the longer text of Mark is indicated by double 
brackets in the left margin.)

When we put together these considerations (but still count 
the passion story as a unit) we get sixteen parallel reports, 
besides the nine parallel geographical notices. Since the 
total number of. independent reports in this part pf Mark is 
only 33, and in John only 23, it would seem that almost three 
quarters of those in John come from a common source. (It is 
of course possible and even likely that more of the material in 
these parts of Mark and John comes from the same source. Prob­
ably neither Mark nor John used all the material that the 
source provided. Anything one omitted but the other retained 
must appear in our present texts as unparalleled and therefore 
cannot be assigned to the source. Thus the. above figures, be­
ing based only on the parallels, are again minimal.)

Finally, of the reports in John that do not occur .in the 
same order as those in Mark, three (the cleansing of the tem­
ple, the prophecy of its destruction, and the question about 
Jesus' authority) are found in a single pericope that John has 
located in the beginning of his gospel (2:13-22) and there they 
occur in the same order as here, in Mark. .Apart from these 
three, the only change in the order of reports is that the 
hatching of the plot against Jesus and the anointing in Bethany 
are placed by John before the triumphal entry of Jerusalem, by 
Mark after it. (This is again connected with canonical Mark's 
omission of the Lazarus story since, according to John ll:45ffv 
Lazarus' resurrection was the occasion for both.1) The only al­
ternation in the order of the nine notes about Jesus' travel is 
that, after the feeding of the multitude, John puts Jesus' 
withdrawal into the mountain before the disciples' taking ship, 
Mark after it (Mk. 6:45., 46 = Jn. 6:16f., 15). Particularly 
significant in these travel notes are the occasional verbal a- 
greements underlined in the appendix. It would be surprising 
enough that John and Mark should send Jesus to substantially’ 
the same places in the same order, and after and before the 
same events. That they so often use the same words in report­
ing these almost identical journeys can hardly be accident.

Some of these similarities in order have of course been 
noticed. Those between the more conspicuous sequences—feed­
ing and walking the sea, entry of Jerusalem and passion story—- 
were long familiar. Over,fifty years ago Dodd pointed out that 
in both gospels feedings were followed by crossing the lake 
and then by demands for a sign and contrasts between the bread 
of this world and the proper and sufficient bread which Jesus 
gives ("The Close of the Galilean Ministry," The Expositor, 
8 Ser. 22 (1921) 273ff., followed by N. Huffmann, "The Sources 
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of Mk.," Quantulacumque, edd. R. Casey et al., London, 1937, 
123 ff.) Incidentally, that a spectacular, public miracle 
should be followed almost immediately by demand for a sign is 
a sequence so odd that the parallel occurrences can hardly be 
due to independent composition by two authors. Dodd at first 
thought them, and the other parallels evidence that John had 
used Mark; later he changed his mind and in Historical Tradi­
tion ip the Fourth Gospel (Cambridge, 1963) argued persuasively 
for the dependence of both gospels on common tradition.

What was the form of this common tradition? Was it oral, 
or embodied in some document? In view of the evidence just 
presented, the more likely supposition would seem to be that 
both Mark and John used some prior gospel in which the earlier 
group of stories (feeding, walking on the sea, demand, for a 
sign, discussion of Jesus' bread, Peter's confession and Jesus' 
curse of him) were followed by a brief, general note on Jesus' 
travels in Galilee., return to Judea, and passage to Jordan. 
Thence he went up to Bethany and raised Lazarus, thence re­
turned again to the open country, probably in Jordan, where he 
stayed until his final visit to Jerusalem.. Here the matching 
geographical notices (Mk. 9:30f = Jn. 7:1; Mk. 10:1 = Jn. 7:10 
and 10:40f.; Mk, 10:32 = Jn. ll:7f.; Mk. longer text Ill.lOf. = 
Jn. 11:54); the first two with striking verbal similarities, 
give each gospel an identical geographical outline and a pe­
culiar one: Galilee, Judea/Jerusalem, Jordan, Bethany, back to 
Jordan/"near the desert," back again to Jerusalem. Once again 
we have something that could not have occurred independently to 
two authors collecting disjointed material. In fact, as K. 
Schmidt showed (Der Rahmen der Geschichte Jesu, Berlin, 1919) 
it is just such reports of -historic location that are not us­
ually preserved in stories handed down by oral tradition. 
Those commonly begin with formulae like, "And it happened they 
were going through the fields," "And again he came into a syn­
agogue." Which fields? What synagogue? Where? Don't ask 
irrelevant questions. The virtual identity in these parts of 
John and Mark of a geographical outline which by the canons of 
form criticism should not have occurred in either, is pretty 
clear evidence of theif use of a common source.

In Mark and John this outline is interrupted at different 
points by different stories, sayings, and discussions peculiar 
to the gospel in which they appear. As already remarked, some 
of these peculiar elements may have stood in the common source, 
but most are doubtless insertions by Mark or John. After 
these insertions each comes back to the geographical outline; 
the parallelism then resumes. It is not so close as to sug­
gest that each was using the same Greek text. The same ideas 
are usual, the same words occasional, the same constructions 
rare. This is also the case in the stories and discussions 
that Mark and John have in common. John has freely rewritten 
and expanded in his unique style. Mark too may have made ed­
itorial changes larger than generally supposed. The results 
look to me like those to be expected from independent use of 
independent translations of different texts of an original 
Semitic document. This .is admittedly conjecture. What is not 
conjecture but observable fact is the sequence of parallels 
with which we began—parallels both of travel notices and of 
larger elements. That these parallels usually occur in both 
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gospels in the same sequence, throughout most of the second 
half of both texts, is a fact that will be difficult to obscure 
by exegesis and impossible to explain without conjecture.



Appendix. Abbreviated synopsis of Mk. 6:32-15:47 and
Jn. 6:1-19:42. 285

Mk. 6.32 xab άπηλθον εν τφ Jn. 6.1 μετά ταΟτα άπηλθεν
πλου^ εύζ έρημον τόπον 
κατ’ίδιαν.

ο ’Ιησοϋς πέραν τηζ 
θαλάσσης της Γαλιλαιας 
της Τιβεριάδος.

The feeding of the five = The feeding of the five
thousan'd thousand

6.45 χαι εύ^ύς ηνάγκασεν 6.16-17a ώς δέ οψυα έγέμετ^
τούς μαθητας αύτοϋ 
έμβϋναι εύς τδ πλοιον καί

κατεβησαν οι μαθηται 
αύτοϋ έπι την θάλασσαν,

προάγειν εις τδ πέραν και έμβάντες είς πλοίον
πρδς Βηθσαιδάν, εως αύτδς ηρχοντο πέραν της θαλάσσης
απολύει τδν όχλον. εις Καφαρναουμ.

6.46 xat άποταζάμενος αύτοΟς (6.15 ’Ιησοϋς οδν γνούς δτι
απηλ^εν εις το δρος . μέλλουσυν έρχεσθαι και
προσεύ^ξασθαι. άρπάζειν αύτδν ινα 

ποιησωσιν βασιλέα, 
άνεχώρησεν πάλιν εύς τδ 
δρος αύτδς μόνος. /

The walking on the sea = The walking on the sea
6.54-55a και έξελθδντων 6.24-25a δτε οΰν έιδεν ό

αύτβν έκ του πλοιουεύθύς 
έπιγνόντες άύτδν 
περιέδραμον δλην την 
χώραν.

δχλος δτι ’Ιησοϋς ούκ 
έστιν έκεϋ ούδέ ού μαθηταΧ 
αύτοΰ, ένέβησαν αύτοι εις 
τά πλοιάρια καύ δλθον

uk
e εύς Καφαρναουμ ζητοΰντες 

τδν ’ΐησοΰν. και εύρδντες f
ηΙ αύτόν . . .
>1 ιΠ Summary: Jesus' miracles

of healingΌ(1) The dispute on handwashing
4J Trip to the territory of
•Η TyreΕ Ο The Syrophoenidian 

Return to Galilee 
The dumb man (εφφαθα) 
The feeding of the four

thousand
8.11 The demand for a sign = 6.30 The demand for a

sign
8:14-21 Discussion: Jesus

suffices for bread = 6.31-59 Discussion: Jesus
is the bread of life

The blind man of
Bethsaida

= 6.66-69 Peter's confession8.27-30 Peter's confession
(in Caesarea Philippi) (in Capernaum?)
Peter is Satan

. The sayings on self­
sacrifice

The transfiguration
The demoniac boy

= Judas is a devil

9:30-31 κάκεϊθεν έξελθόντες 7.1 και μετά ταΰτα
παρεπορεύοντο δια της •περιεπάτει δ ’Ιησοϋς εν
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Γαλυλαυας, καύ ούκ 
Αθελεν υνα τυς γνοί· 
έδύδασκεν γαρ,τούς 
μαθητάς αύτοϋ, καί 
έλεγεν αύτοϋς δτ υ ό ύ υδ ς 
τοϋ ανθρώπου παραδυδοταυ 
εύς χεΕρας ανθρώπων καύ 
άποκτενοϋσυν αύτδν . . ..

τϋ Γαλ υλαύα * ού γαρ Αθελεν .. 
εν τή ’ Ιούδαπερυπατε^ν, 
δτυ έζητουν αύτδν ού 
’Ιουδαύου άποκτεύναυ.

Jesus’ brothers taunt him

10

10

The dispute on precedence
The stranger who exorcized
The sayings on scandals

.la Mat έχεϋθεν άναστας 7.10 ώς δε άνέβησαν όύ 
έρχεται, ευς τά δρυα τής αδελφού αύτοΏ εύς την εορτήν

Ιουδαύας τδτε Mat αυτός άνέβη . . .
The disputes in Jerusalem
The man born blind
The sayings on the door to
the sheep
The appeal to the witness of
h-is works

•lb Mat πέραν το0 10.40-41a Mat άπήλΒεν πάλυν
'Ιορδανου, καύ συνπορξύ- 
ο ν τ α υ πάλ υ ν όχλου πρδς

πέραν τοϋ *Ιορδανου - ε ύ ς ' τ δ ν 
τόπου, δ it ο υ Αν ’Ιωάννης τδ

ρύτόν, καύ ώς εύωθευ 
πάλυν έδυδασκεν αυτούς.

πρώτον βαπτυζων, καύ έμενεν 
έκεύ, καύ πολλού Αλθον πρδς

E

E

The question on divorce· 
The blessing on children 
The rich young ruler 
The sayings on scandals

10.32 Ασαν δε έν τή όδφ 
άναβαύνοντες εύς

■' '^Ιεροσόλυμα, καύ Αν 
προάγων αύτούς δ ’ΐησοΰς, 
καί εθαμβοΰντο, ού δε 
άκολουθοϋντες έφοβοϋντο.

Jesus- prophecy of his = 
own passion and resur­
rection

Longer text: The Lazarus =
story 
The nocturnal initiation 
(The Jews’ plot, Mk. =
14.1-2 infra)

III. 10-11 έκέϋθεν δε' 
άναστάς έπέστρεψεν εύS 
τδ πέραν τοϋ ’Ιορδανου.

Mk. The question of James 
and John

Longer text: The events in

αύτόν

The preface to the Lazarus 
story

11.7-8 έπευτα μετά τοϋτο 
λεγευ τοϋς. μαθηταύς, αγωμεν 
εύς τηυ ’ίουδαύαν πάλυν. 
λεγουσυν αύτφ ού μα^ηταυ, 
Ραββευ, ν.ϋν έζητουν σε

• λυθάσαυ ού ’Ιουδαίου, καί 
πάλυν ύπαγευς έκεί;/ 
Jesus’ announcement of Laz­
arus’ death and prophecy 
of his resurrection 
The Lazarus story

The Jews’ reaction and plot

11.54 ό οδν ’ΐησοϋς ούκέτυ 
παρρησυ$ περυεπάτευ έν τοίς 
’Ιουδαύρυς, άλλα άπ^λθεν 
έκευθεν εύς την χώραν έγγϋς 
τής έρημου, εύς Έφραυμ ,
λεγομένην πόλυν, κάκευ 
έμευνεν μετά τών·μαθητών.
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Jericho
Mk. Bartimaeus

The entry of Jerusalem = (The entry of. Jerusalem,
The cursing of the fig 

tree
The cleansing of the —

' Jn. 12.12-19, infra)

(The cleansing of the
Temple

The fig tree found 
withered

The question as to Jesus'

Temple, Jn. 2.13-17)

(The question as to Jesus'
authority

The parable.of the rented 
vinyards

Questions by Herodians, 
Sadducees and a scribe 

♦ The question as to the 
son of David

The widow’s mite
The prophecy of the des-

authority, Jn. 2.18)

(The prophecy of the des-.
truction of the Temple

The prophecy of the end 
The Jews' plot

truction of the Temple, 
Jn. 2.19-22) __

(The Jews' reaction and

The anointing in Bethany —

plot, Jn. 11.47-54, 
supra)

The anointing in Bethany
(The entry of Jerusalem, The entry of Jerusalem

Mk. 11.1-10, supra)

The preparation for the 
last supper

The last supper

The request of the Greeks
The Evangelist's comments 

on the Jews
Jesus' declaration of his 

mission

The footwashing
The last supper

The passion story = The passion story





S 289 EPISTOLARY FORMULAS AND CLICHES
IN GREEK PAPYRUS LETTERS

John L. White
Missouri School of Religion

INTRODUCTION
The essential functions served by letter writing, it has 

been said, are: (1) to maintain contact, (2) to disclose, 
and/or to seek, information, and (3) to make requests.1 And, 
the present author has elsewhere suggested a correlation between 
these epistolary functions and the major letter parts. Namely, 
the opening and the closing tend to convey those sentiments 
that enhance family ties or friendship, the keeping in touch 
aspect of letter writing (the first function above), whereas 
the body' tends to serve the more specific occasion of the 
letter (the second and third functions).

Due to the correlation of the aforementioned epistolary 
tasks and the respective letter parts, it seems advantageous 
in this study to examine epistolary formulas in connection with 
the broader epistolary tasks they execute. Consequently, we will 
analyze opening and closing formulas in tandem, since they 
serve the same broad function, the maintenance of contact, and, 
collectively, they will provide an index to the various dimen­
sions of this function. Then, we will examine the stock phrases 
in the body, as a means of determining the kinds of more 
specific needs which occasioned the letter. A third aspect of 
the letter, meriting our attention, is the outside address and 
the conventions used in sending the letter. Finally, we will 
attempt, in a preliminary way,<to differentiate epistolary 
clichds and epistolary formulas.

The data for this study is derived from 660 Greek letters, 
preserved in Egypt on papyrus and ranging from the third century 
B.C. to the third/fourth century A.D. Though this number is a 
fraction of the extaht letters, it is probably sufficient to 
illustrate the majority of formulas that appear in the admini­
strative, business and private letters of the non-literary 
papyri. References to papyri texts below conform to the abbrevi­
ations proposed by J. Oates, R. Bagnall and W. Willis in their 
"Checklist of Editions of Greek Papyri and Ostraca," BASF 11 
No.l (1974). The conventional editorial signs are used within 
texts,2 and dates are indicated thus: i, ii, and iii refer to 
the first, second, or third century (the qualification B.C. or 
A.D. immediately following), where a particular year is indica­
ted, it has the form, 157 B.C. or 37 A.D.

OPENING AND CLOSING FORMULAS
F. X. J. Exler did a marvelous job of analyzing opening 

and closing epistolary phrases, by and large, in his 1923 
study, The Form of the Ancient Greek Letter. Much of this 
stage of our study, consequently, is in conversation wit,h his 
work. He illustrated opening and closing formulas according to 
similarity in form and in chronological sequence. Moreover, 
he determined that there were four broad categories of letters 
and he set out opening and closing conventions under each of 
these four categories to determine the characteristic phrases 
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of each type. His fourfold classification was: Familiar 
Letters, Business Letters, Petitions and Applications, and 
Official Letters.3 Limitations of space prohibit the detailed 
illustration of texts according to similarity of form, chron­
ology and letter type, in this study, though these aspects will 
be examined. Unlike Exler, we will attempt to hold together the 
initial and closing phrases of the letter, as suggested above, 
to emphasize the similarity of function. A more substantial 
departure from Exler followed here, however, concerns some of 
the stereotyped phrases he examines under the rubric, "Conven­
tional Phrases in ’’the Body of the Letter . " He analyzes stere­
otyped wishes under this heading, though, he’himself notes that 
they follow the initial phrase immediately or they directly 
precede the closing. These formulas also express the keeping 
in touoh aspect of the letter and, consequently,' they will be 
examined under the opening'and closing formulas heading. These 
Wishes occur almost entirely in familiar letters and the two 
common types are the wish for health (the έρρώσθαν or the

i ύγναίνενν wish) and the expression of greeting (άσπάσασθαν and 
its modifications). These conventions are examined separately 
from the initial and clpsing formulas below.

1. The Initial and Closing Formulas
The most commPn type of opening phrase in the Greek letter 

is the formula, A (=the writer) -to B (=the recipient) χαίρεεν 
(="greeting'') , e.g., Κρίτων Πλουτάρχων χαίρενν("Kriton to 
Ploutarchos, greeting." ). Moreover, the customary word 
of farewell in letters which begin with this initial phrase is 
έρρωσο. The principal variant of this initial formula is that 
in which the recipient's name is written first, either with or 
without the salutation, namely, either To B- χαυρειν A-· or 
To B- from A- . And the principal word of farewell in letters 
that begin with this formula is εύτύχει, later changed into 
δνευτύχεν. A variety of opening formulas exist, as one or 
another modification of these two basic types.

At1 least two-thirds of the letters of. this study, and in 
each century represented except the iii A.D., have as their 
initial formula, A- to B- χαίρειν or, by the ii B.C. onward, 
A- to B- χαίρεεν combining, syntactically, with the wish for 
health, e.g. , .‘Ηλιόδωρος Άδάμαι. ΐάδελφώι χαίρειν καί έρρωσ- 
θαι ("Heliodoros to Adamas his brothef, greeting and good 
health.").5 Letters with this initial formula customarily 
take δρρωσο, as noted above, as their closing convention. 
And, by the iA.D., έρρωσο also, analogous to the salutation, 
begins combining with the prayer(or wish) for health so that, , 

• by the iii A.D., it. is expressed more often as a discrete 
prayer for health.than as a simple word of farewell,

Familiar Letters almost always take A- to B- χαίρειύ as 
the initial phrase and 6ρρωσο, with or without the letter's 
date, as their closing. Also, familiar letters tend to give, 
expression to the familial relation of the correspondents by 
the addition of appropriate words to the address and/or the 
salutation. Thus, the recipient may be further identified in 
the address, from the iii B.C. onward, as άδελφωι(άδελφωι), 
τιατρί (μητρι) , and υΐωι(θυγατρί); from-the i X.D. onward as 
φιλτάτωι, ήμέτέρψ, τιμιωτάτωι, ίδίωι, κυρίωι(and κυρίςΟ ; 
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from the ii A.D. onwards as γλυκυτάτφ and άξεολογωτάτφ. Cor­
respondingly, the salutation may be qualified by such senti- 
merits as πολλά, πάσαι and πλεϋστα.6
. Thus, formula. A- to B- χαυρευυ, could be expanded
to express familial relations in the following «manner:

relation to the recipient
A~ ^(άδελφβ^, etc.> etc.)- χα^ρεύν iii. B.C. - iii A.D. 

(αδελφή,πατρί,μητρί,υζφ,θυγατρί)
A- to B(φελτάτφ,^ίδΰφ, etc.)- χαερεεν i A.D. —iii A.D.

(τιμεωτάτφ,κυρίφ,κυρίφ,ήμετέρφ)
A- to Βίγλυκυτάτφ,άξι,ολογωτάτφ) - χαιίρευν ii A.D. - iii A.D. 

qualification of the salutation '
A- to B- πολλά χαίρεεν ii B.C. - iii A.D.
A- to B- πάσαε χαίρεεν ii B.C. - i B C
A- to B- πλεΐστα χαίρεεν i B.C. - iii A D

Family designations, brother (άδελφώε), sister (άδελφίίε) , etc., 
in the address do not always specify the family tie they sug­
gest. Brother is widely used to express the friendship of the 
C?rf?SpOndents and sistep often refers to the writer's wife, 
whether or not she is his sister. KupCq and κυρίω often 
refer, respectively, to the writer's mother and father.
References to the recipient as φελτάτωι, τεμεωτάτωε, κυρίωε, - 
etc., arose only after Egypt began to be ruled by the Roman 
empire. Indeed, these designations appear to constitute a

Occasioned by Roman rule. Comparable stylis- 
alterations arise in the Byzantine period. Regarding the 

qualifications of the salutation, πάσαε seems to disappear by 
i-iii A D πλε!'στα is usea more often than πολλά in the 

observed that the A-to B- χα^ευν formula-was also 
£usines®^d official letters. He suggests that these 

letters employ the formula somewhat differently, however, than 
l^tter^ ^^SiiThlS1S cas? his analysis of business, 

? ^1Y,/lnCe h® lar5ol¥ limits the rubric to legal 
documents in letter form. When agreements of .sale, loans, 
receipts, contracts and tenders are written in letter form and 
taxe A- to Β-·χο<,ρευχ as their initial formula (they prefer

B~ fPom A- ), the familial designations 
within familiar letters do not appear. Rather, the writer's 
patronymic, guardian (in the case of women and minors), occu- 
ΑΓΡ ^Sd«-adfieSS^WhlCh731ve a legal cast to th® document, 

ad? d to the address. 7 Letters of this type regularly 
W°rd °f farewe11’· the date of the document is often

to B- xac'pcuv is often the opening formula in official 
i’s. namely, the administrative correspondence at all 

levels of the government bureaucracy. And, depending on the 
of familiarity of the corresponding officials, terms of 

familiarity and cordiality were added to the address and salu­
tation, like familiar letters. Inferiors, and subordinates,
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sometimes use To B- from A- as the opening formula in their 
letters but, unless the writer is petitioning the addressee 
for something, the percentage of such letters is small. Let­
ters between officials sometimes express the official titles 
of the corresponding parties in the’ address, e.g., Δωρίων 
Άκουσιλάωι τώι δϊοιχητήι πλεΕστα χαίρειν και διά παντός ΰγιαί- 
νειν (Dorion to Akousilaos the dioiketes, many greetings and 
continued good health). 8 Administrative letters with A- to B- 
χαίρειν as their initial formula also take Ερρωσο as their 
closing formula, though it tends to be omitted more often than 
in familiar letters. Administrative correspondence that takes 
some form of To B- from A- as the opening formula, on the other 
hand, frequently omits the closing formula.

