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INTRODUCTION

THE GOSPEL AND IGNATIUS OF ANTIOCH

The seven letters of Ignatius of Antioch, written in
Asia Minor between 110-118 C.E., stand as a primary witness
to the beginnings of Christianity's movement toward the
consolidation of local varieties of church structure and
belief into a larger, more institutionalized, form.?
Because of Ignatius' pivotal place in the history of the
early church, modern scholarly discussion of Ignatius has
often focused on the nature of the traditions about Jesus in
the Ignatian corpus. Hence, the relationship between the
letters of Ignatius and the canon of the NT has been a major
scholarly concern. This dissertation addresses the question

of Ignatius and the NT Jesus traditions by focusing on a

lConcerning the date of the Ignatian corpus, see W. Schoedel,
Ignatius of Antioch (Hermeneia; Philadelphia: Fortress, 1985) 5.

In this study I assume the authenticity—generally recognized
since the late nineteenth century work of Zahn and Lightfoot—of the
seven letters in the middle recension. J. B. Lightfoot, The Apostolic
Fathers, part two, vols. 1-3, Ignatius and Polycarp (London: Macmillan,
1889-90; reprint: Peabody: Hendrickson, 1989); T. Zahn, Ignatius von
Antiochien (Gotha: Perthes, 1873). For a presentation on the textual
history of the Ignatian corpus, see Schoedel, Ignatius of Antioch, 3-7.

In this dissertation I will use the following abbreviations for
the letters of Ignatius: Eph. [BEphesians], Magn. [Magnesians], Trall.
[Tralliansl, Rom. [Romang)], Phld. [Philadelphians], Smyrn. [Smyrnaeans],
Pol. [Polycarp]l. Unless otherwise noted, translations of Ignatius'
letters are my own. Translations from the Bible are from B. Metzger and
R. Murphy, eds., The New Oxford Annotated Bible (New York: Oxford,
1991) .



specific aspect of the Ignatian theological world: the
gospel.

With respect to the gospel and Ignatius, much of the
scholarly discussion has been centered on the question of
literary contact between Ignatius and various gospel texts.
while, as I will point out, my present concern is only one
facet of this larger question, it is necessary to regard
this scholarship as an entry to my specific concern.

Because of several Ignatian passages which appear
related to the Synoptic tradition, most notably the Gospel
of Matthew (e.g., Eph. 6.1, 14.2; Trall. 11.1; Smyrn. 1.2;
pPol. 2.2), literary contact between Ignatius and Matthew has
been proposed by several scholars.? Thus, in 1905, W. R.
Inge of the Oxford Society of Historical Theology examined
some twenty proposed allusions to Matthew and determined

that Ignatius

was certainly acquainted either with our Matthew, or
with the source of our Matthew, or with a Gospel very
closely akin to it . . . the indications on the whole

2These include: A Committee of the Oxford Society of Historical
Theology, The New Testament in the Apostolic Fathers (Oxford: Clarendon,
1905); W.-D. Kbhler, Die Rezeption des Matthdusevangeliums in der Zeit
vor Irendus (Tibingen: J. C. B. Mohr [Paul Siebeck], 1987); Edouard
Massaux, The Influence of the Gospel of Saint Matthew on Christian
Literature Before Saint Irenaeus, bk. 1, The First Ecclesiastical
Writers, N. J. Belval, S. Hecht, trans. (Macon: Mercer University,
1986); and J. P. Meier, "Matthew and Ignatius: A Response to William R.
Schoedel, " pages 178-186 in D. Balch, ed., Social History of the
Matthean Community (Minneapolis: Fortress, 1991).



3
favour the hypothesis that he used our Greek Matthew in
something like its present shape.?

Two later studies by E. Massaux (1950) and W.-D. Kdhler
(1987) propose the same basic approach with variations
concerning the degree of probable dependence involving
specific passages. Thus, for example, Massaux finds that
literary contact with Matthew is "certain" in seven Ignatian
passages.? Kohler speaks of two Ignatian texts in which
direct dependence on Matthew is clearly evident: Smyrn. 1.1
(=sMatt 3:15) and Phid. 3.1 (=Matt 15:13). Kdohler also
considers literary dependence on Matthew highly probable in
nine Ignatian passages.®

Still in regard to the Synoptic tradition, there is one
Ignatian passage that ostensibly has affinity with the
Gospel of Luke: the resurrection narrative Ignatius reports
in Smyrn. 3.1-3 is paralleled by Luke 24:36-43. Recognizing
that this narrative has a tradition history outside of Luke
and Ignatius—as well as the fact that there are no other
indications of Ignatian contact with Luke—, it is often

held that in Smyrn. 3 Ignatius is dependent on a

3The Oxford Society, 79.

4Eph. 5.2 (=Matt 18:19-20), 14.2 (=Matt 12:33); Trall. 11.1 (=Matt
15:13); Phld. 3.1 (=Matt 15:13); Smyrn. 1.1 (=Matt 3:15); Pol. 1.2
(=Matt 8:17), 2.2 (=Matt 10:16). Massaux, 87-91.

SEph. 5.2 (=Matt 18:19-20), 15.1 (=Matt 23:8), 17.1 (=Matt 26:6-
13), 19.1-3 (=Matt 2:2, 9); Phld. 2.2 (=Matt 7:15), 6.1 (=Matt 23:27);
Smyrn. 6.1 (=Matt 19:12); Pol. 1.2-3 (=Matt 8:17), 2.2 (=Matt 10:16).
Kdhler, 73-96.



resurrection tradition outside of Luke.® However, R. M,
Grant believes that Ignatius is "paraphrasing" Luke, and
Paulseh (who tends to the solution that Ignatius is not
dependent on Luke) admits that a direct link with Luke
cannot be completely discounted.”

With respect to the Synoptic tradition in general, a
major study which takes another tack is that of H. Koester
(1957) .8 For Koester, there is no evidence that Ignatius
has any literary dependence on any of the Synoptic Gospels.
Ostensible allusions to Matthew are best explained as
Ignatius' use of the older "free tradition" which the Gospel
of Matthew shares with Ignatius. The single possible
contact with Luke (Smyrn. 3.1-3) is to be understood in the
same way. Koester recognizes the Matthew-like quality of
various passages but states that this is because of the
ecclesial ("kirchlichste") content of Matthew (i.e.,
community rules and parenetical formulae). The older
traditions behind this material in Matthew are interesting

to Ignatius as well.® This explains, for example, the

®Thus, Schoedel, Ignatius of Antioch, 226-229; P. Vielhauer and G.
Strecker, "Jewish-Christian Gospels," pages 134-152 in W. Schneemelcher,
ed. New Testament Apocrypha, R. Mcl. Wilson, trans. vol. 1 (Louisville:
Westminster/John Knox, 1991) 143-145.

7R. M. Grant