The only kind of communication which does not employ 
A- to B- χαι'ρειν to open the letter "is Exler's category, 
Petitions and Applications, namely,^complaints or petitions 
about injuries or other injustices suffered, with a request 
for redress, and applications for rental or purchase, notices 
of birth/death, census and related registrations. In these 
documents, the recipient's name is regularly written first in 
the address, eithex· in the form, To B- χαόρεσν A- or as 
To B- from A-. And, as previously noted, letters of this broad 
type have εύτύχει (διευτύχει) as their closing formula.

Exler suggested that the To B- χαίρειν A- opening formula 
was employed in letters of petit.i on to the king or to other 
high officials in the iii-i B.C. He is correct in noting 
that petitions to high officials, and especially to the 
king/queen, use this formula. But the letter need not be a 
petition, nor be addressed to a high official, to employ the 
convention. The formula does seem to reflect the writer's 
sense of reverence and/or dependence on the recipient. There 
is evidence that the king was regularly addressed in this man­
ner, e.g., the Palestinian, Toubias, addresses Philadelphos 
(Ptolemy II) in this way, when informing the king of a gift 
of rare animals.® And, if the writer was the recipient's 
servant or dgent, and especially if he/she were a native 
Egyptian, the phrase could be used in letters other than 
petitions.^8 The formula is relatively common in the iii B.C. 
but rare, in my sampling, in the ii-i B.C.; appearing in the 
two latter centuries only in petitions to the king/queen. 
Letters with this opening formula almost always have a closing 
formula, εύτύχεi.

Though Exler suggests that the formula, To B- from A-, 
occurs from the iii B.C.-iii C.E., he oversimplifies the situ­
ation. Only one instance of the simple formula, To B- from A-, 
occurs in my corpus in the iii B.C. (P.Col.Zen.II 65), but it 
becomes common in the ii B.C.-j.ii A.D. On the other hand, a · 
variation of this formula, introduced with the word ύπόμνημα, 
is common in the iii B.C. and disappears thereafter. It seems 
likely, therefore, that the original form of the convention 
was υπόμνημα to B- from A- and that it was expressed in the 
truncated form, To B- from A-, in the ii B.C.-iii A.D. The 
formula seldom conveys the root meaning of ύπόμνημα, reminder 
or memorandum, since previous correspondence is rarely 
mentioned. Customarily, letters with this formula are requests, 
employing terminology used in letters of petition. Therefore,
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P. Collompwas on the right track, generally, in suggesting 
thatυπομνήματα are petitions to lower officials, whereas. 
έντευΕεις are petitions to the king or higher officials.11 
However, letters with the opening, formula, ύκόμνημα to B- 
from A-, like letters with the convention, To B- χαίρειν A- 
may. convey functions other than petition. Both conventions 
express the writer's sense of inferiority in the epistolary 
situation, though the use of the formula^ To B- χαίρειν A-, 
probabiy reflects a greater;sense of reverence/dependence. 
The shortened formula, To B- from 4-, was used,.for petitions, 
except those addressed to the king, by the ii B.C. When this 
shortened form was used in legal texts (agreements, letters of 
contract and tender, etc.), as noted above, the closing formula 
was regularly omitted.

Another variant of the To B- from A- formula is the form, 
προσαγγελμα to B- from A-. ' Like the hupomriemata, these pros- 
angelmataare confined to the iii B.C. Customarily, they are 
addressed to the local police, for the purpose of reporting 
the loss or theft of something.12 The more official are writ­
ten in duplicate, with the second, or lower, copy sealed up 
and with the date written at the top, before the initial 
formula of address. Prosangelmata omit the closing formula.

least 40 letters in the ii—iii A.D. are introduced with■ 
the formula, To B- A- χαίρειν, though only one example appears 
in either my or Exler's corpus before this.13. This convention 
is, apparently, another Roman adaptation of Greek epistolary 
style. Exler notes that the form appears both in familiar 
letters (33f.) and in administrative correspondence (p.58). 
The fonn seems to be used to show deference to the addressee; 
in familiar letters, the correspondence is from family members 
asking for favors, from children, or from servants/agents of 
the household. A degree of cordiality is exhibited in the 
letters, by the common use of έρρώσθαί σε εύχομαι Cl pray for 
your health”) as the closing formula.

Another form of the opening formula, which arose in the 
Roman era (ii-iii A.D.), is that which employs the optaitive 
or imperative form of the verb of greeting, i.e., χαίροις or 
χαϋρε. Not many examples of the formula are extant and Exler 
suggests that they all appear in familiar letters (p.68). 
F. Ziemann suggested that letters using this convention were 
written by untrained people, (homines ineruditi) and he quotes 
two letters written by slaves.14 His interpretation is too 
narrow, since the spelling and grammar is not noticeably worse 
than m other letters of the period, though the use of the 
form does seem to show respect for the addressee. This 
form, like the immediately preceding, seems to have arisen as 
a result of Roman rule but, in neither case, can I provide a 
specific explanation of their emergence. The preferred clos- 

formula of these letters, also like the preceding category,' 
is ερρΰσθαι σε εύχομαι. The present formula often has a 
second word of salutation, e.g., Χαίροι,ς Καλόκαιρε, Κύριλλός 
σε προσαγορεύω (Hail,Kalokairos, I Kyrillos address you).15 

, The peculiar opening formula in two letter types, Ques­
tions to the oracle and Letters of Invitation, arises from . 
the special nature of the correspondence. The recipient's 
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name is omitted in invitations, for example, since the, corres­
pondence was usually local and delivered to the door by a 
messenger. Both letter types tend to omit the closing formula, 
though invitations sent to other villages may express both the 
opening and the closing formulas, according to the ordinary 
manner. Both types are confined to the Roman period. An 
example of each is written below.

Invitation: Έρωτφ σε Άπολλώνι-ος δειηνΑσαι.... ("Apollonios 
requests you to dine. .;P.OxyΛΙI 1484,ii/iii A.D.)

Question to ΣοκωννωκυννΙ θεβι με(γά)λομαγάλωι ("To Spkonob- 
the Oracle: koneus the great,great god." P.Fay 133,58 A.D.)

■ One major category of letter-opening formulas remains, 
those abbreviations of the standard forms, i.e., A-, To B-, 
To B-, etc. Exler seems to agree that these are all abbrevi- \ 
ated forms of other conventions (p.66f.), though he lists the 
various phrases as if they were separate types1. It can be 
demonstrated in almost every instance, however, that these 
anomalous forms are the result of the letter being either a 
first draft or a copy. This was Wilcken's opinion, in a note 
on "Eine Epikrisis-Eingabe aus Oxyrhynchus": “Da das praskript 
unvollstandig ist, so liegt eine Kopie vor."l® This interpre­
tation is supported by the fact that letters with these 
phrases also tend to omit the final greeting. And, in one 
instance, we have the fair copy to compare with the draft:

the draft: "Ωρωυ χαίρειν. (P.Teb.I 26,114~B.C.) 
fair copy: Μεγχίίς κωμογραμματευς Κερκεοσίρεως τής' 

Πολέμωνος μερίδος "Ωρωι χαίρειν. (P.Teb.I 142)

Thodgh we can not assume that the opening formula was regu­
larly abbreviated in first drafts, enclosed letters, etc., or 
that abbreviations were standardized, it is the- case that 
drafts, copies, and comparable situations account for almost 
all of these shortened forms. There is some evidence, for 
example, that petitions and pieces of administrative correspon­
dence were sometimes abbreviated, if not abstracted, when 
copies were made for local record offices.17 Correspondingly, 
when administrative correspondence went through channels, a 
chain letter resulted, each respective offical attaching a copy 
of the orders received at that point to his own forwarding 
note. Six or seven attached letters would sometimes reach thet 
last official and the opening formula was frequently shortened 
in the enclosed letters, especially in the form, To B—, and the 
word of farewell was often omitted, though the closing date 
formula was often retained.1® An analogous abbreviation of 
the address is often found in the so-called ύπογράφη appended 
to the bottom of letters of petition, i.e., a note written by 
the king or another official, in which the official directs a 
subordinate to execute, or investigate, the petitioner's com­
plaint. 19

The opening formula/ A- to B-, is, perhaps, the only shor­
tened form which does not fit the preceding explanation. It 
does appear in the fair copy of legal texts that are written 
in letter form.
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The following chart illustrates the standard types of 
opening conventions, as well as their typical closing formulas 
ana their dates, excluding the initial formulas in questions 
to oracles, invitations and the abbreviated forms. ■

opening , closing
4- to B- χαόρειν έρρωσο iii B.C.-iii A.D.
To B- χαερειν A- εύτύχει iii B.C.-i B.C.
υπόμνημα to B- from A- ' εύτύχει/omitted iii B.C. only 
προσάγγελμα to Br from A-.' ________ . iii b.C. only
To B- from A- εύτύχει/omitted ii B.C.-iii A.D.
To_B- from A- χαίρεύν έρρΟσθαί αέ εΰχομαι ii A.D.-iii A.D.
Χαυροες Χαιρε B~ from A- έρρωσθαί σε εύχομαι ii A.D.-iii- A.D.

2. Health Wish, Greetings, etc., in the Opening and Closing
. We have noted that the initial phrase may combine syntac-: 

tically with the wish for health by the ii B.C., i.e., A- to B 
χαιρειν καί έρρώσθαι. Correspondingly, the word of farewell 
also begins to combine, with the health wish by the' early 
Roman period, i.e·., έρρώσθαι σε εύχομαι.. But. the health wish 
is often stated separately from the initial and the closing 
formulas, both in the Hellenistic'and the Roman, period. 
Simply stated, the health wish .expresses concern about the 
addressee's welfare and assures the addressee of the writer's 
well-being. Though the phraseology is generally similar 
within each century, the subtle variety of expression is 
almost bewildering. The Greek formula differs considerably, 
in this respect, from-the-Latin formulis valetudinis. We may 
take an example from the early Ptolemaic era, both to illus­
trate' possible lineaments of the wish in the letter-opening 
and as a basis of comparison with other, .forms.

συ,τε,δρρωσαι^και rd σα πάντα και τα λοιπά σο(ι κατά 
νουν έστιν, πο]λλη χάρες τοίς θεοίς· καί αύτός δέ ύγίαινον, 
σου διαπ[αντος μνε ίαν ποι] ούμενος, ώσπερ δίκαιον ήν.
If you and all your affairs are flourishing, and everything 
else is as you wish it, many, thanks to the gods I I too have 
been well, and have thought of you at all times, as was 
right. (C.P.Jud.I 4,11.1-3 257 B.C.)

Here, the writer states that thanks are.due to the gods, if 
the recipient is.well and his affairs flourishing. Thanks to 
the gods may be expressed more explicitly in connection with 
the addressee's health in the form, εί έρρωσαι..., είη άν ώς 
τοζς θεοΓς εδχομαι ("If you are well..., it would be as I prau 
to the gods"). Or, again, the desire for well-being may be · 
stated, blandly in the form, εί έρρωσαι· εδ άν έχοι ("If you 
are healthy, ti would be well"). In'the latter case, καλώς 
may substitute for εδ.^ Similarly, κατα λόγον and κατα γνώμην 
may substitute for κατα voOv in the above example; τ&λλα for 
τα λοιπά; ήμεϊς for αύτός(αύτοί); έρρώμεθα for ύγίαινον ■ 
(υγιαινομεν); continuity of rembrance (διά παντός)may be 
expressed by other constructions; προ μέν πάντων and προ των 
Ολων are interchangeable in a later period, etc., etc.20
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About one of six letters have the wish (prayer) for health 
in the letter-opening; in the present sampling, and the per­
centage is more than twice this amount in-familiar letters. 
Despite the subtlety of expression noted above, recognizable 
stages in the health wish may be traced: the wish for health 
is always stated separate from the initial formula of address/ 
salutation in the iii B.C.; by the mid ii B.C., the health 
wish begins to combine with the initial formula and the phrase, 
διά παντός becomes more frequent; the salutation and health 
wish tend to combine even more in the i B.C., the wish being 
shortened by omitting the assurance of the writer's health; 
by the ii A.D. the health wish is frequently expressed as a 
prayer, especially with a formula of obeisance (..και το προσ­
κύνημα ύμών ποιούμε ήμερησίως παρά τφ κυρίψ Σεράπιδι,... and L 
make supplieation for you daily before the lord Serapis),21 
it separates once more from the salutation and the phrase, 
προ μεν πάντων, is preferred;, in the iii A.D., the phrase, προ 
μέν πάντων, continues and the verb όλοκληρείν tends to replace 
ύγιαίνειν.

The deliberateness with which the health wish is often 
employed is indicated not only by the aforementioned subtlety 
of expression but by the phrases used as a surrogate for one 
or another of the aspects. For example, the writer may 
replace the wish for health with a statement of concern; oc­
casioned by news of the recipient's poor health, e.g., συνέβη 
ήμϋν άγωνι&σθαι άκούσαντας έπί πλείον χρόνον έλκθσθήναί σε 
έν άρρωστίαι, νυνΐ δέ άκούσαντές σε ύγιαίνειν και είναι ήδη 
προς τώι άναλαμβάνειν ύσθημεν-, ύγιαίνομεν δε και αύτοί(I suf­
fered anxiety when I heard of your long protracted illness, 
but now I am delighted to hear that you are convalescent and 
already on the point of recovery. I myself am well).22 Or, 
news of poor health, either that of the writer himself or of 
another, may replace the assurance of well-being^ e.g., καλώς 
άν έχοι εί έρρωσαι και ύγιαίνεις τώι σώματι. έγω είς μεγάλην 
δέ άρρωστίαν ένέπεσον και είς άπόριαν (I hope that you are 
feeling well and are in good physical health. I have fallen 
into a serious state of sickness and difficulty (?) ).23 Cor­
respondingly, it is appropriate to celebrate news of the 
addressee's well-being, especially with the phrase, λίαν 
(μεγάλην) $χάρην or to assure the recipient that things 
have taken a turn for the better and/or to advise the addres­
see not to be anxious about family members and affairs at 
home, e.g., και μη λυπού περί τών τέκνων· καλώς διάκινται 
(And do not worry about the children; they are in good 
health).24 By contrast, the writer may express aggravation 
and incredulity at some negligence of the recipient, especi­
ally at failure to write (about health), with either the for- 

•mula, θαυμάζω πώς(δτι)... or by reference to the number of 
unanswered letters.25

Elsewhere, I have referred to these expressions of joy and 
aggravation(astonishment) as formulas that may introduce the 
body of the letter.26 But Nils Dahl advised me several years 
ago—recently he has written on the subject27—that these 
expressions have a more natural affinity with the letter­
opening sentiments. Though one should not correlate epistolary 
formulas with letter elements too specifically, I now agree 
with him that such phrases tend, like the opening and closing 
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greetings, the wish for health, and related phrases, to 
express the maintenance of contact aspect of letter writing. 
Moreover, Heikki Koskenniemi has suggested that many letters 
in the Roman, period—he calls them family letters—have 
keeping in touch as their sole purpose; employing only such 
phrases as maintain the contact, θ Letters from soldiers, 
and especially new recruits traveling to distant ports, seem 
to constitute a sub-category of the broader class. Charac­
teristically, these letters from soldiers inform the recipi­
ent of the writer's safe arrival and, not infrequently, the 
soldier 'expresses thanks to the god(s) for safety in the 
recent sea travel and/or deliverance from some other 
hazard.29

The expression of thanks, referred to immediately above, 
has three possible meanings in the letter: (1) oblige, do a 
favor (usually in reference to benefit the recipient can do 
for the writer); (2) give thanks (to a god), and so inter­
cede; (3) express thanks (to a human). Customarily, the 
expression of thanks in or near the opening is used in the 
second sense, namely, as is the case with the grateful 
recruit, the writer-thanks the deity for his assistance. 
This type of thanksgiving is a substitute for—and/or in 
addition to—the assurance of the writer's welfare. The 
apostle Paul regularly employs this formula in the opening 
of his letters, 30 though his thanks to the deity seems to be 
occasioned more by the well-being of his recipents than by 
his own welfare. And, his thanksgiving leads, customarily, 
to an intercession on his addressees' behalf. He also 
employs an aspect of the health wish in the letter-opening, 
the act of remembering his recipients in«prayer.

The expression of thanks in the sense of doing a favor, 
the first of the three formulas above, is a convention that 
is used, ordinarily, in or’near the close of the letter, 
occasionally in connection with the closing wish for health. 
We examine this use of the formula as a transition to the 
broader analysis of the characteristic phrases of the letter­
closing. When the writer states that the recipient will 
favor him by taking care of his health, as a means of closing 
the letter, one of the following phrases appears: 

εύχαριστήσ^ς οδν μοι έπιμελούμενος τοϋ σώματός σου Ενα 
ύγυαίνηις. ΐοΰ will gratify me, therefore, if you oare for 
your person as to be in health. (P.Yale 40,c.230 B.C.,1.24) 
τα 6' άλλα χαρίζοισθ’ έαυτών έπιμελόμενοι tv' ύγι,αύνητε. 
For the rest, you would do me a favor by taking oare of 
yourself to stay healthy.(P.Grent.IT 36,95 B.C.,11.19-21) 
τα δε άλλα χαρι,εϋ τοϋ σώματος έπι,μελόμενός Ενα ύγι,αίνης. 
For the rest, you will do me a favor by taking oare of 
yourself to remain healthy. (BGU IV 1208, reign of 
Augustus, ll.48-50).

It is evident that these examples are only variations of the 
same formula; χαρίζοισθε or χαριεΕ substituting for εόχαρι,σ- 
τήσεις; σεαυτοϋ or έαυτών for τοΟ σώματος. This type of clos­
ing health wish is limited to the Ptolemaic period and, even 
in this period, we have intimated that reference to a favor 
often refers to something other than the addressee's health. 

P.Grent.IT
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We will examine a more common form of the reference to a 
favor, shortly, but other forms of the closing .wish for 
health, and related formulas, must be examined first. The 
basic health wish in the closing, both in the Ptolemaic and 
into the Roman period, is: έπιμέλου δέ σεαυτοΟ ΐν' Ογιαίνηις 
(And take care of yourself that you be healthy). Like the 
opening health wish, as well as the doing a favor health 
wish of the closing which is clearly related, the formula 
admits many variations; δπως may substitute for tva and σεαυ- 
τοΟ(έαυτοΟ)for σώματος, or the phrase, τοί δέ Λλλα, may be 
added to the beginning. The verb έπιμέλου, converts to the 
participle, έπιμελόμενος, when, as in the showing favor form 
above, it depends on another verb (χαρίζοισθε, χαριεΓ, 
έρρωσο).31

By the latter half of the i A.D., and through the iii A.D. 
the health wish tended to combine with the word of farewell, 
producing the fora, έρρώσθαί σε εύχομαι (βούλομαι), I pray 
(wish) that you are well. The following additions may extend 
the basic form:

έρρώσθαί σε εύχομαι πολλοϋς χρόνοις·(δία βίου) 
............ " " , δδελφε (τιμιότατε, φίλτατε, κύριε) 
"...........  " πανοικεί (μετά τών τέκνων)
" " " " " ( και εύφραίνεσθαι(εδ πράττοντα,

εύτυχούντα).

Additional phrases may extend the health wish, or appear 
alone, in the closing. Most of these conventions relate to 
the broader circle of the writer1s family and/or friends, 
either as an expression of concern about their welfare or as 
a greeting. Indeed, this feature is characteristic of the 
closing, differen'tiating it from the opening sentiments which 
either do not extend so broadly to friends or express such 
concern infrequently or late in the period examined. One of 
the phrases that conveys concern for the broader circle is 
stated with the imperative fora of the verb, έπισκοπείσθαι, 
which, in the present sampling, appears from ii B.C.-i AID. 
The following sample is representative:

έπισκοπού δέ και τάς άδελφας και Πέλοπα και Στάχον και 
Σεναθύριν. Look after my sister also anil Pelops and 
Stdehus and Senathuris. (Sei.Pap.I 101,130 B.C., 1.1.12-14) .

A collective phrase, πάντας τους έν οίκω(τους σους πάντας), 
may replace, or appear in addition to, the enumeration of 
people in the above example. This formula seems to me, as 
well as to some of its translators, to have the meaning, 
look after. HoweVer, the verb is also used in the indicative 
fora in the closing, with the meaning, send regards to. And, 
in the latter situation, the verb is used, like άσπάζεσθαι 
and προσαγορεύειv, as a technical term of greeting. In fact, 
two editors suggest that the verb always has this meaning in 
letters, when used in reference to family/friends. Thus, 
even when the imperative fora of the verb is used, as above, 
the correct translation is' greet, not look after. 32 Though 
I agree with these editors' interpretation of the indicative 
use of the verb, the imperative fora appears to perform a 
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separate function. The context of the above example, which 
employs the imperative form, admits this interpretation. 
Before stating this phrase, the writer of the above letter 
advises his father and mother, along with dependents, to 
take care of themselves until the present conflict settles 
down. Then, the writer adds the phrase, which refers to the 
writer's sisters and to certain other people. The unsettled 
state of affairs , at the time of writing(the conflict 
between Euergetes II and his sister Cleopatra)encourages the 
reading, look after, as a means of extending the writer's 
concern about his family's welfare.

On the other hand, the indicative use of the verb, 
έποσκόπείσθαι,, as noted above, is one of the means whereby 
the writer extends greetings to family/friends in the letter­
closing. The vast majority of such closing greetings employ 
the verb Ασπάζεσθαι, however, and it begins to be widely 
used in the reign of Augustus and continues in use through 
the iii A.D.33 These closing greetings may appear in tandem 
with the prayer(wish) for health, though, too, they may stand 
alone in the closing. They are very frequent in familiar 
letters. The briefest form consists of the verb and the name 
of the person greeted. But the writer may commission the 
addressee to convey greetings1 to a third party (parties). 
Thus, it is not unusual to find an accumulation of greetings, 
with the following forms of. the verb: ΑσπΑζου , άσπασαι 
________, Ασπάζομαι________ . Or, the writer may transmit 
greetings from a third party: ______ ΑσπΑζεται(Ασπάζονται) 
__________ . A variety of phrase may accompany the greeting, 
as represented in the following forms:

ΛσπΑζου... και τους σους πΑντας(τους παρ' έσου πΑντας, 
τους έν οΕκφ πΑντας)

“ "... καί τα τέκνα' σου (τα παοδία)
" ” καΊ τούς φιλουντάς ήμΑς (ΰμΑς) σε πΑντας.'

And, these forms may have, in turn, the additions, 
προς Αλήθοαν and κατα όνομα, e.g., ΑσπΑζου * Επαγαθόν 
καί τούς φολοΟντες ήμΑς προς Λλήθιαν. {Greet Epagathus and 
those who love us truly. P.Fay.119,e.100 A.D.rll.25-27).

The Ασπάζεσθαι greeting begins to be transposed to’the 
beginning of the letter in the i A.D., but the formula is 
infrequent in this position.34 Here too, however, the form 
is flexible,.the greetings combining with the health wish 
and the obeisance phrase and admitting various minor changes.

’ FORMULAS IN THE LETTER-BODI ·
The writer may refer to an anticipated benefit that the 

recipient will bestow upon him, we noted above, in connection 
with various .forms of the final wish for health. This favor 
more often refers to the recipient's willingness to perform 
another type of request, previously asked in the letter, 
than to the addressee's concern with health. And, though 
the phrase is usually near the end of the letter, when the 
favor concerns some other kind of request, it is more 
appropriate to consider it a formula of the body than of the 
closing. The original—or an important—use of the formula, 
perhaps, was in letters of recommendation. Therefore, we 
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may examine it in connection with the stock phrases employed 
in the body of letters of introduction. First, let us out­
line the major lineaments of this letter type. Directly 
following the sentiments of the letter-opening, the writer 
introduces / reoommends the letter carrier to the addressee, 
stating the carrier's relation to the writer and/or his cre­
dentials. Then, the writer requests the recipient to assist 
the recommended person, e.g.,"aiding him to procure1 work. 
Thereupon, the writer expresses appreciation to the recipi­
ent, by stating that he will be favored by the assistance 
and/or by offering to repay the favor, should the addressee 
write for something he wants. The following two examples 
illustrate, sequentially, common means of expressing each 
of these aspects:

letter carrier/credentials
1. Πτολεμαίος δ κομίζων σου [την έπιστρλην έστιν μου φίλος 

και] Αναγκαίος. Ptolemaios, who is bringingfthis let- 
ter)to youfis a friend and)intimate. (P.Col.Zen.I 7, 
257 B.C.,2f.)

2. Ούκ οίμαι μέν σε ΔγνοεΕν περί Αισχύλου δτι ούκ έστιν 
ήμΐν Αλλότριος,άναπέπλευκεν δέ πρός ύμδς Ενα συσταθήι 
Κλεονίκωι. I think you are aware about Aischylos,that 
he is far from indifferent, to us. He has now sailed up 
the river to your party in order to be introduced to 
Kleonikos. (P.Mich.I 6,257 B.C.,lf.)

request ‘ ·
1. καλώς Αν οδν ποήσαις συν[....]αμ.[ 

Please—-—.
2. καλώς Αν οδ[ν] ποιήσαις φιλοτιμηθεις όπως Αν συσητήσηις 

αύτόν Κλεονίκωι. έάν^δ' Apd μή κατα[λάβηι έκεΕνον.παρ' 
ύμΕν, έπιστολας πα]ρςι τών φίλων λάβε προς αύτόν. ■ 
Please therefore make an endeavor to introduce him to

, Kleonikos;and if he does not find the latter in your 
company, get letters of introduction to him from his 
friends.

expression of appreciation 
ybu favor me/write about what you Want

1. τούτο δε π[οιήσ]ας ε [ύχαρι] στήσε ι ς ήμΕν σπεύδω γαρ περί 
αδτού. γράφε δέ καί σύ ήμΕν τί Αν σοι [ποιού]νγ[ες 
χαρ]ιζοίμεθα. By doing so you will much oblige us; for 
I· am interested) in. him. And write to us yourself dt any 
time to say what, we could do to serve you.

2. Τούτο δε ποίων χΑριζοι Αν έμοι καί τφ θεω[ι. γράψον δέ 
μοι ών Αν χρείαν έχηις] ώς έσομένων σοι. By doing this 
you would do a favor both to me and to the god. (Write 
to me if you have need of anything,/on the understand­
ing that you wi/ll have it.

Regarding letter of introduction formulas, the letter-carrier 
phrase ( δ κομίζων σοι την έπιστολήν, ex.#1) occurs in the 
majority of cases. ^Alternate verbs for κομίζων are Αποδιδόύς 
Αναδιδούς, φέρφν; το έπιστόλιον and τα γρΑμματα may replace 
την έπιστολήν. Regarding the carrier's credentials, it is 
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common to state that he is a friend or that he has been rec­
ommended by friends. The designation in ex.# 2, ούκ εστνν 
ήμϋν άλλότρνος (he is far from indifferent to us, or, he is 
not a stranger)· is not 'Common and appears to be used only by 
educated Greeks.35

The request itself is introduced by the phrase, καλδς άν 
οδν πονήσανς("Therefore,you would do me a favor,by..," or 
"Please..."), which is a stock means of politely making a 
request.

The statement of appreciation is indicated, initially, by 
recognition of benefit bestowed on the writer by the addres- 
seet by means of the verb, χαρίζοιο (χαρυεΓ, eCxaptOTnoeLs)· 
Then, the writer expresses willingness to repay the favor, 
usually with, or something akin to, the phrase, καν συ δε 
γράφε τνρόζ περν ών άν βοδλμν · τιονδσομεν γαρ αύτό σον προ- 
θύμας, And write to us on your part, about anything that you 
want, for we will do it for you wilingly. (P.Cair.Zen.V 
59804,258 B.C.,1.12,· cf. exx. above) .36

Though the expression of appreciation is especially char­
acteristic of letters of recommendation, it is stated in a 
variety of situations in which the writer has asked the 
recipient for something. Correspondingly, the letter carrier 
is referred to in other contexts, though much the same lan­
guage is used as in letters of introduction, and the writer 
regularly employs the phrase, καλίδε άν οδν τιονήσανε, to 
introduce a request in familiar letters. This request phrase 
is one of the most common of all formulas, occurring hundreds 
of times

We may use these recommendation phrases as a basis for 
talking about the sequence of body formulas. For example, 
the letter-carrier phrase has no intrinsic location in the 
body, other than at the beginning in letters of recommenda­
tion. On the other hand, the expression of appreciation will 
gravitate toward the letter closing, regardless of the epis­
tolary setting. Correspondingly, the frequent use of the 
conjunction, οδν, in the the request phrase indicates that 
the statement of request depends on a prior reason/explana- 
tion for the request, so that we can usually assume a back­
ground when the convention is employed.

When we turn· to more official request Settings, namely, 
petitions, complaints, applications and memoranda, we find 
that a background section customarily precedes the request 
and that a limited number of means tend to be employed to 
introduce this background section. In Petitions, the plain­
tiff recites the details which necessited the request, often 
stating that he/she has been unjustly treated by someone 
(άδικοΟμαι ύπό..., I am being wronged by...) or by referring 
to the time and day of the infraction(the letter body of 
prosangelmata, i.e., reports of loss/theft, are also intro­
duced by referring to the date of the event). The customary 
verbs of entreaty are δέομαι, άξύω, (κετεύω and τναρακάλω. 
The fullest form of the request, in petitions, consists of 
three parts; the statement of request proper, the specifica­
tion- of what must be done to receive redress and the peti­
tioner's acknowledgment,of benefit resulting from fulfilment 
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of the.request.37 The.request proper is illustrated by the 
following petition to the king:

δέομαι οδν [σου], ΒασιλεΟ, [μ]ή πε[ριιδεϋν με ύ]πό τής 
θυγ[ατρος] άδικού [μ]ενον... I beg you9therefore90 king9 
not to suffer me to be wronged by my daughter and... 
(P.Enteux.26,220 B.C.,10f.).
Unlike letters of recommendation and other reguests in 

familiar letters, petitions and complaints never have the 
opening-closing sentiments, such as the wish for health, 
greetings, etc. Too, petitions regularly write the addres­
see's name prior to the writer’s in the initial address and 
have εύτυχει as the farewell.

A second primary function of epistolary formulas in the 
body is to give/seek information. Not surprisingly, there­
fore, a spate of disclosure phrases may'be employed by the 
writer. These are often expressed with a verb .meaning to 
know, both in the imperative and the indicative form. -.The 
following gravitate toward the close of the body or, if the 
letter lacks closing greetings, immediately before the fare­
well.

disclosing information
1. γέγραφα οδν σοι όπως είδδις.

Therefore I wrot^ to you^ in order that you may know, 

requesting information
2. γραψον(έπϊστειλον)ήμϋν(μοι)ίνα(δπως)είδώμεν. 

Write in order that we may know.
3. διασάφησον μοι (ήμΓν) περί ..

Inform me(make quite clear9show plainly-fabout...
4. δήλωσόν μοι περί... .

Inform me(mak$ evident9known9etc.)aHout...$$
The first example above is the only formula, with modifica­
tions and abbreviations, which discloses information that 
concludes the body. It spans the period examined, being 
subject to shortening, either in the form, γέγραφα οδν σοι, 
or ινα είδζίς. . Of the· formulas used to request information, 
#2 seems to span the period of our corpus and it, too, is 
subject to abbreviation; either in the form, γράψον οδν περί, 
or όπως(ίνα)ειδώμεν. On the other hand, #3 is common only 
in the Greek period, #4 in the Roman period.

These disclosure formulas near the closing function in 
one of two ways; either to finalize(emphasize)the reason for 
writing, by seating why one has written, or to request infor­
mation, thereby necessitating further correspondence.

The two following disclosure formulas tend to introduce 
the .body of the letter, though they may be used elsewhere, 
with minor modification.

γίνωσκε(ϋσθι,μάθε)δτι (ώς) .. 
γευνώοκειν σε θέλω δτι...

The first of these two forms, employing the imperative of the 
verb, often introduces business information thoughout the
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Graeco-Roman period, both in letters between friends/family 
members and others. The more polite form of disclosure does 
not make its appearance until the late Greek/early Roman 
period and it serves the same purpose as the imperative form, 
though it is more common in familiar letters than in any 
other type.39 When the imperative form of the convention 
introduces a second topic, or when it develops a prior sub­
ject, it has the form, γίνακηιε οδν &ti.(Know, therefore, that) 
or γίνωσκε δέ Hat..(Know also that..). There is a great deal 
of latitude in the use to which this formula is put. For 
example, the polite form of disclosure may be used to inform 
the addressee of the writer's safe arrival or to introduce 
an explanation for failure to write; two subject which 
belong, strictly speaking, to the opening conventions, i.e., 
they assure the recipient of the writer's welfare. Conse-- 
quently, our analysis should not be construed too woodenly; 
recognizing that we are treating tendencies, not necessities.

Another common epistolary subject, as we should expect, 
is the reference to one or another aspect of the writing/ 
receiving of letters. Many of these references, though simi­
lar in intent, do not submit to formal analysis. But a num­
ber of recognizable patterns do emerge, as the following 
forms show.
1. έκομισάμην(έλάβομεν)τό παρά σοΟ έπιστόλιον(την έπιστολην) 

έν ώι (έν δl)γράφεις... I received your letter in which 
you write that...

2. ώς άν(άμα,etc.)τάχιστα λάβηις την έπιστολήν(τά γράμματα), 
λαβέ(άνάπεμψον,άπόστειλον,παραγίνεσθε,δός)... As soon as 
you get my letter, take (send, etc.)...

3. ύπογέγραφά σοι τής(τά)παρά(someone,identified by name) 
έλθούση ς μοι έπιστολή ς(γράμματα)το άντ ί γραφον.

or: τής παρά(πρός)someone έπιστολής ύπόκιταί σοι το άντί- 
γραφον. I have written “below(enclosed) a copy of the 

λ letter from .
4 (α) έμοΟ σοι γεγράφότος πλέονας έπιστολάς και ούθέμ μοι 

παρά σοΟ τί μοι προσπεφώνηται,, When I wrote you 
many letters and no sound was uttered to me from you, 
...(P.Yale 42,229 B.C.,5-7).

(b) θαυμάζω πως άναπλεύσας ούκ άντέγραψάς μοι περί τής 
σωτηρίας σου, άλλά...1 marvel that after you sailed 
upcountry you did not write to me about your well­
being, but...

(c) έγώ δέ και πρότερόν σοι έγεγράφειν περί τούτων. 
And indeed I had written to you about this before.

5. καθάπερ (καθότι ,ώς)ήμιν (μοι)δγραψας.-..
The act of letter writing is usually stated in a simple man­
ner, e.g., "You wrote to me about something"(or, "..to give 
something to someone,.." or, "...to send someone or some­
thing," etc.), "I(we)wrote to you about something," "Someone, 
wrote to us about..". These simple references to the act. of 
writing expand upon a variety of subjects. But the refer­
ences to writing/receiving a letter, illustrated above, are 



304

listed either because of their stereotyped language or because 
they evidence a specific nuance. For example, #1 may intro­
duce a variety of subjects, but the language is relatively 
stable, as a convention, for centuries. Most often, the 
phrase introduces the body and the occasion for writing; by 
expressing the writer's acknowledgment of a message from the 
addressee. The comments which follow reveal the writer's 
response. For example,, the writer may express joy at receipt 
of a letter, because it provided news of the addressee's wel­
fare. In this case, then, the receipt of letter formula in­
troduces a letter-opening sentiment, akin to the health wish. 
Similar in function to this specific use of the receipt of 
letter formula is #s 4a and 4b, both of which convey the 
writer's complaint about the addressee's failure to write; 
by referring to the number of unanswered letters or to ex­
pressing aggravation/incredulity at the failure to reply, 
respectively. These two formulas may be employed in Contexts 
other than the family setting, in which the maintenance of 
contact is all important, but these examples are less. All 
three entries under #4 concern some negligence of the addres­
see; either failure to write(4a & 4b) or some other irre­
sponsibility (4b and 4c); 4a and 4b usually appear in family 
letters, 4c(sometimes 4b) expresses aggravation over negli­
gence in business.

The fifth category above, when it has the form καθάπερ μοι 
£γραψας(Just as you wrote to me..),expresses the opposite 
sentiment of #4, i.e., it conveys the writer's willingness 
to comply with the recipient's instructions. On the other 
hand, if the writer says, just as I_ wrote, we may anticipate 
a situation like that under #4,. in which something is still 
expected of the recipient.

Form #2 is relatively common throughout the period 
examined, and it expresses the necessity of the recipient to 
respond quickly to what the writer considers an urgent mat­
ter. Form #3 is the standard convention for referring to an 
enclosed letter.

The sending/receiving of messengers and parcel post(food, 
clothing, etc.) is also a common epistolary topic. A number 
of stock words occur in this kind of situation, as we might 
expect, &πέσταληα(Ι sent), έκομισάμην and κόμισαι(I received. 
Receive...),etc., but we can rarely speak of formulas. One 
type of situation is worth noting, however, the situation in 
which the letter is only an inventory of goods that have been 
sent to the recipient.. This packing list type of letter at­
tests to what must have been a recurrent problem in Egypt, 
the unreliability of the postal service. Though something of 
an an organized post served government business, and though 
the wealthy -used employees as letter carriers, the average 
letter writer was dependent on traveling business men(camel 
caravans, etc.) and on others who happend to be traveling 
in the direction of the letter. Hence, it was only common 
sense to send a letter along with parcel post, to better 
insure the arrival of all items. The practical needs served 
by such a shipping list are intimated by a certain Appianus: 
When one dispatches even the smallest load, he ought to send 
it with a letter stating what has been sent and by what 
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carrier. And the goods which you dispatched were not so many 
as to require a man and a donkey to leave their work, only 
four baskets of rotten figs. (P.Flor.II 176,256 B.C.,2ff.) 
The unreliability of many letter-carriers is well attested.' 

instance« the addressee had evidently com­
plained of not having received any letters, to which the 
writer replies: I have written ifo you often, and the negli­
gence of those who carry the letters has slandered us as 
negligent. (P.Mich.VIII 499,ii A,D,,12-14). Fear of neali- 
??nc? ls intimated by the following examples: I sent you 
the bread-basket by Taurinus the camel man; please send me 
an answer that you have received it.CP.Oxy.II 300,late i A.D. 
3ff.); Receive a basket from the man who delivers the letter 
to you, and write back to me what you, find in it. (P.Mich.VIII 
481, ear.ii A.D.,5ff.); I sent you a jar of wine by one 
Fatas,a sailor. Let me know whether you received it; for if 
it was not brought to you,go to the fuller's ship at Hera- 
°~'e*m(''and find out whether it was delivered to them." 
(P.Oxy.XII 1488,ii A.D.,3ff.). The following statement by 
a soldier illustrates the practical correlation of letter­
writing and availability of a messenger: From Cyrene,where 
1 found a man who was journeying to you, I deemed it neces- 
8ary to write to you about my welfare(P.Mich.VIII 490, 
ϋ A.D.,5ff.) .

Summons to responsible action is a common epistolary motif. 
The following are representative phrases: 

1 (a) έπιμελές σοι. £στω(γενέσθω)...
(b) έπιμέλει.αν δε ποίησαι δπως. .Make (something)a matter 

of concern that...
(c) έπιμελοΟ...Take care...

2 (a) φρόντυσον οδν(Ινα,δπως,ώς,περί)
(b) σπούδασον οδν..

3. μη οδν άμελήσης.. Therefore, do not neglect..
4. μή όκνήσης.. Do not hesitate..
5. μελησάτω ool δπως άγορασθζ..Make it a conaerp to buy(etc.) 

Generally speaking, these phrases depend on a subject previ­
ously stated in the letter. Thus, they gravitate to the mid­
dle or end of the letter. The first of these formulas, listed 
above, .has three variations of the same root meaning. It is 
found, in one or another of its forms, already in the iii B.C. 
Form 1c is the variant, noted previously, to convey the clos­
ing wish for health. Formula #4, introduced by the words, 
μη οκνήσης, is most often used, like form 1c, in the closing: 
ej~her as a means advising the addressee to send news 
, ?ealth(And do not hesitate to send news about your
health·) or to advise the addressee not to hesitate in asking 
for favors. Formula 2a(and often 2b)is most often used to 
ca^8ethe recipient to attend to business matters, not to 
matters of personal welfare(as #s 1 and 4). Forms 3 and 5 
®J"Ploy the same verb, and probably with a similar nuance, but 
in a different form; #3 is regularly in the subjunctive and 
in the privative form with μή, whereas #5 has the jussive 
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form(Iet it be a concern to you to.,), followed by a clause 
introduced with δπως(ίνα). The former of these continues 
through the period of study, the latter is not regularly 
found before the ii A.D. The phrase, μή οΰν άμελήσης..., 
is most common near the close of the letter.41

A category of phrases similar to the preceding is that 
in which the recipient is urged, even more strongly, and is 
sometimes threatened. These phrases usually refer to busi­
ness matters, are very often stated in the closing, and they 
are expressed with the phrase, μη άλλως ποιήσης, and its 
modifications. Or, the same effect is achieved through the 
use of conditional sentences. The conditional phrases are 
too varied to illustrate, but two very common forms of the 
άλλως ποιήσης phrase follow.

μή οδν άλλως ποιήσηςίκαι. μή άλλως ποιήσης)
et δ' άλλως ποιήσης(έσται.. ·)42

This formula, and its modifications, often closes the message 
of the letter, following the recitation of some matter 
requiring the recipient's attention. Very often, it conveys 
a sense of threat; If you do otherwise or. Do not act other­
wise. The privative form of the verb in the preceding cate­
gory May convey the same nuance, in the form έαν άμελήσης.. 
(If you should neglect__). R. C. Horn's analysis of the 
subjunctive and the optative in the non-literary papyri shows 
that conditional clauses often convey a threatening tone in 
letters,42 as a means of coercing the addressee to comply 
with the letter's directives. The optative, followed with 
the present or future indicative in .the main clause(to express 
a contingency), is common in the Byzantine and late Roman 
period and it may be used with stock phrases to state a threat. 
The following use of et βουληθείης is illustrative.

προγίνωσκε 6έ ώς et βουληθείης κακούργία τινΐ χρήσασθαι 
ούκ άνέξομαί σου. But take notice.· that should you intend 
to indulge in any malpractices I shall not allow you to 
do so. (P.Ryl.IV 607,late iii A.D.,10-12. Cf.also P.Lond. 
II 234(p.286),c.346 A.D.,16-19. See Horn, p.161) .
In a few cases, after stating the necessity of doing some­

thing, the writer alleges confidence in the recipient's will- 
ingness/responsibility in attending to the matter. This 
confidence is stated, in my examples, with a form of the dis­
closure verb.

έρωτώ οδν σε μη άλλως ποησαι, οίδα 6ε ότι πάντα καλώς 
ποήσέις- ού θέλω γάρ άμφισβήτησιν προς σε έχειν φίλον 
μου δ[ν]τα. ft ask you therefore not to do otherwise; but I 
know that' you will, do everything well. I do not want to 
have, any dispute with you, as you are my friend.(P.Oxy.IV 
745,e.l A.D.,7-9. Cf.P.Warr.14,ii A.D.,5-13; Sei.Pap.I 
146,iii A.D.,15ff.).

This construction, though infrequent in the papyri letters, 
is identical Xin function to a convention which the apostle 
Paul regularly employs near the close of his letters, e.g., 
Philem.21; Gal.5:20; Rom.l5:14f. Paul employs the perfect 
form of the verb πείθω to express confidence.44 
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tionhinPthePletter ’ ih^writer COmm°n sub^ct °f communica-

up (sail up) to you soon. . P 9* ^l™^ to

(άνέλθεχν) .. For ! -was Intending

Mt ”^Γ 8^“;
£

Dionysios informs Ptolemaios? a if 

the recipient's younger brother had ? ,Λ keep “ appointment. The writer; fr^trated bv 
seeks “ -sw- Pto^os.

ΐ^-
tar^.^^p^ yo°U0dOn°Fc‘ lodge with Pro-

^istplsry^- 
sence xs the following reference to an addressee's arra=^

= Si-aa.:-5—SSS^ 

varfourtransftXfX!^^^ referring to
stock phrases. The foU^ngX^on.°ther

1. δε καί ....
2. δμοίως δέ, καί(or δμοίως καί, ώσαύτως δέ καί)
3. περί δέ with the genitive case
4. έτχ οδν (δέ)και. νύν
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5. ό παρ' έμοϋ(ήμων)
6. 6χω παρ' σου(ύμβν) or δμολογώι. £χενν παρα σοΟ

The first two constructions are conventional means of turn­
ing to a new subject in the letter, whereas περί δέ(#3) 
signals response to a subject of previous correspondence^or, 
occasionally, a previous subject in the present letter. Ετι 
οδν καϊ vOv, though not so common as the first and third 
convention above, is also frequent. It is translated with 
various equivalents—even now,''before it is too late, still, 
now at length,etc.—which indicate the need of prompt 
action; often of action too long delayed by .the addressee. 
The fifth construction, which may use every case but the 
vocative, is a standard means of referring to someone's 
agent, e.g., our man(the one from us). The sixth phrase, 
I have (something) from you, is a technical term used in let­
ters of receipt, serving as a record of payment. A comp- 
arable construction is the use of δόε in orders upon a bank, 
namely, Give someone____amount of money. Other similar 
formulas within legal texts could be cited but these will be 
relatively easy for the reader to identify and, h®nce, they 
will not be illustrated here.

OUTSIDE ADDRESS FORMULAS
Given our own cultural setting, we can well imagine the 

necessity of envelope information in sending letters. In the 
case of the papyri, the back side of the surface upon which 
the letter was written served as the envelope; the letter 
being rolled or folded, analogous to some forms of airmail 
envelopes. The sheet of papyrus has two layers; the inside 
surface, called the recto, on which the fibers usually run 
horizontally and the outside surface, called the verso, 
at right angles to the inside surface, with the fibers 
usually running vertically. Very often the verso informa­
tion (=the envelope)contains no more than the addressee s . 
name, e.g., deliver to________. On the other hand, the writer
may state the recipient's address and an abstract of tne let- 
ter's contents. And, though even less common, the recipient 
may docket the letter's receipt, by recording the date of 
receipt, the letter-writer's name, an abstract of the let­
ter's message(e.g., Jason about the pigs.) end, if the recip­
ient happened to be on an itinerating assignment, the place 
at which the letter was received. Only a small.percentage of 
the letters within this corpus, other than administrative 
correspondence, have any docket of receipt. The iii B.C. 
administrative correspondence seems to be docketed by the 
recipient on the outside, with the address, whereas ii B.C. 
correspondence seems to docket the same information on the 
inside, immediately above the beginning of the letter. .I 
have not worked out the pattern(s) of docketed information 
in subsequent centuries. P.Mich.I 24, 257 B.C. serves to 
illustrate the address and docket of receipt in the in B.C.

Docket of Receipt Address
"ΑπόλλωνCδηε άν (τιγραφεύς) ' Απόλλων tot
άπίων σ. Ιχθ, Πανήμου, δ(.οικητΑι
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έν 'Αρσινόηυ xffi Δίωνος.
Apollonides controller of accounts To Apollonios 
about 200 pear trees. Tear 29, ‘ the dioiketes"
Panemos,tn Arsinoe of Dion

This letter,is from the well known Zenon Archive and it is 
docketed by Zenon, executive secretary of Apollonios, the 
financial minister of Ptolemy Philadelphos. The functional 
character of Zenon's docket is indicated elsewhere, by the 
manner in which he alters the sequence of docketed items 
during the different stages of his career, apparently for 
ease of retrieval.46 t s

late ii B.C. example of docketed information is pro- 
manner in which correspondence was recorded in 

the office of Menches, a minor government official.
'ΟννΟφρις (άρουραι)κδ,/κδ. (ετους)β ΤΟ(βι)κθ. έλ(άβομεν) 
(έτους)β Τ0βι κθ.
Onniphris(i.e.,the letter writer), 24 arouras, total 24 
(=subject of letter). The 2nd year, Tubi 29(=date letter 
was written). 'Received in the 2nd year, Tubi 29.

extensive abbreviation in Menches ’ docket 
that administrative record-keeping encouraged its own kind 
°f short-hand. —An interesting aside is occasioned by the 
subject of envelope information. None of the New Testament 
letters have preserved, in any ms traditions with which I 
am familiar, envelope information. Should we assume that 
this information was deemed unnecessary and, consequently, it 
was omitted when the letters were copied? OrWshould we 
assume that these Jitters never contained 'any envelope infor­
mation originally, because, as in the case with Paul, hand- 
picked messengers insured delivery of the correspondence?

EPISTOLART CLICHES AND FORMULAS
Henry A. Steen's long article, "Les Cliches ipistolaires 

dans les Lettres sur Papyrus Grecques" (Classicaet Mediae-
1 no-2(1938), 119-176) is the major work on epistolary 

cliches. After noting that the work of Ziemann and Exler 
treat primarily the initial and final formulas of the letter, 
he himself calls attention to another vast body of conven­
tions, those expressions which either soften or intensify 
epistolary imperatives. All the clichds he analyzes, conse­
quently, are understood as being a modification of the request 
aspect of letter writing and, by implication, phrase primar­
ily associated with the letter-body. His study covers a 
wealth of diverse conventions, but it is probably one-sided, 
nonetheless, in ignoring epistolary aspects other than the 
request, e.g., phrases expressing disclosure of news.

Why does Steen refer to the numerous phrases that he 
examines as cliches, rather than formulas? His word choice 
is deliberate and it is broader than that in popular usage, 
namely, a fixed/stereotyped expression which has lost its 
significance through repetition. His explanations indicate 
that by cliche he means those softening or intensifying
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words/phrases which elaborate or modify a basic function. 
That is to say, cliches are ornamental expressions or trap­
pings which, strictly speaking, are not necessary to the 
expression of an epistolary function but which give nuance 
to that function. Steen was clearly working toward a_help­
ful definition of cliche in connection with conventional 
phrases in Greek papyrus letters and I am in general agree 
ment with his approach to the subject. It is his manner of 
applying the definition which is unsatisfactory. Conse- 
quently, a brief analysis of his study is in order.

Steen .indicates, as noted, that his study treats those 
qualifying expressions which accompany, or substitute for, 
the imperative. A number of letters state the command quite 
baldly, often brusquely and rudely. Steen notes that Attic 
orators had already learned that they must use periphrastic 
constructions, rather than simple commands, in persuading 
their audiences to take a certain course of action. Other­
wise, they would offend the audience and forfeit the possi­
bility of implementing the desired action. This technique 
of the orators, along with the practical need in everyday 
Egyptian affairs to -intensify or reinforce the imperative, 
are two,principal features of Greek papyrus letters. Steen 
suggests that expressions of the former type those expres­
sions that soften the imperative—fall into two broad sub­
types, (a) qualifying/modifying expressions and (b) expres­
sions of urbanity. These two classes may be sub-divided 
further, so that the qualifying expresions mays (i) use the 
ethical dativefewith the formula of salutation in the closing, 
e.g., έρρωσό ®υ, άδελφέ .and έπυμέλου σεαυτΑς Cva μου 
ύγυαύνης; (ii) use conditional phrases to soften the impera­
tive, e.g., if it seems good to(=pleases)you (εί σου δοκεΓ, 
έάν φαίνηταυ), if it is possible (εί δυνατόν έστυν, εαν_ 
δύνη) if you have the leisure (έάν εύκαυρ^ς), etc.; and 

' (iii) use verbs meaning to tellfinformf, to order, ,,to write, 
in connection with a polite phrase of qualification, using 
such words as ήδέως, προθύμως, φυλυκώς, άνόκνως and these 
are employed to encourage the addressee to freely express 
needs/desires to the obliging writer. The other class of 
softening expressions, expressions of .urbanity, include such 
phrases as those employed to make requests in letters of 
petition, e.g., phrases introduced with the verbs,t δέόμαυ, 
ικετεύω, άξυόω, παρακάλω. Or, the phrase, καλώς άν πουήσαυς 
(=please),and its variants serves the same basic purpose in 
familiar letters.47

The second class of stereotyped expressions which Steen 
illustrates from the papyrus letters is that body of stock 

■ phrases which intensify the imperative. The necessity of, 
the writer, or his superiority, may lead him to garden the 
request/command. On the other hand, the intensification may 
serve a positive and friendly purpose. . The strengthening.is 
handled in one of two ways, by means of adverbial expressions 
of intensity or through intensifying the verb. For example, 
προ μέν πάντων is an adverbial modifier, which is often used 
to strengthen the opening and closing wish for health and 
related sentiments. A number of adverbial expressions are 
spawned from the root παντ- (e.g., πούησον οδν ήμίν πάντως).
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The expressions nSv ποίησαν and μη άλλως ποιήσης are repre- 
of the “a™1®* in which the verb may be intensi- tied

Ν°γ, regarding the questionable aspect.of Steen's study, 
the difference between formula and oliehi is probably a 
matter of degree, at best. And, some of the expressions 
which he calls, cliches are, in my opinion, more like formu­
las in function. For example, the statement of request is 
an essential function in the drafting of a petition and this 
request also employs one of the standard verbs of petition 
(δέομαι, άξιο, etc.), it seems quite unwarranted to assume 
that a request is a derivative function of the imperative. 
Consequently, expressions which make use of verbs of peti­
tion should be designated· formulas. On the other hand, 
when the petitioner qualifies the request—as he often 
does—with a deferential phrase, such as έάν σοι δόΕη {if it 
seems good to you), we are, then, talking about an ornamen- 

nujnce< more closely akin to Steen's defintion 
of cliche. The polite circumlocution, καλώς άν ποιήσης, 
as well as the use of petitionary phrases in familiar let- 

°?*ί® other are border-line cases that are more 
difficult to sort put. In fact, I am not presently prepared 
to provide a detailed list of cliches, or even to justify 
the designation formula in connection with the conventions 
previously identified in the preceding sections of this 
paper. Nonetheless, it does seem important to differentiate 
formulas and cliches, so far as possible—if only hypotheti- 
caily--m a preliminary manner. Consequently, a few more 
examples of what I.consider cliches are listed below.
1. expressions with the general meaning, god Willing

a. σύν τοϋς(τφ) θεοΓς(θεφ)
b. θεών θέλοντων (έάν δ θεός θέλη, ώς θέλει δ θεός) 
c. νη τους θεόυς {=by the gods)49

2. the addition to the health wish (ίη the Roman period),in 
which a wish is made regarding the evil eye, e.g., 
ασπαζονταί σε πολλά α£ άδελφαί σου και τα αβάσκαντα 
παιδια Θεωνίδος και ot ήμέτεροι πάντες κατ' δνομα 
{Many salutations from your sisters and the ohlldren of 
Theonis, whom the evil eye shall not harm, and from all 
our friends by name. P.Oxy.Vi 930,ii/iii A.D.,22ff.).50 

The paucity of these categories has no necessary relation to 
the number and variety of epistolary cliches. It only 
relects the preliminary; state of the author's study of this 
particular aspect of letter-writing. Indeed, there are 
Probably a number of expressions that could be classified as 
cliches, including some of the expressions I called formulas.

af® J few other expressions, however, which could be 
added at this point. They are certainly clichi-like in 
expression, though they may constitute a special class. I 
am referring to the use of an oath in the letter for affect 
or nuance, not for legal purpose, and to various other state­
ments which reflect superstitious practices..
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1. oath: όμνύομεν(όμνΰω) τούς θεούς(τον Ιάραπιν)
2. phrases expressing superstitious practices

a. As the gods have not spared me, so I will not spare the 
gods. (P.Oxy.VII 1065,iii A.D.,6ff.)

b. I have neither bathed nor worshipped the gods.
(Sei.Pap.I 114,ii A.D.,llf.).

c. If you refuse, I won't write you a letter, or speak to 
you, or wish you health. ...If you do not send, I won't 
eat, won’t drink. (P.Oxy.I 119,ii/iii A.D.,4-6,14f.)51

CONCLUSION
In summary, we believe this study shows both the formulaic 

nature of Greek papyrus letters and the plasticity with 
which stereotyped phrases could be employed in these letters. 
Finally, it is worth stating—though it may be obvious that 
work remains to be done; both in connection with further 
analysis of Greek papyrus letters and in better understanding 
what light these letters cast on Jewish and Christian letter­
writing.

NOTES
1These three purposes are suggested, for example, by 

N.A.Dahl, "Letter,” IDB Supplementary Volume, p.539.
^For example, square brackets [ ] indicates a lacuna, dou­

ble square brackets [[ ]] an erasure in the text, angular 
brackets < > an omission in the original, braces 1 J superflu­
ous letters, round brackets ( ) the resolution of a sign or 
abbreviation in the original. Dots within square brackets 
suggest the number of letters lost; dots under letters draw 
the reader's attention to the existence of some problem in 
the reading of the letters.

3He explains familiar'letters as correspondence between 
relatives and friends, but includes letters which, in their 
expressions, betray a degree of familiarity; business letters 
are all those documents that concern commercial/legal af­
fairs, drawn up in epistolary form, including contracts, 
receipts, leases and acknowledgments of indebtedness; peti­
tions and applications are those letters requesting redress, 
addressed to officials, as well as other texts couched in 
similar language; official letters are texts written or 
received by official people, i.e., administrative correspon­
dence .

4P.Hib.I 63, a.265 B.C.,lf.
5P.Teb.Ill,pt.I 754, 1-f.
6Exx. of άδελφώι., Αδελφή!, πατρί, μητρί, υίώι, θυγατρύ in 

the address: PSI IV 331, 257/6 B.C.; P.Petr.II 42,250 B.C.; 
III 42,250 B.C.; P.Lille 17,245 B.C.; P.Eleph.13,223 B.C.; 
UPZ I 70,152 B.C.; P.Teb.I 18,114 B.C.; II 284,i B.C.; P.Oxy. 
VIII 1153,i A.D.; 1154,i A.D.; II 297,54 A.D.; III 531,111 
A.D. Exx. of φιλτΑτφ, ήμετέρφ, τιμιωτάτφ, ίδύφ, άγαπητφ, 
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ηυρίφ, ηυρίφ in the address: P.Ryl.II 229,38 A.D.; BGD IV 
1079,41 A.D.; I 37,50 A.D.; III 596,84 A.D.; P.Oxy.I 113,ii 
A.D.; Sei.Pap.I 121,ii A.D.; P.Grenf.II 73,late iii A.D. 
(Christian letter). Exx. of γλυκυτάτφ and άΕιολογωτάτφ: 
P.Warr.l4,ii A.D.; P.Oxy.VI 935,iii A.D.; XIV 1676,iii A.D. 
Exx. of the qualification of the salutation, with πολλά, 
πάσαι, πλεϋστα: P.Lond.I 33b(p.20f.),161 B.C.;P.Teb,I 12, 118 
B.C,,14f.; P.Grenf.II 38,81 B.C.; C.P.Jud.I 141,first half of 
i-B.C.; P.Oxy.VII 1061,22 B.C.; IV 744,1 B.C.; P.Teb.II 408, 
3 A.D.; BGU I 37, 50 A.D.; P.Oxy.VIII 1155, 104 A.D.; III. 
528,ii A.D.; 533,ii/iii A.D.

7These additions to the address are well illustrated in 
the texts of sections IX-XII of Sei.Pap.II (nominations and 
applications, contracts and tenders, receipts and orders for 
payment), 332-509. o

P.Teb.II 409,5 A.D.,1-3. Other exx. of official titles 
in the address: P.Fay.14,124 B.C.; P.Teb.I 13; 14; 26; all 
114 B.C.; III,pt.I 709,159 B.C.; I 38, 113 B.C.

9
C.P.Jud.I 5,257 B.C,9.

10E.G.,in P.Col.Zen.I 51,251/50 B.C., an Egyptian agent 
of Zenon writes through a scribe to Zenon, reporting on 
recent purchasing activities. Since the letter closes with 
the familiar-letter type of farewell(Ερρωσο), we can con­
clude the form of the openingiTo B- χαίρειν 4-) was colored 
by the employer/employee relation. A similar situation is 
reflected when Pais, a boat captain of the aforementioned 
Zenon, reports on certain activities and then requests,cer­
tain things regarding the boat and salary increase, in P.Mich. 
I 60, 248/7 B.C. Here, too, the writer closes the letter 
with the Ερρωσο formula, but employs the petitionary type 
opening. The reverse state of affairs is reflected in three 
letters addressed to the same Zenon in 257 B.C., a year in 
which he was executive secretary of the king's financial 
minister, Apollonios. These letters request Zenon to inter­
cede on their behalf with Apollonios concerning various mat­
ters . Consequently, the letters use petitionary phrases. 
Nonetheless, because they are all written by Greeks of the 
same social strata as Zenon, they use the address/salutation 
of familiar letters, not that of petitions. The .petitionary 
intent of the correspondence is indicated, nonetheless, by 
the use of εΰτύχει, rather than Ερρωσο, in the closing. These 
letters are: P.Col.Zen.I 6 (a worried mother, regarding a son 
employed by Apollonios); I 9(a soldier requests Zenon to 
intercede with Apollonios, regarding back pay still due); 
I 11(three men from Zenon's native land request his interven­
tion, regarding an audience with Apollonios).

Collomp, Reoherahee sur la'Chancellerie et la diploma­
tique des Lagides, 18. Cf. Bickermann, Arohiv,viii,218, ix, 
164; Pauly·Wissowa, Real Enegol. xiii,53-56; Guiraud, 
ΕΝΤΕΥΞΕΙΣ, xxii ff. By contrast, M. Rostovtzeff stated, in 
his introductory comments to P.Teb.III,pt.I 703,iii B.C., 
66ff., that Οπόμνημα has other meanings as a letter type, 
notably, it may be a memorandum from a superior official to 
his subordinates (e.g., P.Teb. 703). There is warrant to his 
suggestion, since ptolemaic offices in Alexandria included 
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the office of bnov,MT\vaxoyp&voQ(memorandum-writer) and,in 
P.Teb.I 58,111. B.C., 1.33, a local official occupies the 
same office, at the local level, in the late ii B.C.[ύπομ- ' 
νη(ματο)γρ(άφωι)]. We may assume that people occupying this 
office wrote memorandums for superiors, as well as recording 
documents with this designation from subordinate officials. 
But, one must puzzle over the paucity of texts from superior 
officials which are designated memorandum. The vast major- 
ity of texts with this heading use the petitionary type 
formula of address. Consequently, the documentary evidence 
favors Collomp's interpretation of these texts more than 
Rostovtzeff's, namely, most are requests addressed to super­
iors. Moreover, this interpretation is supported by the 
fact that in subsequent centuries, letters with the To B- 
from A- type opening (i.e., petitionary opening) often refer 
to the text, internally, as a memorandum, e.g.', P.Teb.I 30, 
115 B.C.,10; I 31,112 B.C.,1.10; I 41,0.119 B.C.,19; P.Oxy. 
II 252,19-20,Ilf.

12Cf.Berneker, Zur Gesohiohie der Prozesseinleitung im 
ptolemaisahen Reohi, 36ff.; Semeka, Ptolemaieahes Prozess- 
reoht Ι.-2ΊΊ. Exx.: P.Mich.I 34,254 B.C.; 52,250 B.C.; 
P.Col.Zen.I 53,250 B.C.; II 92,240-39 B.C.; t>.Hib.I 144, 
230-29 B.C.; 1'36,229 B.C.; I 37, 235 B.C.; PSI IV 396, 
mid iii B.C.; P.Lille I 6,iii B.C.; P.Petr.II p.33(=III, 
p.x; iii B.C.).

13PSI IV 326,261/60 B.C.
14 De Epistularum Graeearum Formulis Sollemnibus Quaes- 

tiones Seleetae, in Diss.Phil.Hal.18(1911),296f.
15P.0xy.III 526,ii A.D. See also P.Flor.II 140; PSI III 

206; III 208; P.Oxy.XII 1492; XIV 1664; XV 1677.
Grundzuge u. Chrestomathie der Papyruskunde I Z, p.252, 

n.217.
^Abstracts of legal contracts, called eCp<5ueva(=lists of 

abstracts of documents) and άναγραφαί(=lists of documents 
entered by title) , were recorded at area offices in Egypt, 
e.g., P.Teb.Ill,pt.I 815,228-221 B.C.; BGU VI 1258; P.Mich. 
II,#sl21-128,42-49 A.D. Regarding the abstracts/titles, cf. 
Segre, Aegyptos ,vi., 91-107; Boak, intrOd. to P .Mich. II,pt. I 
and JEA ix,164-167. There is also evidence that certain 
kinds of letters, especially petitions and administrative 
communications, could be recorded in these same offices 
and they, too, were apparently subject to abbreviation(cf. 
the editor's comments on P.Petr.Ill 46,p.137). P.Ryl.IV 
603,7 B.C. is identified as forming part of an εΟρόμενον; to 
either side are fragments Of other letters(parts of 13 li. 
remain on the right side). In this instance, however, the 
letter appears not to be abbreviated in any respect. P.Ryl. 
IV 578, c.58 B.C., is another example of an qxtract from a 
register, a register of numbered petitions. But, once again, 
this text seems not to be abbreviated.Ί O

EXx. of chain letters: P.Lond.I 23,158/7 B.C.(cf. ZZ.13 
and 57, for abbreviated closing); P.Teb.I 30,115 B.C. (8 and 
14: farewell omitted; 22: abbreviated address); I 31,112 B.C.; 
I 38,113 B.C. (10: From A- as the address); I 239. Exx. of 
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enclosed/appended letters not strictly connected to bureau­
cratic channels: PSI V 502,257 B.C. (8: A- and 11: To B-); 
P.Teb.III,pt.I 746,243 B.C.,13 (To B-) .

19E.G., P.Teb.I 40,117 B.C.,23(To B-); I 43,118 B.C.,43 
(To B-). Petitioners would sometimes entreat the official 
to make such a subscription(ύπογραφήν),e.g.,P.Teb.I 46,113 
B.C.,22ff. Analogously, government secretaries might abbre- - 
viate their address in relaying information, which they 
appended to the bottom of letters,e;g., P.Teb.I 30,22 
(From the secretaries).

20Exx. of health wish in the letter opening: iii B.C.: 
P.Col.Zen.I,7; 9,10; II 64; 74; 112; P.Mich.I 10; 13; 23; 51; 
55; 58; P.Cair.Zen.I59060; II 59251; V 59818; P.Yale 42; 
P.Grenf.II 14c. ii BiC.:P.Teb.III,pt.I 755; P.Lond.I 42; UPZ 
I 60; 61; 64; 66; 68-71; 74 and 75; P.Cair.Goods.4; P.Amh.II 
29. i B.C.: P.Teb.I 59; P.Grenf.II 36; P.Prine.Ill 160; BGU 
IV 1203-1209. i A.D.: P.Osl.II 47; P.Teb.II 409; P.Mert.II 
62; P.Oxy.II 293-294; VIII 1154; XII 1480; P.Mich.Ill 201; 
VIII 464; BGU II 530. ii A.D.: P.Mich.VIII 465-466; 473- 
477; 479-481; 490-91; P.Amh.II 133; BGU II 423; 601; 632; 
P.Oxy.I 115; III 528-29; 533; XII 1481; P.Warr.14. iii A.D.: 
8έ1.Pap.I 134-138; 150; P.Oxy.VIII 1158; 1160; XIV 1680; 
P.Mich.Ill 214; 218-219; 221.

21
ς Exx. of obeisance formula: P.Mich.VIII 465; 473; 476- 

477; 480; 490-492; 495; Sei.Pap.I 120; 125; 134; 137; BGU 
II 601; P.Prine.Ill 167.

. 22Sei.Pap.I 89(=PSI IV 333) ,256 B.C.,Iff. Other expres­
sions of concern(anxiety/sorrow): P.Teb.III,pt.I 760,215/214 
B.C.,20f.; BGU IV 1079,41 A.D.,6ff.; P.Mich.VIII 497,iii A.D., 
15; P.Oxy.XIV 1676,late iii A.D.,10. 

23P.Col.Zen.I 10,257 B.C.
24Exx.- Of λναν(μεγάλην) έχάρην: P.Yale 42,229 B.C.,11; 

P.Amh.II 39,late ii B.C.,8; P.Mert.I 12,58 A.D.,4; P.Mich. 
VIII 473,ear.ii A.D.,4 and 26; 474,ii A.D.,2f.; 482,33 A.D., 
22-26; BGU II 632,ii A.D.,10. Reassurance expression exx.:, 
P.Yale 42,229 B.C.,22f.; P.Grenf.II 36,95 B.C.,9ff.; P.Oxy. 
VIII 1154,late.i A.D.,6f.; P.Mich.VIII 464,99 A.D.,8f.

25Exx. of θαυμάζω π65ς(δτι:), not all of which express aggra­
vation over failure to receive' letters: ,P.Cair.Zen.I 59060, 
257 B.C.,10; P.Ryl.IV 574, 231 B.C.,7; P.Mich.VIII 479,ear. 
ii A.D.,4f.; 500,ii A.D.,3ff.; P.Mert.II 80,ii A.D.,3ff.; 
P.Oxy. I 113,ii A.D.,20f.; P.Corn.52,late iii A.D.,5ff. 
A related expression, perhaps, is μένφομαί σαι. μεγάλος 
(πολλά); exx.: Ρ.Fay.Ill,95/6 A.D.,3ff.; 112)99 A.D.,14; 
P.Amh'.II 133, ear.ii A.D.; P.Mich.Ill 201,99xA.D.

26 "Introductory Formulae in the Body of the Pauline 
Letter," JBL 90 (1971),91ff.

2 7 . . .. Galatians: Epistolary Genre3 ContentΛ and Structure 
(paper for the Pa'ul Seminar, of which he was chairman, at the 
1973 annual meeting of SBL), p.78.

2 8Studien zur Idee und Phraseologie des griechischen
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Briefes hie 400 n.Chr. Annales Academiae Scientiarum 
Fennicae (Sarga-Ser.B Nide-Tom.,102,2), Helsinki, 1956, 
104-114.

29Cf. J.G.Winter's analysis of six letters from soldiers 
in Classioal Philology XXII,no.3(1927) and the introductory 
notes on P.Mich.VIII 490,ii A.D.

Cf. Paul Schubert's analysis, Form and Funotion of the 
Pauline Tlianksgivings (Berlin,1939) . Exx. of #s 2 and 3, 
expressing thanks to the gods and to humans, all ii A.D.: 
P.Mich.VIII 465,13ff.; BGU II 423,4-6; P.Mich.VIII 492,6; 
498,4f.; 499,7-10; P.Giss. 17,6f. Exx. of #l(oblige, do a 
favor), in the iii B.C.: P.Cair.Zen.V 59804,10ff.; 59805, 
3ff.; 59823,8f.; P.Col.Zen.I 7,4f.; 9-11; 16; P.Mich.I 6, 
4-6; 10,10ff.; 23,6ff.; 33,11-13; 42,5f.; P.Hib.I 66,4f. 
Exx. of ii B.C.: UPZ I 71,21f.; P.Teb.I 12, 25f.; 55,6-10; 
56,9f. and 15-17. Exx. in i B.C. and i A.D.: P.Oxy.IV 743, 
38-40; II 292,9f.; P.Herm.1,7f.; BGU II 596,11-13. ii A.D.: 
P.Oxy.XII 1481, 9f.

^Exx. of health wish in the closing, in iii B.C.: 
P.Col.Zen.II 66,22-24; Sei.Pap.I 93,3f.; P.Ryl.IV 565,5f.; 
P.Yale 40,25; 42,37-39; P.Teb.Ill,pt.I 760,2026; 763,llff. 
Exx. in ii B.C.: C.P.Jud.I 132,18f.; P.Lond.I 42,31f.; UPZ 
I 60, 22f.; 61,29-32; 62,34f.; 64,13f.; 69,6f.; 71,21f.; 
P.Teb.I 12,12f.; 55,6-10. i B.C.: P.Grenf.II 36,19-21; . 
C.P.Jud.I 141,9f.; P.Teb.II 284,15; Sei.Pap.I 104,ll'f.; 
BGU IV 1203-1209. ’i A.D.: P.Oxy.IV 746,9f.; II 292; 295; 
XVII 2148,7-12,18; P.Ryl.II 230-231; BGU II 530,32ff. 
ii A.D.: P.Mich.VIII 465-466; 473-477; 490-499; P.Amh.II 
133,17f.; 135,21-25. iii A.D.: BGU II 380,19-25; 362,col. 
5,7.12; Sei.Pap.I 133,20-26; P.Oxy.I 119,16; VI 935; X 1296; 
XIV 1580; P.Fay.133,16.

32 The editors of P.Osl.III 153,ear .ni A.D. and of ,P.Mert. 
II 63,57 A.D. Other exx. of the phrase, with the meaning 
look after: P.Teb.I 58,111 B.C.,62f.; P.Oxy.IV 743,2 B.C., 
43; II 294,22 A.D.,31f.; II 293,27 A.D.,16f.

33 See the exx. in Exler,along with his comments,lllf. 
He suggests that this salutation occurs in the closing as 
early as the i B.C. There are a few exx, of the verb in the 
ii B.C. in my corpus, though without the specific nuance 
found in the i B.C. and following. See, for example, UPZ I 
61,161 B.C.,29-32 and P.Teb.Ill pt.I 768,116 B.C.,23-28.

34Cf. P.Mich,III 201,99 A.D.; VIII 496,ii A.D.; P.Amh.II 
133,ear.ii A.D.

35Cf. P.Col.Zen.I 6,257 B.C.,14f.; P.Mich.I 10,257 B.C., 
10ff.; P.Ryl.II 230,40 A.D.,9-11.

3®Cf. C.W.Keyes, "The Greek Letter of Introduction," 
Ameri'oan Journal of Philology 56 (1935) ,28-44 and Chan-Hie 
Kim, Form and Structure of the Familiar Greek Letter of 
RecommendationΛ SBL Dissertation Series, no.4(Missoula, Mt., 
1972) , for a fuller explanation of the formulas in letters 
of introduction and for other exx.

37 . .Regarding the characteristic formulas of the petition, 
along with numerous letters of petition/complaint, cf.
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O..Guiraud, ΕΝΤΕΥ3ΕΘΣ: Requetes et plaintes adreseees au Roi 
d'Egypte au. IIIe Siecle avant J.-C. (Cairo, 1931) and J.L. 
White, Form and Structure of the Official· Petition, SBL Dis­
sertations, no.5(Missoula,Mt.,1972) .

38Exx. of disclosure formulas concluding the letter-body 
in the iii B.C.: C.P.Jud.I 4,4f.; 5,5-7; 6,8; P.Mich.I 10, 
14; 18,4; 39,6; 42,7f.; 51; 58,29f.; 60,11; P.Ryl.IV 257,5f.; 
P.Cair.Zen.V 59812,3;,59822,5; P.Col.Zen.I 51,22; II 88,6; 
P.Teb.Ill,pt.I 747,16-18; P.Yale 38,8f.; 40,23. ii B.C.: 
C.P.Jud.I 135,9; UPZ I 66; 68,6f.; P.Teb.I 15,16f.; 16,21.; 
26,21-23;27,83; 34,13f.; 58,50f. i A.D.: P.Oxy.II 294,28- 
30; 299,5. ii A.D.: P.Oxy.Ill 528,24f.; 531,28; P.Mich.VIII 
497; P.Warr.15,16-18. iii A.D.: P.Oxy.VI 935,16-18; VIII 
115V,22-27; 1158,22-24; XIV,1666,19-22; P.Flor.Ill 338,15f.; 
P.Mich.Ill 218,15-17; 221,15-17.

39 'Exx. of disclosure formula introducing the letter-body 
in tjie iii B.C.: P.Ryl.IV 555,4f.; P.Mich.I 10,2f.; 32,2f.; 
58,4f.; 80,1; X 601,2; P.Cair.Zen.V 59811,2; 59812,If.; 
P.Col.Zen.il 70,2; 103,2. ii B.C.: P.Teb.I 12,2; 56,5. 
i B.C»: P.Teb.I 37,2; P.Oxy.IV 744,3. i,A.D.: P.Oxy.II
295,2; P.Mich.VIII 464,3f. ii A.D.: P.Oxy.VIII 1155,2f.; 
P.Giss.11,4; P.Mett.II 66,4;' P.Mich.VIII 476,5. iii A.D.: 
Sel.Pajo.I 134,3; P.Mich.Ill 219,4;<220,4f.

40Exx. of form #1, above, in iii B.C.: C.P.Jud.I 6,If.; 
PSI IV 502,Ilf.; P.Mich.I 12,2ff.; 28,Iff.; P.Cair.Zen.V 
59815,Iff. ii B.C.: P.Teb.I 12,15f.; 19,2ff. i B.C.: 
P.Oxy.XII 1479,2f.; BGU IV 1141, 1; 1205,4ff.; 1206,3f. 
i A.D.: P.Oxy.VIII 1153,3f. ii A.D.: P.Mich.VIII 477,6f.; 
BGU II 632,7ff.

Exx. of #2,.in iii B.C.: C.P.Jud.I 9,If.; P.Mich.I 43, 
6f.; P.Hib.I 57,If.; 59,2ff.; 61,2ff.; 62,10ff.; P.Teb.Ill, 
pt.I 748, 8ff.; 749,Iff. ii B.C.: P.Teb.I 12,9f.; 26,sf.; 
34,3f.; Ill,pt.I 713,4; P.Col.Zen.II 121,4f.; 122,2f. 
i B.C.: BGU IV 1209,3. i^.D.: P.Fay.114,3f. ii A.D.:
P.Teb.II 411,3ff. iii A.D.: P.Teb.I! 421,Iff.; P.Oxy.VIII 
1065,2ff.

Exx. of #3, in iii B.C.: P.Mich.I 10,2f.; P.Ryl.IV 566, 
If.; P.Hib;I 51,lf.; P.Teb.Ill,pt.I 705,Iff.; 746,lff.,4ff.; 
P.Yale 36,If. ii B.C.: C.P.Jud.I 132,8f.; P.Teb.I 30,2-4, 
6-8; 27,3-5,Ilf.;18f.,85f.,91f.,94f.; 31,2-4,6f.; 32,1-3, 
5-7; 33,If.; P.Grenf.II 23,1-3,7. i B.C.: BGU IV 1204,3f.

Exx. of 4a, in ii A.D.: P.Mich.VIII 499,12f^.; 496,6ff. 
iii A.D: Sel.Pap.I 133, 6f.; P.Mich.Ill 216,6f.; 217,8f.; 
221,3ff.

Exx. of 4b in iii B.C.: P.Ryl.IV 573,7; PSI IV 502,12; 
P.Cair.Zen.I 59060,10. ii A.D.: P.Mich.VIII 479,4ff.; 500, 
3ff.; P.Oxy.I 113,20. Cf. n.25 for other exx.

Exx. of 4c in iii B.C.: P.Mich.I 16,2f.; 55,Ilf.; 56,2ff.; 
P.Yale 33,If. i B.C.: P.Oxy.CIlI 1061,2ff. i A.D.: P.Oxy. 
II 291,7f.; 293,3ff.; P.Prine.Ill 161,2ff.; BGU II 530,8ff. 
iii A.D.: P.Oxy.XII 1408,2ff.; P.Corn.%2,5f.

Exx. of #5 in iii B.C.: PSI IV 333,12; P.Cair.Zen.V 59822, 
1; 59823,5; P.Mich.I 43,4; 54,1; P.Col,.Zen.II 109,3;

P.Col.Zen.il
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Sei.Pap.I 91;3; P.Teb.III,pt.I 746,31f. ii B.C.: P.Teb.I 
27,9,23,89f.; 32,12. i B.C,: P.Hyl.IV 593,2f. ii A.D.: 
P.Warr. 14,5ff.; P.Amh.II 133,12-14; P.Oxy.Ill '527,2.

41See exx. of these responsibility phrases in J.L.White, 
The Body of the Greek Letter (Missoula, MT, 1972), 709. The 
other side to this expression is the writer's expression of 
reassurance that certain matters(personal welfare, business, 
etc.) are receiving the necessary attention. Exx. of these . 
phrases are found in White, The Body, 5-7.

42 ' 'Exx. of these t;wo forms of the Αλλως ποιήσης convention 
in the iii B.C.: P.Cair.Zen.V 59824,3f.; P.Col.Zen.II 103, 
12; P.Mert.I 4,8f.; P.Hib.I 58,Ilf.'; 60,8f.; 62,16; 69,8f. 
ii B.C.: P.Col.Zen.II 122,5f.; P.Teb.II,pt.I 767,llff.
i B.C.: P.Teb.II 459; P.Oxy.XLI 2979,Ilf. i A.D.: P.Teb.II 
408,14f.; 411,10f.; P.Oxy.II 294,14; P.Ryl.II 230,9; P.Fay. 
109,13.

43
The Vee of the Subjunotive and Optative Mo ode in the 

Non-Literary Papyri (Philadelphia, 1926). .Regarding the use 
of conditional clauses,with exx., see White, The Body', 13-15 
(exx. 3-8 on p.14 express threat). Horn suggests that the 
most frequent usage is έάν with the subjunctive and the 
future protasis(p.38).

44Cf. White, The Body of the Letter, 64-68 and 89-91, 
regarding the form of this convention.

45Reference to a visit in the iii B.C.: Sei,Pap.I 91,5f.; 
92,9f.; 93,3ff.; P.Col.Zen.II 66,22-24; P.Mich.I 55,27-30; 
56,27-30; P.Ryl.IV 565,4; P.Teb.Ill,pt.I 759,9. ii B.C.: 
P.Teb.I 17,Iff.; 18,Iff.; 20,7-10; 22,10f.; Ill,pt.I 712, 
9ff.; 765,10ff.; UPZ I 69,5; 71,17f. i B.C. : P.Teb.I 37, 
23-25; Il 284,2ff.; P.Oxy.XLI 2979,7f.; IV 734,40-43.
i A.D.: P.Prine.Ill J61,4ff.; P.Oxy.II 291; P.Mich.VIII 464, 
21f«; II 201,13-15. ii A.D.: P.Mich.VIII 477,35-37.; 481, 
14f.; 492,18f.; 494, 3-5; 496,18·;23; P.Oxy.Ill 531,7-9; 532, 
15-24. iii A.D.: Sei.Pap.I 133, 18-20; P.Mich.X 602,9-16; 
P.Oxy.XIV 1666,15-17; 1676,29-31; 1681,20-24.

46See the author's article, "A Note on Zenon's Letter 
Filing," BASP XIII, no.3(1976),129-131.

47 'The petitionary verbs are illustrated on pp.131-138 of 
Steen, the various forms of-the καλώς ανποιήσαιςοη 138-152. 

48Adverbial intensifiers are listed on 153-158 of Steen, 
exx. of the intensification of verbs on 158-168.

49These and similar expressions in the iii B.C. are: 
P.Cair.Zen.I 59060,4,7; P.Yale 42,31f.; P.Teb.Ill,pt.I 762,. 
4f. ii B.C.: UPZ I 62,30f.; P.Teb.I 58,35,58. i B.C.: BGU 
IV 1209,10; P.Teb.II 284,5-7. i A.D.: P.Oxy.XVIII 2190,36; 
P.Mich.VIII 464,21. ii A.D.: P.Amh.II 131,5; P.Mich.VIII 
473,22; 493,14f.; BGU II 423,14; P.Oxy.Ill 531,7; 533,10; 
P.Prine.Ill 166,6. iii A.D.: P.Oxy.Vi 935,3f.; IX 1220,24; 
XIV 1666,15; P.Grenf.II 73,16; P.Mich.Ill 218,12; 219,4f.

50Cf. al,so P.Oxy.II 292,0.25 A.D.,llff.; XIV 1666,iii A.D. 
23ff.; Sel.Pap.I 133,ear.iii A.D.
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Exx. ‘of the oath formula: Sei.Pap.I 100,a. 152 B.C.,2f; 

P.Teb.Ill,pt.L 765>153 B.C.,10; I 12,112 B.C.,13; BGD II 
543, 2f.

Other exx. of the superstitious practice phrases: 
P.Mich.VIII 465,107 A.D.,9f.; P.Oxy.Ill 528,6-9; P.Giss.I 
19,4ff. Such expressions as at home and abroad (e.g., 
P.Mich.Ill 219,296 A.D.,12f.) and from now on(e.g.', P.Grenf.
II 68,247 A.D.,74) should also be included.in the category 
of clichi. These last two exx., as well as such phrases 
as on land and on sea, are sometimes found in legal docu­
ments , serving to emphasize the binding nature of the con­
tract, etc.





S 313 REFLEXES ON SUN-WORSHIP ON EARLY CHRISTIAN LITURGY

Samuele Bacchiocchi, Andrews University

In his recent monograph The Cult of Sol Invictus (part of the series on 
Oriental Religions in the Roman Empire edited .by M. J. Vermaseren),1 Gaston H. 
Halsberghe presents persuasive texts and arguments indicating that die Sun 
cult in the ancient Rome experienced two phases. Until toward the enci of the 
first century A.D., the Romans ’’worshipped and prhyed to Sol as one of their 
21 Β·β· native or autochthonous gods].”2 Beginning from the second
century the Eastern cult of "Sol Invictus—Invincible Sun" penetrated in 
Rome in two different fashions: privately, through the cult of Sol Invictus 
Mithra and publicly through that of Sol Invictus Elagabal.3 As a result of 
the diffusion of these diversified forms of Sun cults, according to Halsberghe 
"from the early part of the second'century A.D. the,cult of Sol Invictus was 
dominant in Rome and in other parts of the Empire."^

The predominance of Sun cults in ancient Rome (undoubtedly known and 
practiced by some of the pagan converts to Christianity3) raises the question 
of their possible influence on the development of Christian liturgical 
practices. This study will first make a preliminary reference to certain 
apparent influences of the Sun cults on Christian liturgy (such as the date 
of December 25, the motif of Christ—the—Sun and the eastward orientation for 
prayer) and then will investigate nore directly the possible causual re­
lationship between the prevailing veneration of the day of the Sun and the 
Christian adoption of that very day for the weekly worship. Since the 
Fathers for understandable reasons do not explicitly acknowledge a Christian 
borrowing from the symbology and/or ideology of the Sun cults, our con­
clusions will rest more on implicit inferences than on explicit statements 
found in the sources.

Were the Christians immune from the popular veneration of the Sun? 
Generally the Fathers either deny or condemn any Christian association with 
the worship of the Sun-god.6 Tertullian (ca. A.D. 160-225), for instance, 
resents and strongly refutes the charge of some well-meaning pagans who 
suppose that the sun is the god of the Christians, because it is a well- 

known fact that we pray toward the east or because we make Sunday a day of 
festivity. Tertullian’s resentment is legitimate because obviously 
Informed Christians on the day of the Sun, or when praying eastward, did 
not worship the Sun-god but Christ, the Sun of Righteousness. But, is it 
possible that Christians did in fact borrow from the prevailing Sun cults 
the eastward orientation.for prayer and the day of the Suh for their weekly 
worship after re-interpreting their meaning in the light of the Christian 
message?

Several indirect and direct indications point to the possibility. That 
Christians were not immune to popular pagan festivals and customs, is clearly 
attested by Tertullian himself. In his treatise On Idolatry he chides 
Christians for celebrating pagan festivals in their communities: "How 
wicked to celebrate them (l.e. pagan feastsj among the brethren!"®

A specific example of the Sun cult’s influence on Christian liturgy is 
provided by the adoption of the 25th of December for the celebration of 
Christmas. On this date was held the pagan celebration of the birth of the 
Sun—god——dies Natalis Solis Invicti—, which was accompanied by a.pro­
fusion of light and torches and the decoration of branches and small trees.$ 
Obviously contemporary Christian sources do not admit the borrowing of the 
date of such a festivity.To have done so would have been tantamount to an 
open betrayal of the faith.. Some Fathers explain the Christian adoption of 
the 25th of December on the basis of astronomical—allegorical considerations. 
They argue that the conception of Christ (as well as His passion and the 
creation of the world) occurred at the time of the· vernal equinox on the 
25th of March. Reckoning from that date the nine months of Mary’s 
pregnancy, the date of Christ’s birth was computed to be the 25th day of
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December-. 1 These computations, however, could hardly have initiated the 
Christmas celebration. In our opinion they must be regarded as an a 
posterioni ratipnale advanced to justify an already existing date and 
practice. To the majority of scholars, as stated by J. A. Jungmann, "it 
has become progressively clear that the real reason for the choice of the 
25th of December was the pagan feast of the dies Natalis Solis Invicti 
which was celebrated in those days with great splendor."!2

An additional indication of the influence of Sun cults on Christian 
thought and practice can be seen in the early association of Christ in 
iconography and literature with Sol Invictus. Numerous pictorial repre­
sentations have come down to us where Sol or Mithra is portrayed as a man 
with a disk and rays at the back of his head, and in some instances as­
cending to heaven on a quadriga chariot.!$ it is noteworthy that in the 
earliest known Christian mosaic (dated ca. 200-240) found in the recent 
excavations at the Vatican necropolis below the alt-ar of St. Peter (in · 
the small mausoleum lulii), Christ is represented as the very Sol Invictus 
ascending to the heavens on,a quadriga, chariot and with a radiant nimbus 
behind His head from which irradiate seven rays.14,

The solar imago clipeata, or to use Tertullian’s words "Sol in suo 
cllpeo,"15 where the radiant head of Helios is placed in the center of a 
disk, representing the sun in the middle.of the heavens, is employed by'both 
pagan Romans and Christians. The Romans placed the imago of the emperor in 
the clipeus to portray him as the Sun-emperpr, the imperial cosmocrator. 
Christians have for centuries drawn the sun-disk or the clipeus* first 
around the head of Christ and later of important persons as well, apparently 
to express their elevation to heaven.!$ The rich Sun-symbology was also re­
interpreted effectively in Christian literature. The Fathers frequently 
describe Christ to the pagan masses as "the True Sun and Light,"!' "the Sun 
of Justice,"18 "the True Light and Sun of Justice,"!^ and "the Sun Of the 
East."20

The Christian adoption of the East in place of Jerusalem as the new 
orientation for prayer provides another significant indication of the 
influence of Sun cults. That Christians initially continued to adhere 
to the Jewish practice of praying toward Jerusalem, is indicated by the 
Judeo-Christian sect of the Ebionites who, according to Irenaeus, "prayed 
toward Jerusalem as if it were the house of God."2! ^y then did the 

/ majority of Christians soon adopt the East in place*of Jerusalem as the*new 
orientation for prayer? Apparently two factors contributed to the change. 
The abandonment of Jerusalem as the orientation for prayer was seemingly 
motivated, as noted by Erik Peterson, "by the felt necessity to differentiate j 
from the Jewish external forms of worship."22 The choice* of the East as the 
new direction for prayer could well have been suggested by the Sun cults.

* It is a known fact that Sun-worshipers prayed toward sunrise. We noticed 
this earlier in the charge of some pagans who, according to Tertullian, 
accused Christians to be Sun-worshipers because of their praying toward the 
East. Tacitus reports that the Roman soldiers at the battle*of Bedriacum 
in A.D. 60 "saluted with shouts the rising sun—orientem soiem—according to 
the Syrian custom.Apparently even Sun-altars were oriented toward sunrise. 
A certain C. Julius Aelurio, for instance, the leader of a Roman garrison, 
erected an altar "to the Sun-god eastward oriented—Deo Soli ortum 
constitution. "24

, ; The Fathers advance several reasons to justify the adoption of the east- ; 
ward position for prayer. Clement of Alexandria (ca. A.D. 150-215) explains 
that "prayers are offered while■looking toward sunrise in the East" because 
the Orient represents the birth of light that "dispels the darkness of the 
night." He then.adds: "It was for this that the ancient temples looked 
toward the west so that worshippers might turn to the east when facing the 
images."2^ Others urge Christians to pray looking toward the East to remind 
themselves of God’s paradise, of Christ’s coming,26 and of the source af 
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light."27 The references to the East as the birth and source of light betray 
a Christiah dependency on the Sun—symbology.

Could the daily praying toward the sun have encouraged Christians to 
worship also weekly on the day of the Sun? Cultured pagans, according to 
Tertullian, presented both customs as one basic evidence of Christians1 Sun­
worship. Tertullian denied the charge, attributing to the pagans the very 
same customs. It is noteworthy that both the accusers'and the refuter inter­
relate the two customs, presenting them as one basic indication of Sun­
worship. The close nexus between the two customs suggests the possibility 
that Christians could well have adopted them contemporaneously because of 
similar factors. °

In our recently-published dissertation we have shown, hopefully persua­
sively, that the introduction of Sunday worship in place of the Sabbath oc­
curred not in the church of Jerusalem, renowned for her loyalty to Jewish 
religious traditions, but in the church of Rome early in the second 
century.External pressures and internal needs encouraged Christians to 
develop a new identity by forcing a break with Judaism. In this process 
characteristic Jewish observances such as Passover and the Sabbath were 
substituted by Easter-Sunday and weekly Sunday.

But»why was Sunday chosen rather than another day (such as Friday, 
memorial of Christ’s passion), to evidence a new Christian identity? A 
plausible explanation is suggested by the "most venerable" position which 
the day ,of the Sun came to occupy as a result of the prevailing Sun cults. 
Initially the day of the Sun was the second day of the planetary week, 
following the day of Saturn. This is clearly shown in several stone 
calendars (so-called indices nupdinarii) and in mitral inscriptions found in 
Herculaneum and Pompeii where the days of the weel^ are given horizontally or 
vertically starting with Saturn! |pf Saturn^ and.followed by Solis [of the 
Sun], Lunae jof the MoorH, etc. ■ In time, however, the day of the Sun sup­
planted the primacy of the day of Saturn, becoming the first and most 
venerable day.

When was the day of the Sun advanced to the position of first day of 
the week? The genesis of this development cannot be precisely dated. 
Constantine in his two constitutions of March 3 and July 3 A.D. 321, by 
describing the day of the Sun as "venerable—yenerabills" and as "famous 
for its veneration—venerations sui celebrem,” shows that the day had 
already enjoyed for some time a preeminent position,$2 Tertullian suggests 
that this was the case already in his own time. Replying to the taunt that 
Christians were Sun-worshipers, he writes:

1 It is you, at all events, who have admitted the Sun into the 
calendar of the week; and you have selected its day punday] in 
preference to the preceding day {Saturday] as the most suitable 
in the week for either entire abstinence from bath, or for its 
postponement until the evening or for taking rest and for banqueting.^ 

In several Mithraea of the second century (Sette Porte, Sette Sfere, 
Bononia relief as well as the Mithraic ladder of the seven gates described 
by Celsus, notwithstanding inversions or adaptations, the Sun occupies the 
dominant place in the sequence of the planetary gods. That the day of the 
Sun enjoyed preeminence already by the middle of the second century, is at­
tested by the famous astrologer Vettius Valens. In his Anthology composed 
between A.D. 154 and 174, in explaining how to find the day of the week of 
any given birth date, he explicitly states: "And this is the sequence of the 
planetary stars in relation to the days of the week: Sun, Moon, Mars, 
Mercury,Jupiter, Venus, Saturn."3” The contemporary threefold reference to 
the day of the Sun found in Justin Martyr’s brief exposition of the Christian 
worship to the Emperor (1^ Apology 67) also implies that the day was venerated 
at that time by the Romans.
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If the day of the Sun, enhanced by the prevailing Sun cult, supplanted 
in the early part of the second century the day of Saturn, thus becoming the 
first and venerable day of the week, is it not possible that this develop­
ment influenced Christians to adopt and adapt the same day for their weekly 
worship? Did not Christiana later adopt and adapt the dies nata.lis Solis 
Invicti for their Christmas celebration? ' In their search for a day of 
worship distinct from that of the Jews, could not Christians have viewed 
the day of the Sun as a providential substitution, especially since its 
symbology could effectively represent both the first creation of light and 
the resurrection of the Sun of Justice?

The Fathers provide no explicit acknowledgment of a Christian appro­
priation of· the date and symbology of the day of the Sun. Their reluctance 
to do so can be understood in the light of the existing necessity to safe­
guard a recently-introduced institution. Most Christians tpday, for 
instance, do not fear to admit that their Christmas celebration derives from 
the Natalis Solis Invicti. Why? Because such an admission would hardly 
tempt anyone to relapse into pagan practices. For early Christian converts 
from paganism, however, any explicit acknowledgment of adoption of pagan 
dates or symbols could readily have encouraged some to relapse into their 
recently abandoned pagan practices. This may explain why the texts where 
the cleaning of and motivation for Sunday observance are explicitly inter­
related to the symbology of the day of the Sun, come to us from a later 
period (fourth and fifth century) when Sunday was already a well-established 
institution. Is it not possible, however, as remarked by F. H. Colson, that 
"what the Christians of a later epoch wrote may well have been said and' 
thought by them of the earlier, even if it was not written"?^' Let us consider 
some texts before drawing further conclusions.

Eusebius (ca. A.D. 260-340) refers several times to the motifs of the 
light, of the sun and of the day of the Sin to explain the adoption of 
Sunday observance in place of the Sabbath. In his Life of Constantine, he 
boldly states: "the .Savior’s day derives its name from light and from the 
sun."3° In his Commentary on Psalm 91, Eusebius explains the reasons for 
Sunday observance: "

The Logos has transferred by the New Alliance the celebration of 
the Sabbath to the rising of the light. . . , In this day of light, 
first day and true day of the Sun, when we gather after the interval 
of. six days, we celebrate the holy and spiritual Sabbaths. . ■·. In
fact, it is on this day of the creation of the world that God said: 
"Let there be light and there was light." It is also on this day 
that the Sun of Justice has risen for our souls.

The two motivations of the creation of light and of the resurrection of 
the Sun of Justice, are reiterated almost verbatim by Jerome (ca. A.D. 342- 
420): "If it is called day of the Sun by the pagans, we most willingly ac­
knowledge it as such, since it is on this day that the light of the world 
has appeared and on this day the Sun of Justice has risen.”40in a germon 
attributed to Maximus of Turin (d. ca. A.D. 400-423), the very designation 
"day of the Sun" is viewed as a proleptic announcement of the resurrection 
of Christ:

We hold, the day of the Lord to be venerable and solemn, because on 
it the Savior, like the rising sun, conquered the darkness of the 
underworld and gleamed in the glory of the resurrection. This is 
why the same day was called day of the Sun by the pagans, because the 
Sun of Justich once risen would have illuminated it.$l

These.and similar texts that could be qited^^ clearly develop a theology 
of Sunday based on the symbology of the day of the Sun. The existence in 
Judaism and primitive Christianity of a rich tradition which associated the 
Deity with Light and the Sun, could have favorably predisposed Christians 
toward the day of the Sun, since its■symbology adequately expressed Christian 
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‘^’«1 Th? re^rre^tlon 1° fact, was early associated with the
rising Sun. Ignatius (ca. A.D. 100), for example, describes the resur­
rection of Christ by means of the verb άνατίλλω which regularly applies 
t8the rising of heavenly bodies, rather than by the verb άνίστημι, 
which is commonly used of the resurrection of the dead.^ Melito of Sardis 
(d. ca. A.D. 190) in unmistakable terms uses the symbology of the sun to 
describe both the baptism and resurrection of Christ:

, 8Un ”ashes itself with the stars and the moon in the ocean,
C tfh°vld not ehri8t have washed himself in the Jordan? He, the king

of the heavens and the chief of creation, the Sun of the Orient, who 
appeared both to the dead in Hades and to the mortals in the world! 
He, the only Sun who rose from heaven.

The possibility of associating the resurrection of Christ as well as 
d?y of llght With the day of the Sun, must have been

noticed early hy Christians. Justin Martyr, almost two centuries before
JuxtaPo8itlon the creation of light and the resurrection 

f the day of the Sun: "Sunday, indeed, is the day on which
we hold our common assembly because it is the first day on which God, trans­
forming the darkness and prime matter, created die world; and our Savior 
Jesus Christ arose from the dead on the same day."4®

It must be admitted that Justin Martyr's usage of the symbology of the 
day of Sun to justify Sunday observance is rot as explicit as that of later 
Fathers such as Eusebius, Jerome, Maximus of Turin and others. But. as 
we said above, the earlier reluctance to correlate the two theologically 
may well reflect the existing concern to safeguard a recently-established 

si” other "ords, the danger of "paganizing" a recently 
Christianized pagan festivity may Well have prompted the Fathers, as a 

precautionary measure, to avoid, initially at least, establishing an explicit 
interdependence between Christian Sunday and the pagan day of the Sun.

In the light of our study it. would then appear that all the necessary 
Ingredients for the day of the Sun to influence the origin of Sunday 
observance were present when the latter made its appearance. Various Sun' 
cults were predominant in ancient.Rome by the second century. That Christian 
converts from paganism were attracted to these, we found evidenced by the 
development in art and literature of the theme of Chrlst-the-Sun, and by the 
adoption of the eastward orientation for prayer and of the date of the 25th 
of December. The existence of a biblical tradition which associated the 
Deity with the Sim and Light could have facilitated an amalgamation of 
ideas. The enhancement and advancement of the day of the Sun over that of 
Saturn possibly oriented Christians (who desired to differentiate themselves 
from Sabbath of the Jews) toward such a day. It must be clearly stated, 
however, that the choice of the day of the Sun was motivated not by the desire 
to venerate the Sun-god on his day, but rather by the fact that its symbology 
could fittingly commemorate and explain to the pagan world two important 
events of the history of salvation—creation and resurrection: "It is on 
this day that the Light of the World has appeared and on this day that the 
Sun of Justice has risen.fl --------
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FOOTNOTES

^Published b,y E. J. Brill, Leiden, Netherlands, 1972. The work will be 
hereafter referred to as Halsberghe.

2some significant evidences submitted by Halsberghe that attest the 
existence of Sun-worship in Rome already prior to A.D. 100 are: A calendar 
of the time of Augustus (the Fasti of Philocalus dated before 27 B.C.) 
where besides the date of August 9th it reads: "Soli Indigiti in Colle 
Qulrlnall—to the native Sun on Quirinal hill" (OIL 1,' 2, 324).; two 
obelisks sent to Rome by,Augustus after the conquest of Egypt (31 B.C.) 
which were· "dedicated to the Sun—Soli donum dedit" in the Circus Maximus 
and in Mars Field to thank the Sun-god for the victory (CIL VI, 701; cf. 
TertallLan's report of the "huge Obelisk" which in his time was still in 
the circus "set up in public to the Sun. . .and consecrated chiefly to the 
Sun"—pe spectaculls 8); several altars of the first century A.D. that 
have been found dedicated to "the Sun and the Moon—Solis et Lunae". 
(CIL I, 327; XIV, 4089; V, 3917; VI 3919); the famous "Colossis Neronis" 
erected by Nero at the highest point of the Vella, representing the Sun 

.with his own features and with seven long rays around his head. For 
further examples and discussion, see Halsberghe, pp. 26-37.

^Halsberghe's distinction between Mithraism and Sol Invictus Elagabal 
is valid since the former was primarily,a private (though it numbered among 
its adherents magistrates and emperors), while the latter was a popular 
cult with grandiose temples. Though it was during the reign of the young 
Emperor Elagabalus (A.D. 218-222) that the Sun cult became the official 
cult of the whole empire, significant' indications attest its existence 
already in the second century. Hadrian (A.D. 117-138), for example, ac­
cording to Elius Spartianus (ca. A.D, 300) "dedicated to the Suh" the 
Colossus Neronis after removing the features of Nero (Hadrianus 19)· On 
the imperial coins of the time,, the Sun—god i's frequently shown in a 
chariot drawn by four horses (cf· H. Cohen, Description historique des 
monnaies frappees sous 1*empire romain,1843, II, p. 189, m. 1003-1006 
andzp. 205, n. 1180). Several epigraphic texts of the second century A.D. 
which contain dedications to Soli Invlctio corroborate the existence of 
this cult (cf· CIL III, 7483; VI, 740; III, 1111, 1118, 7662; II, 807; 
for a discussion of the texts, see Halsberghe, pp. 46-55).

halsberghe, p. 44.

hee footnote below.

6jack Lindsay, in Origin of Astrology, provides a concise survey of 
.the Influence of astrological beliefs on early Christianity (cf. pp. 373- 
400). Philaster, Bishop of Brescia (d. ca. A.D. 397) condemns as heresy 
the prevailing belief that "the name of the days of the Sun, of the Moon 
. . .had been established by God at the creation of the world. . . . The 
pagans, that is, the Greeks have set up such names and with the names also 
the notion that mankind depends from the seven stars" (Liber de haeresibus 
113, PL 12, 1257); In.a document attributed to Priscillian (ca. A.D. 340- 
385) anathema is pronounced against those Christians who "in their sacred 
ceremonies, venerate and acknowledge as gods the Sun, Moon. · .which are 
detestable idols worthy of the Gehenna" (Tractatus undecim CSEL 18, p. 14). 
Eusebius of Alexandria (ca. A.D, 500) writes: "Tknow many who worship , 
and pray to the Sun. For at the time the sun is rising, they pray and say, 
'Have mercy upon us,1 and not only Sun—worshippers and heretics do this, 
but also Christians, departing from the faith, mingle with heretics" 
(Sermones 22, PG 86, 453). Pope Leo the Great (d. A.D. 461) strongly 
attacks those Christians who venerated the Sun (Sermon 27, In Natlvitate 
Domini PL 54, 218). For an extensive documentation and discussion, see 
F. J. Dolger, Sol Salutis. Gebet und Gesang in Christllchen Altertum.
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Hit, besonderer Rucksicht auf die Ostung in Gebet und Llturele. 1925 
especially chapters 20 and 21. ” ----------------- - ’

16 17lertulllan’ M Nationes 1, 13, ANF III, p. 123; cf. also his Apology 

8
. Te5tullian, On Idolatry 14, ANF III, p. >0. Martin of Braga strongly 

rebukes in a sermon old pagan beliefs still surviving among the Christians 
of Portugal: What madness it is therefore, that one who has been baptized 
in the faith of Christ should not worship on the Lord's day, the day on which 

Γ°8β from the ,dead’ but says rather that he worships the day of Jupiter 
and Mercury. . . These have no day but were adulterers and magicians
* *189) dled (Pe correctJ-one rusticdrum, ed. C. W. Barlow, 1950,

9 > z i
For an informative account of the pagan celebration of this festival, 

see Julian the Apostate, The Orations of Julian, Hymn to King Helios 155 
Classical Library, p. 429. In the Philocalian calendar (A.D. 354) 

the 25th of December is designated as ”N|atalis“| Invicti—The birthdav of 
the invincible one” (CIL I, 236). · —-------- >

An exception is the comment of an unknown Syrian writer who wrote 
in the margin of the Expositio in Evangelia of Bar-salibaeus (d. A.D. 1171) 
that When the Fathers observed that Christians were inclined to this custom 
L .*e· pagan celebration of December 25j, they contrived a council and 
establish^ on this day the festival of the true Rising" (J.S. Assemanus, 
Bibliotheca orientalis 2, 164). λ

See, for instance, Augustine, De trinitate 4, 5; cf. Hlppolytus, In . 
Danielem commentarius.4, 23. —

121 ®Joseph A.Jungmann, The Early Liturgy to the Time of Gregory the Great. 
1962, p. 147. The same view is defended by L. Dichesne, Christian Worship:.

a^Snlution,. 1919, pp. 260 ff.; 0. Cullmann, The Earl? Church, 
1956, pp. 29-35; Franz Cumont, Astrology and Religion Among Greeks and 
Romans, I960, p. 89; Halsberghe, p. 174; ΪΤΝο’βΙ
et de I'Epiphanie, 1932, p. 14. —“ '-----a--------------------------

examples can be seen in Franz Cumont, Textes et monuments. 
l89^, II, p. 202, no. 29; p. 210, no·. 38; p. 241, no. 73; p. 290, no. 145· 
Sj n°‘ 169’ p* 350’ η°· 2^8· P· no. 379. Leroy A. Campbell, 
Mithralc Iconography and Ideology. 1968, provides a table listing all the 
tauroctones showing the Sun driving a chariot drawn by horses (pp. 139-140). 
A table is also provided listing all the tauroctones reliefs having a 
solar disk or nimbus (p. 135). See also the monument showing Sol Invictus 
standing in a chariot drawn by four horses in CIL VI, 3721; andVepresentations 
or Sol Invictus with a nimbus, in CIL V, 807; III 1953.

14See E. Kirschbaum, The Tomb.of St, Peter and St. Paul. 1959 ’p. 35, 
P.,Testini, Archeologia Cristiana, 1958. p. 167.

5 Apology 16. ·■

An informative documentation and discussion oh the pagan and Christian 
usage of the solar clipeus, is provided by Η. P. L'Orange, Studies on the ~ 
Iconography of Cosmic Kingship, in the Ancient World, 1953, pp. 90-113.-----

• Clement of Alexandria, Protrepticus 11. 114, 7, GCS 1, 80, 16; 
Stromateis 7, 3, 21, 6, GCS 3, 15, 28; Paedagogus.3, 8. 44. 1. GCS 1. 
262, 7. ' ——· ’

Origen writes: Christ is the Sun of Justice; if the moon is united, 
which is the Church, it will be filled by His light" (In Numeros homilia
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23, 5, GCS 7, 217, 24; cf. In Leviticum homilia 9, GCS 6, 438, 19).

^Ambrose to counteract the widespread Sun-cult, contrasts Christ
11 lumen yerum et Sol iust itial—True Light and Sun of Justice,” with the 
"Sol iniquitatis—Sun of* iniquity" (In Psalmos 118, sermo 19, 6 CSEL 62, 
425, 4f.).

2θΜβ11ίο, Bishop of Sardis, establishes a striking parallelism between 
the sun and Christ whom he calls "Sun of the East" (see below n. 45)·

^Irenaeus, Adversus haereses 1, 26. On the Jewish custom to pray 
toward Jerusalem, see Dan. 6:11, 2 Chron. 6:34; Jewish Encyclopedia, 1907, 
s.v. "Prayer." The Essenes, however, seem to have prayed toward sunrise. 
Josephus reports that "before sunrisihg they...put up certain prayers 
which they have received from their forefathers, as if they made a sup­
plication for its rising" (Wars of the Jews 2, 8, 5, trans. William Whiston).

^Erik Peterson, "La Croce e la preghiera verso Or lente," Ephemerides 
Llturglcae 59 (1945): 66 and 63.

2?Tacltus, Hlstoriae III, 24. See also the Epigram of Q. Lutatlus 
Catulus that mentions the Sun "being greeted loudly" each morning In 
Rome while "facing the East--ad orlentem" (In Cicero, De NatUra deorum, 
I, 28, 79).

2^CIL VIII, 2494; for other texts and discussion see E. Albertini, 
"La garnis'bn d’El Kant ar a," Bulletin arch4ologlque (1931) : 399-401.

23Clement of Alexandria, Stromateis 7,7, 43, CCS 3, 32.

26In the Apostolic Constitutions believers are urged to "pray to God 
eastward, who ascended to die heaven of heavens to the east; remembering 
also the ancient situation of paradise in the east" (2, 57, 2 and 15, ANF 
VII, p. 42); cf. Cyril, Catechesibus 1, 9; Dldascalie d’Adda! 2,1; Basil, 
De Spiritu Sancto 27. 64. PG 32, 189; Augustine. De setmone Domini in morte 
2, 5, 18, PL 34, 1277.

22For Origen the East symbolizes the soul that looks to the source of 
light (De oratlone 32, GCS 2, 400, 23).

28gee above n. 7.

29p, A. Regan acknowledges the close nexus between the .two customs, 
saying: "In the transition from the observance of the Sabbath to the 
celebration of the Lord's day, the primitive Christians not only substituted 
the first day of the week for the seventh, but they went even further and 
changed the traditional Jewish practice of facing toward Jerusalem during 
their dally period of prayer" ("Dies Dominica and Dies Solis. The Beginning 
of the Lord's Day in Christian Antiquity," unpublished dissertation. 
Catholic University o.f America, 1961j p. 196)'.

^From Sabbath to Sunday. A Historical Investigation of the Rise of 
Sunday Observance In Early Christianity (Rome: The Pontifical Gregorian 
University Press, 1977). The book is distributed in the USA by the author, 
230 Lisa Lane, Berrien Springs, Michigan 49103.

3^See, for instance, A. Degrassi, Inscriptiones Itallae, 1963, XIII, 
ns. 49, 52, 53, 55, 56; cf. CIL I, 218, 342; IV, 5202, 6779, 8863, 4182.

^^Codex Justinianus III,' 12, 3; Codex Theodosianus II, 8, 1.

^Tertullian, Ad Natlones, 1, 13, ANF III, p. 123.

3^In the Mithraeum of the Seven Doors the Sun's "door" is the tallest 
and widest. Its position In the center possibly suggests, as expressed by 
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Cicero, that "the Sun occupies approximately the middle of the heavens" 
(De republica 6, 17; cf. Lucan, De hello civMi 1, 45). In the Mithraeum 
of the Seven Spheres, the Sun's sphere is presumably the l^st. On the 
Bononia relief the planetary gods follow each other in the following order, 
starting from the left: Sol, Saturn, Venus, Jupiter, Mercury, Mars, Luna 
(see L.A. Campbell, Mithraic Iconography and Ideology, 1968, p. 342, fig. 
693)· Celsus describes the famous Mithraiq ladder of the seven gates to 
be ascended by regenerated souls in a reverse order (Saturn, Venus, Jupiter, 
Mercury, Mars, Moon, Sol) enabling the Sun to occupy a dominant position 
(Contra Celsum 6, 21-22).

^The date is established by Otto Neugebauer and Henry B. Van Hoesen, 
Greek Horoscopes, 1959, p. 177.

36 'Vettius Valens, Anthologiarum 5, 10, ed. G. Kroll, p. 26.

37F. H. Colson, The Week, 1926, p. 94.

38 -’“Eusebius, life of Constantine 4, 18, NPNF 2nd, I, p. 544.

39Eusebius, Commentaria in Psalmos 91, PG 23, 1169-1172.

40Jerome, In die dominica Paschae homilia CCL 78. 550, 1, 52; the 
same in Augustine, Sermo 226, PL 38, 1099.

41Maximus of Turin, Homilia 61, PL 57, 371.

43See, for instance, Gaudentius, Bishop of Brescia, Sermo 9, De evangelica 
lectione 2, PL 20, 916 and De Exodo sermo 1, PL 20, 845; Hilary of-Poitiers, 
Tractatus in Psalmos 67, 6. CSEL 27, 280; Athanasius, Expositio in Psalmos 
67, 34, PG 27, 303. -----------------------------

43Malachl, for example, predicted that "the Sun of Righteousness shall 
arise with healing in his wings" (4:2). Zechariah, the father of John the , 
Baptist, announced the coming of Christ, saying "the sunrising—άυατολη 

from on high has visited us, to give light to them that sit in darkness" 
(Luke 1:78-79); see also the many references to Christ as "light” in 
John (1:4-5; 1:9; 5:35; 8:12; 9:4-5; 12:34) and as "sun" in Revelation 
(7:16; 22:4).

44 
Ignatius, Epistle to the Magnesians 9, 7.

45Melito of Sardis, Fragment Vlllb, 4, SC 123, p. 233.

46Justin Martyr, I Apology 67, trans, by T. B. Fall. Writings of Justin 
Martyr, 1948, p. 107.

47gee above n. 40.





S 314 AN INQUIRY INTO EVIDENCE OF MAENADISM

IN THE CORINTHIAN CONGREGATION

Richard and Catherine Kroeger

Paul the rabbi is often castigated for his chauvinistic attitudes 
but Paul the Apostle to the*Gentiles is seldom studied in the 
light of his teachings on women. Romans Is26. although somewhat 
obscure, at least implies that in his estimation, pagan Gentile 
religion posed a special set of problems for women, somewhat 
different from those of men, and equally unacceptable to the 
Judaeo-Christian community. There was indeed often a marked 
dissimilarity between worship patterns of men and women in the 
Greco-Roman world. Aeschylus' Eteocles in the Seven Against Thebes 
declares to the female chorus that sacrifice andconsultation of 
oracles are male prerogatives while the women should remain indoors.^ 
Women do not appear to have been especially- welcome in some of 
the state—oriented cults; there were sometimes different festivals, 
different temples, and different modes of worship for men and 
women. This is not to assert that women were disbarred from all 
forms of male worship but rather to point out that women tended 
to gravitate toward certain expressions of religioh which were far 
less attractive to men. Certain of the salvation-oriented mystery 
cults such as those of Dionysus, Isis and the Great Mother, were 
enormously popular with women —- a circumstance which drew a 
certain amount of masculine ire and derision. An examination of 
the First Epistle to the Corinthians yields a number of suggestions 
that a significant group of the new converts had not totally relin­
quished those forms of religion which fostered madness, especially 
in women.

The Apostle specifically complains that the congregation gives 
the impression of ritual madness (14:23), a highly desirable 
phenomenon in the ecstatic cults. It is in this same context that 
he issues his famous prohibition against women speaking at divine 
services, so that it is worth inquiring into a possible connection 
between women and madness in the Corinthian church, while the 
gods might bestow the divine frenzy upon- either persons of either 
sex, women were the recipients par excellence and thereby earned 
the title "mad women" or maenads. For the purposes Of this dis­
cussion, maenadism is defined as ecstatic behavior on the part of 
women under the influence of an orgiastic deity, notably that of 
Dionysus and, to a lesser extent, of the Great Mother or even of a 
Corybantic daimon." If the maenads were in fact legendary female 
followers of Dionysus, at least the qualities which they, exhibited 
have been observed often enough in actual women in group experiences 
of religious hysteria. The· maenadic tradition is a strong one, 
both in the literary evidence and in the hundreds of vase paintings 
which the mad ladies adorn in various attitudes. Over the centuries, 
certain elements appear to have remained quite constant, and 
Diodorus tells us that women gathered together to imitate the
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2
ancient maenads in their adoration of Dionysus. That women, 
secluded, degraded, both socially and sexually deprived, should 
have found release in ecstatic frenzy is hardly surprising. I 
M. Lewis points out that ecstatic religion appeals most to the 
socially oppressed, and that women tend to be the oppressed of 
the oppressed. Ross Kraemer finds in Dionysus a women's god of 
rebellion, a god of the anti-establishment.

The city of Corinth was a major center of Dionysiac cult, and 
Pausanias tells of two statues of the god which stood in the 
market place, one called the Lysian Dionysus and the other 
Dionysus the Reveller. These images were supposed to have been 
carved from the tree whence the maddened women dragged Pentheus 
(disguised as a woman) and dismembered him. It was at Corinth 
that the legendary Medea, said to be filled with fury similar 
to that of a maenad, killed her two children in order to spite 
her husband.4 Enraged Corinthian ladies were fabled to have torn 
apart Melissa, a priestess of Demeter because she refused to 
reveal the secret rites of the goddess. There were then present 
at Corinth exceptionally strong cultic and mythological associa­
tions between w^men and excesses of religious violence, often 
involving sex hostility. Although the myth of Orpheus' dismem­
berment at thi hands of Dionysiac women has no specifically 
Corinthian tie, still it strengthened the concept of violence 
as did also the tradition of women tearing apart young animals 
(sparmagos) and eating the still Quivering flesh (omphagia), 
thereby receiving within them the life of the god. Pagans very 
early confused this ritewith the Christian formula, "Take, 
eat, this is my body which is broken for you." Nor would it be 
surprising if recent converts were struck with the similarity. 
It is significant that Paul's passage on female propriety precedes 
his instructions for the Eucharist in the eleventh chapter.

Even a cursory reading of the First Corinthian Epistle reveals 
the affinity of the new converts for their former pagan modes. 
They are asked to regard the feelings of those uncomfortable with 
meat which has been offered to idols and to refrain from attending 
pagan feasts — a notable feature of Dionysiac cult during the 
Roman period. Formerly they served dumb idols, wrote Paul and 
were “carried away” ( ήγεσθε άπαγίμενου ) apparently a reference 
to ecstatic mystery religion. Significantly, there was drunkenness 
(another Dionysiac attribute) at the Lord's Supper. Rather than 
bemoaning the presence of fornication in their midst, the Corin­
thians were complacent and indeed "puffed up." It is hard to 
understand their satisfaction apart from a cultic background which 
represented certain extramarital sex acts as sacramental in nature.

There seems to have been a concern both on the part of the congre­
gation and of St. Paul because some of the women were partici­
pating in the worship service with uncovered heads. Dishevelled 
hair and head thrown back were almost trademarks of the maenads 
in Greek vase painting and in literary sources. The wildly tossing 
head was also a distinctive of Cybele worshippers, and often the 
locks which had been so frantically whipped about were shord off 
as a sacrifice to the goddess. Female devotees shaved their heads 
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in the cult of Isis, another major ecstatic religion in Corinth. 
Vergil’s Amata called upon the other women to doff their hair 
fillets in mad Bacchic resistance to the decree of the king, her 
husband. Bacchus-Dionysus, the Liberator, gave women both a 
rallying point for protest and an occasion for sexual freedom, 
and they worshipped bareheaded. Yet in both Greek and Hebrew 
tradition, a woman's veil was a symbol of chastity, and Stobaeus 
preserves a warning to husbands that the best way to preserve 
their wives* chastity was to keep them away from the worship of 
Dionysus and the Great Mother. Furthermore, unbound and uncov­
ered hair was necessary for a woman to produce an effective 
magical incantation ■—surely an anathema in the nascent Church!

But if the passage deals with the propriety of covered head and 
long hair for women, it also treats of the impropriety of the 
same attributes in men. The thrust must be directed at gentiles 
since Jewish priests were required to cover their heads,® and 
there is some evidence that the prayer shawl was already in use 
by Jewish men at worship. Although Samson, Absalom, the Nazarites 
and the Achaeans who fought at Troy, were famed for their long 
hair, this was not the usual practice among Greek and Roman men 
except in certain cults. During Dionysiac festivals, however, 
there was considerable clothing exchange and a strutting about 
as a person of the opposite sex.10 Pentheus, Cadmus and Tiresias 
all donned women's garb, and Demetrius of Pholeros incurred royal 
d ispleasure by refusing to assume female apparel in honor of 
Dionysus. Apollonius of Tyana denounced the Athenians roundly 
for their Bacchic effeminacy.12 Some twenty vase paintings depict 
the antics of these masqueraders, although it is sometimes unclear 
whether women have put on false beards or bearded men have attired 
themselves in women's robes. Dionysus himself; sometimes veiled, 
was portrayed as increasingly effeminate and gained the titles 
“sham-man," "male-female" and “double-natured."13 In Cybele 
worship the sex reversal became far more grisly, for men, at the 
height their frenzy, castrated themselves and served, thereafter 
as she-priests." A frieze in the Capitoline Museum depicts the 
arch-Gallos with effeminate features, veiled head, earrings and 
necklace. Although these practices may have been designed to 
vest the individual with the powers of both sexes, Paul rejects 
such sex reversal. He affirms the integrity of both male and 
female patterns and asserts “neither is the man independent of 
the woman nor the woman of the man ;.. and all is of God." 
Uizll-U) The anthropologist Edward Norbeck has discovered 
rites of reversal in societies throughout the world; rites 
involving not only clothing exchange but also intoxication or 
other altered states of consciousness, license for violence, 
obscenity and promiscuity, disruption of normal speech patterns 
and a general “upside-downing" of the social order. 4 Surely 
Dionysus was a god of “upside downing" (Ακαταστασίας ) the 
Liberator of women whom he had "driven from the shuttle and the 
loom."13

But women transported by this type of ecstasy appear to have 
caused special problems in the tumultuous Corinthian congregation. 
The charismatic activities' of the entire group had reached such a 
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pitch that an outsider would believe the Christians to be mad, 
i.e., possessed of a religious frenzy in the manner of the 
Dionysiac and Cybele cults. Paul'S description of their worship 
includes elements which were known to occur in the pagan orgiastic 
religions: these manifestations included speaking in tongues, 
prophecy and interpretation.1θ It is also evident that there 
was a multiplicity of sound which in its meaningless din left 
the individual confused and at a loss to grasp any significance. 
One is reminded of the deliberate bombardment of racket which 
encircled an initiate (περιβομβούμενος) in order to put him into 
a state.Of Corybantic madness.17 But while clamor was of undis­
puted value in the'orgiastic cults, St. Paul called for decency 
and order. While the pagan deity might seize upon the subject . 
with irresistible force, the Apostle insisted upon the Christian's 
ability to control his or her ecstatic activities. No more than 
one person might speak at a time, and speech with meaning was 
preferred. A glossalalist must refrain from public utterance 
unless there was an interpreter available, and prophets must 
yield the floor to another upon demand. The Christian order of 
worship demanded no speech unless meaning might be assigned to it 
and no audible expression while someone else was speaking. Further­
more, the language of love is superior to sounding brass and 
tinkling cymbal, the instruments of Dionysus and Cybele. Salpinx, 
and kitharos (also Dionysiac) are deplored if their sounds are 
unstructured and incoherent. The Christian God is one of peace 
rather than of confusion.

It is against the back-drop of this tumultuous din that Paul 
issues his famous and controversial prohibition against the 
utterances of women in the congregation. This is especially 
perplexing because he has already given them permission to pray 
and prophesy in 11:5, and he states explicitly that all may take 
turns in prophesying (14:31). 14:39 contains a warning not to
prohibit speaking in tongues. The problem is a difficult one 
unless one takes into consideration the ritual cries and other 
ecstatic sounds which were so much a part of women's worship 
in the orgiastic cults. The more staid forms of religion also 
expected women to participate with ceremonial shouts, however. 
Menander tells of the men who offered the sacrifices while sevjn 
women beat cymbals, and the other women raised the ritual cry. 
The aforementioned Eteocles instructed the women to ululate 
“according to the Greek custom" and to chant the paean after he 
had made vows to the gods.19 Apparently he considered this not 
inconsistent with the "silence" which he had earlier enjoined 
upon them. Clytemnestra speaks of the joy-cry "in the manner 
of Greek women"20 but far wilder and more piercingly strident 
were the expressions of women, in the worship of "him of the 
orgiastic cry, exciter of women, Dionysus, glorified with mad 
honors."21 Mad yelling, especially on the part of women, was 
a distinctive of Cybele worship, and one reads of curdling 
shrieks and of a devoteeudup όλολυζόμενος . In particular 
one reads of the όλολογ-ή , the όλολυγμός , and the όλόλυγμα 
as being associated with Dionfsus and Rhea-Cybele, the gods of 
madness.Appian speaks of “mad ululation" and Plutarch of
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"βρόμους καί όλολυγμούς” καί κροτοθορύβους καί σεβάσεις
Maenads on vases throw their heads back, their necks bulge with 
the shouts and their mouths open wide.

During the 1964-65 season, four plaques were excavated in the 26 
theatral area of the Sanctuary of Demeter and Kore at Acrocorinth.
They bore the inscripti6n, all in the genitive: Διονύσου, 
Παίανος, Όλολυνγοϋς, Άλφιαίας Dionysus appears to have been 
worshipped at the site as well as the Eleusinian goddesses, and 
Άλφιαία seems to have a connection with the grain-mother. The 

paean represented ritual shouts of joy and triumph, while the 2y 
ololuqmos, like the ololugia, was distinctively a cry of women.
All of the plaques appear to pertain to sacred utterances, although 
it cannot be ascertained whether the Παιάν and the όλολυνγώ 
denote a personification of the ritual cries, as is the case 
with the Alala, or whether the personage who led the cry was 
indicated as at Pergamon.29 The sanctuary was in use during 
Roman times as well as in the Hellenistic era and was heavily 
patronized by women. Although neither the exact use nor the 
dating of these plaques can be determined with accuracy, it does 
give an indication of the importance of sacred utterances in 
Corinthian worship, especially in regard to women.

Now it must be noted that the specific activity prohibited the 
Christian women was lalein, a word which emphasizes the sound 
rather than the sense of what is spoken. During the classical 
age, it often applied to the making of noise which had no signi­
ficant meaning. Indeed, it is essentially an onomapoetic word 
embodying “la-la," often a ritual,cry of the clamor. The Bacchic 
“Eleleu" also involved the reduplicated “1“ sound, a phenomenon 
still employed by ululating women of Turkey, Iran, Sephardic 
Jewry, Tanzania and the American charismatic movement. Maenads 
also shouted "Bacchos" and “Evoe,“ whence they derived their 
name “Eviades." Lalein is used repeatedly in the fourteenth 
chapter of I Corinthians to denote utterance which does not convey 
meaning. One must also bear in*mind that women’s cries were both 
disruptive and capable of drowning out intelligent communication. 
Aristophanes satirizes the difficulty of a husband in making a 
speech while the wife mourns the death of Adonis at the top of 
her lungs. 1 The lalein of v. 34 might be interpreted as lalazein, 
to make an outcry, and the lalein of v. 35 as lalagein, to buzz, 
prattle or whisper in the fashion of the unlearned who desire 
instruction at an inappropriate time.

But to grasp the significance of a Pauline command which involved 
both a prohibition against certain types of utterance and a 
positive command to silence, one must consider the place of 
silence in the cultic expression of female ecstatic worshippers. 
Nearly a half-dozen literary references refer to the stillness 
of Bacchants and to their silence.32 “The Bacchae are^ilent"3 
a phrase which Rohde interprets as an absence of song. His 
point is perhaps well ‘taken, for Plato too uses silence as a 
contrast to song. He likens women involved in Bacchic ministry 
to mothers who lull their children with song instead of silence 
(σιγήν) and motion instead of stillness (ησυχίαν)· The activity 
produces calm tranquillity (γαλήνην ησυχίαν ) in the Bacchant 
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rather than madness. Lillian Lawler found that the quiet or com­
posed maenads appeared on vases where the presence of Dionysus 
was represented either by the god himself or by his statue. The 
tympanum was never employed in these scenes.36 The Bacchic 
Inscription of the Metropolitan Museum lists twenty-three names 
as Seiqetai. Cumont suggests that these were novices who were 
required to observe a period of silence as did.those admitted to 
the Pythagorean community.37 Plutarch, however, averred that z 
those who began the initiation with tumult and shouting were in 
the revelation of the mystery, possessed by fear and Silence.3® 
In fact he holds such silence to be a requisite in giving heed 
to the god; the artistic representations show the silent or 
sleeping maenad as in a state of receptivity to the divine promp­
tings. Eteocles apparently considered silencentb entail audible 
prayer but without "wild shouts and panting."■° A gentle and 
quiet phase of worship was surely far more in accord with Christian 
koinonia than frenzy, and it would allow everyone to participate 
in a meaningful way. Therefore women were asked to subdue them­
selves in compliance with the law.( 14: 35)

Although no such legislation can be found in Jewish tradition, 
there were a number of Greek and Roman laws which sought to 
control the ecstatic excesses of women, especially as they 
related to nocturnal rites.41 From the time of Solon onward, 
the measures, though stringent, proved less than totally effective. 
Nevertheless it was a matter of great importance to the Christian 
community that- the activities of the female adherents would not 
be misunderstood nor construed as illegal. Let a visitor to the 
congregation see that its women displayed self-control and calm.

To integrate women into the Christian community yas by no means 
an easy task. At all levels, the Corinthian church seems to have 
been more characterized by fragmentation than integration, and 
there seem to have been differences even in concepts of the after­
life. Ecstatics, with their emphasis on ”out-of-the-body“ exper­
ience took a dim view of bodily resurrection. If the flesh was 
regarded as a prison in which the soul was punished for its 
wrongdoing, women can hardly have looked forward to reunion with 
a body whose differentiation had caused them to be so cruelly 
discriminated against by society. The Bacchic woman anticipated 
life as the “bride of Dionysus," and she is frequently so depicted 
on sarcophagi and funereal jars of the Roman era. She is often 
shown with a symbol of Dionysiac immortality, the mirror, in which, 
one sees the image but not the bodily reality. Paul, however, 
uses the dark, unreal image for this present life and promises a 
hereafter “face to face." He offered the female convert quiet­
ness instead of clamor, peace instead of madness, self-control 
instead of abandon, and life triumphant as her own person, above 
and beyond any distinctions of human sexuality.
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S 315 TELESTIKE MANIA IN PLATO'S PHAIDROS
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In Phaidros 265b Plato names four types of mania, or divine 
madness, each associated with a god: mantike mania associated 
with Apollo, telestike mania associated with Dionysos, poietike 
mania associated with the Muses, and erOtikB mania associated 
with Aphrodite and Eros. Plato had described the first three 
types of mania in 244-245a and the fourth in ‘249d-e. These are 
the four kinds of divine mania, and according to Socrates at the 
beginning of his second speech, they are the source of the great­
est blessings. The purpose of Socrates' whole second speech is 
to show the benefits of erOtikB mania and to demonstrate the rple 
it plays in leading the soul to the Forms. The first three kinds 
of mania are presumably traditional forms of divine inspiration 
against which Phaidros is expected to understand the new kind of 
divine mania introduced by Socrates in his second speech. There 
is no difficulty in understanding Socrates' descriptions of the 
first and third types of mania as given in 244-245a. Mantike 
mania is the mania which inspires the prophetesses at Dodona and 
at Delphi. PoietikB mania, associated with the Muses, is the 
mania which seizes the soul of the poet and excites him to poetic 
composition. Socrates' description of telestike mania, while it 
may have been familiar to Phaidros ,' has not been clear to modern 
readers and has provoked a variety of interpretations. The 
description consists of a single sentence:

αλλά μήν νόσων γε καί πόνων τών μεγίστων, Ά ,δή πα- ' 
λ(αεών εκ ^μηνεμάτων ποθέν δν τεσέ'τών γενών, η 
μανία' έγγενομόνη καί προφητεόσασα οΕς εδεε, απαλλαγήν 
ευρετο, καταφυγοΰσα πρός θεών εύχάς,τε καί λατρείας· 
δθεν δή καθαρμών ,,'τε καί τελετών τυχοΰσα έξάντη 
έποίησε τδν έαυτής εχοντα πρός τέ τδν παρόντα καί 
τδν ε^εετα χρόνον, λόσεν τψ όρθώς μάνόντε τε καί 
κατασχομόνψ τών παρόντων κακών εύρομόνη (Phaidros,, 
244d-e.l

The textual problems are minor, but the meaning of the passage is 
a matter of some dispute. One possible translation:

■ But, to go on, there is a mania which procured 
release from the greatest afflictions especially 

’and from pains, the sorts of things which have 
existed in some of the families, on account of 
ancient sources of wrath somewhere, (and this 
mania) having appeared and acted as prophet to 
those to whom it was necessary, (procured re­
lease) by recourse to prayers and service to 
the gods; whence indeed by finding purifica­
tions and religious ceremonies, the mania made 
healthy the one having it with respect to the 
present time and the time thereafter, discov­
ering release from the present evils for the 2 
one who rages rightly and is rightly possessed.

Commentators on this passage have tried to identify the families 
or the myth to which the passage refers rather than describe the 
process which Plato relates. Hermeias, the scholiast who com­
mented on the Phaidros in the fifth' century A.D. said that

339
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Orpheus exhibited the telestikS mania described here. Because 
one Of Plato's phrases appears in Euripides, most commentators 
have tried to find a mythological parallel to this passage, but 
these attempts have generally been fruitless. Ast, in his 
edition of the Phaidros of 1810, thought that the families re­
ferred to were like that of the Eumolpidai, families who con­
trolled important hereditary priesthoods.5 Lobeck suggested that 
these were families disturbed by the power of hereditary crime, 
such as the Labdakidai.® Rohde associated the mania described 
here with the mania produced by Dionysos and suggested that the 
families referred to were like those of Proitos whose daughters 
were punished by Dionysos. The katharmoi and teletai he says 
are equivalent’to the purifications and ceremonies used by 
Melampous to restore the daughters of Proitos to sanity.
Boyance follows the suggestion of Rohde,® but neither seems to 
notice that in Plato's passage it is not a human intermediary 
which relieves the suffering, but the mania itself. Linforth, in 
a very helpful article on precisely this passage, associates 
telestic madness with foreign cults such as those of the 
Korybantes or Sabazios, but believes that Socrates deliberately 
leaves vague the cult with which this passage is to be associ­
ated.® Hackforth, with no mention of Linforth's article, simply 
explains telestikS mania as a "particular form of divination... 
specially associated with Orphism."i® Following Lobeck, he says 
that this mania cures the problems arising from hereditary 
curses. He perpetuates the old attempt to find a source for this 
idea in some myth or story unknown to us, suggesting that it 
occurred in some version of the story of Orestes.

As the preceding survey indicates, there is little agreement 
and much confusion about this passage. Speculating about the 
mythological paradiegma which Plato may have had in mind has not 
been fruitful. It would therefore, perhaps, be more productive to 
investigate the nature of the religious ritual which serves as a 
source for this description. The passage itself deserves close 
scrutiny. First of all, the original state of the sufferer is one 
of sickness and distress, brought about by some ancient source of 
divine wrath. Second, it is the mania which provides release.H 
The mania is not itself an evil from which the participant must 
be released. Third, the process has two stages: prophecy and 
ritual. Fourth, the ritual consists of purifications and teletai. 
Fifth, the final stage is health. Sixth, health is guaranteed 
for the present and for the future. 2 One question which immedi­
ately suggests itself is this: can this process be associated 
with a specific cult? Thompson suggests a parallel from the 
Kratylos for the katharmoi mentioned here. In that dialogue 
Plato describes the purgation (χάθαρσυς), purifications (καθαρμού, 
fumigations (περμθευώσευς), baths (λουτρά), and lustral sprink­
lings (περορράνσερς) used-by physicians and diviners (405a-b).l® 
Plato may well have hhd such processes in mind when composing the 
passage in the Phaidros, but his interest here is not in the 
health of the body, but in the health of the soul. The process 
which Plato describes should be just as familiar to his audience 
as his descriptions of mantikS and poStikS mania, but it is not 
clear whether the purificatory rites mentioned here are confined 
to a specific cult or whether they occur in several cults. The 
experience of the mania itself is later' identified with Dionysos 
(265b), but the process described in 244d-e finds no direct par­
allel in his cult. Dionysos is the source of the mania, but the 
ritual itself must be intended to represent ritual from some 
other cult or cults. Does Plato.have in mind here only foreign 
cults like those of the Korybantes or of Sabazios, or can the
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14 process by applied to a known Greek cult? Just as prophetikg 
mania appears in cults associated with various divinities 
(Socrates for instance associates it with both Delphi and Dodona), 
so too must telestikS mania be a general phenomenon which appears 
in many cults and which is associated with various divinities. 
Linforth has argued that in 244d-e Plato is interested in giving 
an aetiology for a kind or curative mania and that his vagueness 
about its specific history and specific application is inten­
tional. We are to understand telestikS mania, then, as a bene­
ficial force which acts on the worshipper and restores the 
worshipper to health.

One problem with the description of the telestikS mania is 
Plato's attitude toward the phenomenon itself^ If it is to be 
associated with Orphic or Korybantic cults, it is curious that he 
would have elevated it to a position where it is considered on a 
par with the inspiration of Apollo, the inspiration of the Muses, 
and the inspiration of Eros. One can argue that Plato generally 
ranks poetic inspiration rather poorly, and that later in the 
Phaidros itself (249d-e), the three types of life associated with 
the three types of mania in 244b-e, mantikos, telestikos, and 
poiStikos, aye ranked far below the life ofthe philosopher or 
the erBtikos bios. Further, in the Republic, Plato disparages a 
kind of teletS which can expiate and cure any misdeed of a man 
or his ancestors (364b-c), and teletai which offer release and 
purifications for deeds of injustice. Adeimantos' offers these 
examples because he questions the benefits of justice if a person 
can be purified from the effects of injustice, and he calls the 
priests who offer such rites vagabonds and diviners.15 In the 
Phaidros, however, telestike mania is one of the four types of 
divine mania, each of which is identified with a god, and divine 
mania itself is said to be the source of the greatest of bless­
ings- (244a). How is this to be made consistent with the passage 
from the Republic? Has Plato changed his mind or is he refer­
ring to something else in his description of the way in which 
telestike mania manifests itself? In the Phaidros Socrates takes 
telestike mania seriously, and although his description of its 
effects may not be entirely clear to us, it must have been just 
as familiar to his audience as his descriptions of prophetic and 
poetic mania.

One of the reasons that the description of telestikS mania 
has caused so much trouble is that commentators have considered 
it in isolation without relating it to the rest of Socrates' 
second speech and without relating it to the rest of the dialogue. 
To take the first issue first, the analysis of divine mania at 
the beginning of Socrates' second speech provides a definition 
of traditional forms of mania against which Socrates' descrip­
tion of erotike mania later in the speech is to be understood. 
After describing the first three kinds of mania, Socrates immedi­
ately begins his description of the nature of the soul, the myth 
of the charioteer, the journey of the soul in the company of the 
gods to the ΰπέρουρόνεος τόπος, the return to earth, and the en­
suing attempt of the soul to regain the vision of true Being. 
Only the soul of the philosopher can achieve this goal. The 
terms used to describe the philosopher's vision of the forms in­
dicate that this vision is comparable to the vision experienced 
in an initiation ceremony. Socrates says that if a person uses 
rightly the memories of his former journey and "if he brings 
himself to perfection by becoming initiated into those ever 
perfect mystery ceremonies, he alone becomes truly perfect" 
(τελόους άεΐ τελείάς τελούρενος, τόλεος όντως μόνος γόγνεταέ
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249c). As will be clear from Socrates' next paragraph (250), the 
ever perfect mystery ceremony is the vision of true Being, the 
soul's vision of the Forms. The philosopher who has this vision 
is described as ένθουσεάζων, possessed by a god (249d) . In the 
next sentence Socrates says that the whole speech up to this 
point has been about the fourth mania, that this mania is the 
best of all divine frenzies, and that the one who participates in 
it is called a lover., This, then, is the force which will be 
called erotifre mania in 265b. Socrates expects Phaidros to 
understand how erStikS mania works because he has prefaced his 
description of this form of madness by descriptions of three 
other forms of divine madness with which he assumes Phaidros to. 
be familiar.

In 249c Socrates uses the experience of an initiation cere­
mony as a metaphor for the experience of the soul's contemplation 
of the Forms. In 250b-c he explains why this vision is so 
difficult to recover. Of all the Forms, only Beauty has a recog­
nizable counterpart on earth. Recalling the soul's original 
journey to the ύχερουράνεος τόκος in the company of the gods, 
Socrates describes the original vision of true Beauty. Beauty 
was bright (λαμπρόν), the followers of Zeus were fortunate 
(εύδαύμων) , the sight was blessed (μαχαρύα)., the rites are called 
τελεταύ and are described as most blessed (έτελοθντο τών τελετών 

‘Αν θέμες λέγεεν μαχαρεωτάτην) , and the experience of the ceremony 
made the participants complete (ολόκληρον). Socrates describes 
the participants as μυούμενοε and έποπτεύοντες, implying that the 
experience was like μύησες and έποπτεύα, and he says that the 
vision was beheld in a pure light (έν άύγ? καθαρή) , and that 
those who experienced it were thereby made pure (καθαρού)· Some 
of these terms are used by writers who describe the mysteries 
and έποπτεύοντες refers specifically to the mysteries of 
Eleusis.16 Only those who have a clear memory of their former 
vision can repeat the experience. Beauty provides the means and 
erStike mania provides the impetus. Only those who have been 
recently initiated (6 δέ άρτετελός 251a) will easily regain this 
vision. The person who is not a new Initiate (μί, νεοτελης 250e) 
will have a difficult time. Finally, in 253c, when the beloved 
responds with love equal to that of the lover, the final experi­
ence is called a mystery rite (τελετό) which is beautiful 
(καλό) and blessed (εύδαεμονεκύ).

Socrates does not explicitly state that telestiks mania was 
operative in the mysteries, but verbal connections between the 
description of the vision of the mysteries and the description 
of telestike mania indicate that this was so. For instance, in 
250c the light which shines during the vision is called pure 
(καθαρά) and the viewers are called καθαρού. In the description 
of telestike mania in 244 it is by καθαρμόν and τελετών that the 
afflicted one is restored to health. The mania of 244 provides 
protection for the future and in 249c it is said that only the 
one who has been truly initiated, the soul of the philosopher, 
will be able to recapture the experience in the future. The 
vision itself provides protection for those evils which wait in 
the future; those who have had the vision are απαθείς κακών δσα 
ημάς έν ύστέρφ χρόνφ ύπέμενεν (250c). In 244 it is the one who 
rages rightly (τφ όρθώς μανύντε) for whom mania finds release, 
and in 249c it is the one who uses rightly (όρθώς χρώμενος) the 
recollection of his participation in the train of the gods who 
will alone be able to recapture the experience of the perfect 
mysteries. In 244 the experience of mania is described in terms 
of divine possession (χατασχομύνψ , 244e), and in 249d, the person
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who recalls the memory of his journey with the gods is described 
as -ένθοΰσεά’ζών. “

It is no news that Platb uses here terminology from the 
mysteries to describe the vision of the Forms. In fact this 
passage has been used often by those attempting to reconstruct 
the Eleusinian epopteia. Plato uses similar■terminology in 
other dialogues , most especially in‘the Symposion, where , as in 
the Phaidros, the approach' to the Forms is described in terms of 
the vision of the mysteries.In the Phaidros however, the 
mystery terminology is used more extensively than anywhere else, 
and the analogy between the vision of the Forms and the vision 
of the mysteries is drawn in greater detail. One new feature, 
of the description of the vision of the Forms is the role played 
by mania. Discussions of Plato's references to th© mysteries in 
the Phaidros have generally disregarded the gelation of the 
mania of έρως to the other three types of mania described at the 
very outset of Socrates' second speech.By his descriptions 
of these three types of mania in 244a-e, and in particular, by 
his description of teiestike mania,.Socrates has prepared 
Phaidros for the new erdtike mania. Moreover, by his description 
of a special kind of.religious experience brought on by telestike 
mania, Socrates has introduced the. terminology in 244d-e which 
he will elaborate and develop in 249c-253b. In his discussion 
of the ecstatic vision in 249-250 Plato re'peatediy uses terms 
related to τελεττί'. The use of the phrases τελέονς άεί τέλετάς 
τελούμενος And τέλεος όντως μύνος γύγνεταρ in 249d-e, of 
έτελοΟντο τών τελετΩν in 250b, of μ ft νέοτελύς in?250d, and of 
άρτ.ετελύς in 251a is consistent with the term τελεοτεχύ which 
Socrates'will use in 265b to name the second kind of mania 
originally described in 244d-e. In his second speech Socrates 
says that erStikd mania draws the soul to the Forms and his use 
of'terminology from the mysteries implies that the vision of the 
Forms is like the vision of the Eleusinian epopteia. ‘What ate 
we to conclude from this? If we were to complete the analogy, 
etStike mania would be to Plato's new mystery of the Forms as , 
teiestike'mania is to the Eleusinian mysteries. There seems to 
be, therefore, an implied analogy between erStikS mania which 
draws the soul to the vision of the Forms and teiestike mania 
which draws the initiate to the vision of the mysteries.

The second part of my argument is that the rest of the 
dialogue provides a number of vital clues as to the nature of 
teiestike mania, clues which heretofore-have been overlooked, 
It has often been noticed, that the third kind of mania1, the,mania 
of the poet who is inspired by the Muses, plays a part in the 
dialogue. Socrates several times calls attention to the fact 
that the place where he and Phaidros are.sitting is inhabited by 
divinities, and.several times, as he delivers his speeches, he 
acknowledges that he himself,·is divinely inspired. , Hackforth, . 
in his commentary, marks carefully those places where Socrates 
indicates that he is under the influence of' pbetike mania.2" 
There are indications, however, that Socrates acknowledges the 
effects of teiestike mania as well. After delivering his first, 
speech, where he argued that thereare dangers in yielding.to a 
lover,. Socrates, refuses to follow Phaidros' suggestion- to praise 
the noh-lover, and he decides to leav6, He'returns almost 
immediately and says to Phaidros that just, when he was about, to’ 
cross the river, his δαι-μονιην appeared to him and he seemed to 
hear a voice which forbade him to leave the placet until he had 
made expiation. Realizing that he has offended a god, Socrates 
says that he must make an expiatory offering (-.άφοβυώσωμοη., 242c).
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The god he has wronged is Eros, and the offense was committed in 
the first two speeches of the dialogue where both Phaidros and 
Socrates disparaged the lover. Socrates says that it is neces-. 
sary for him to ba purified (χαθιίρασθαι. Avdyxn 243a) , and for. 
those who have m^de such a mistake there exists an ancient puri­
fication (καθαρμοί άρχαϊοί) known' to Steisichoros. It is in this 
paragraph that Socrates declares his intention of offering a 
speech in recantation,and he says in 243d that he wishes to purge 
away the bitter things he has heard with a fresh speech (έπυθυμδ 
ποτρμφ λίγφ οΕρμ άλμυραν ακοήν άποχλύσασθαυ ). His language is 
metaphorical here. The word άποκλύσασθαι, is used in the sense of 
"wash off,” "purify by washing off," and the word πότυμος, formerly 
applied by other writers-Ohly to water, is here used for the . 
first time in a metaphorical sense.21 Socrates then thinks of 
his second speech as a ritual act of purification by which he will 
make atonement for an act which he feels might be a source of 
anger for the god of love.

Because his error was made in the form of a speech, his 
atonement will be made in the form of a speech. When Socrates 
began his first speech, he. had covered up his head and said that 
he did so for shame (237a). Now that he has announced his inten­
tion to deliver an expiatory7speech, he uncovers his head (243b). 
The act of uncovering his head is a way of showing that, like 
Steisichoros who regained his sight when he composed a poem which 
told the truth, Socrates himself, now no longer blinded to the 
true nature of Eros will deliver a speech whose statements are 
true. This is, I believe, the conventional interpretation for 
this act. There is, I suggest, a further interpretation, Robin 
has pointed out that the place which Socrates accords to his 
daimonion at this point in the dialogue indicates that he recog­
nizes a more important source of inspiration than the poetic 
inspiration which he has recognized up to this point. 2 The 
place is sacred, as Socrates said earlier in 238d, but it is not 
merely the Nymphs of the area which inspire Socrates now. Having 
acknowledged the effects of poetike mania, Socrates begins to 
acknowledge the affects of telestike mania. The words which he 
has Used to describe his offense against.ErOs are similar to the 
terms which he will use in 244d-e to describe telestike mania it­
self. The offense against Eros can be seen as a cause of wrath 
(μιίύιμα ), and Socrates' second speech will be a form of purifi­
cation '(καθαρμοί.) , given by Socrates while under the influence of 
a higher form of inspiration - telestikS mania. When Socrates 
takes his cloak away from his eyes he acknowledges this fact. 
From'representations of the preliminaries of initiation ceremo­
nies, it is known that people about to be initiated had their 
heads covered with a cloth or veil during the preliminary cere­
monies.2^ When Socrates uncovers his head before delivering his 
palinode, he indicates to those who know that his speech of puri­
fication has special meaning, that it is in fact to be compared 
with an initiation ceremony. When in his speech Socrates de­
scribes the journey of the soul to the Forms, he participates in 
the vision of th'e mysteries which he describes to Phaidros. When 
Socrates describes the vision of the Forms in terms of the vision 
of the mysteries, he shows that the greatest vision possible for 
the philosopher is to be compared to the greatest vision avail­
able to the worshippers of the gods, that is, the Eleusinian 
epopteia.

' In order to understand the significance of Socrates' act of 
uncovering his head, we should perhaps recall the location of 
that famous plane tree under which Socrates and Phaidros relaxed 
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that day in the hot sunkof the noon.. Socratesmeets Phaidros by 
chance somewhere near the temple of Olympian Zeus. .Phaidros says 
that he is about to take a walk outside the city wall and invites 
Socrates to accompany him (227a-b). After a page and a half of 
dialogue Socrates suggests that the two turn away from the path 
and go down to the Ilissos, and Phaidros comments that it is lucky 
that both are barefoot, implying that they will-cross' to'the ' 
other side.24 After pointing out a suitable shady spot and in­
viting Socrates to sit down, Phaidros asks if this is the spot 
where Boreas ravished Oreithyia. Socrates replies that the inci­
dent happened downstream, about two .or. three stadia where the 
crossing to Agrai is located.23 From this remark it. is clear 
that.the plane .tree must be located 400-600 meters upstream from 
Agrai.. Arguing that none of the references to local divinities 
are without point, Wycherley has suggested that the tree was 
located near a shrine to Pan, Acheloos, and the-.Nymphs,-all of 
whom are mentioned in the dialogue and all of whom are pictured 
on a fourth century relief found on the left bank of the river, 
near the stadium.2® Socrates and'Phaidros probably did not pass 
through Agrai itself before they crossed the river, but they are 
within a few hundred meters of the site.. Agrai is the place where 
the lesser Mysteries were celebrated,2' and participation in the 
Lesser Mysteries was a requirement for those expecting to be ini­
tiated at Eleusis. A scholiast says, for instance, that the 
Lesser Mysteries constituted a prior purification (προχάθαρσυς) 
in anticipation of the Greater - Mysteries.23 'Theon Smyrnaios says 
that the ketharmos is the first step for those seeking initiation 
in the mysteries,^9,.and Polyainos says that the'Ilissos is the 
place where the purification ceremony for the Lesser Mysteries 
was celebrated.3P From these sources it is bdlieved that one of 
the activities associated with the Lesser Mysteries was purifica­
tion by wading in the waters of the-Ilissos.31 For his.readers 
who would have been familiar with the mysteries at Agrai arid 
Eleusis, Plato's topographical remards may well have had a special 
significance. Phaidros calls the water of the Ilissos χαθ,αρά

' an<3 Socrates refers to his second speech as a katharmos 
(243a). At the close of his first speech, Socrates acknowledges 
that the place is divine (238d), and later, at the end of the 
dialogue he prays to Pan and to "all the other gods in this place” 
(279b). We should notice that many of the gods mentioned in the 
dialogue are worshipped in the immediate area.32 Although their 
temple at Agrai has not been indisputably identified, Demeter and 
Persephone, as gods of the mysteries, are also local divinities. 
They are., in fact, found on the relief mentioned above, pictured 
together with Pan, Acheloos, and the Nymphs. The-route which 
Socrates and Phaidros take and the location of their conversation, 
then, is suggestive of the mysteries and can be seen as a prepara­
tion for the introduction of metaphors from the mysteries which 
follows.

Plato s definition .of telestike mania should be considered in 
the context of his other references to religious experience. The 
discussion of telestike mania can also be seen as a. preparation - 
for the analogy with the mysteries in the account of the ascent 
of the soul to the Forms. Socrates refers to the influence of 
telestike mania when he teases Phaidros about his own love of dis­
course, suggesting that a cure can be found by engaging in a 
Korybantic frenzy of discourse together (228b). He picks up the 
idea of thg effects of telestike .mania 'after Phaidros' speech by 
describing his reaction' of the speech as one of Bacchic frenzy 
(234c) . After describing the original ascent of the squl to the. 
Forms, Socrates again returns to the idea of the mania of Bacchic 
frenzy, saying that the lover, attracted to Beauty's represents- 
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tion on earth, the beloved, is divinely possessed, just as a wor­
shipper of Dionysos (253a). The experience of recapturing the ex­
perience of Beauty on earth is compared to an initiation ceremony 
of Dionysos (253c), but as noted above, the original experience of 
Beauty, as described in 250b-c, is compared to the greatest ini­
tiation ceremony .the Athenians knew, the Eleusinian epopteia.
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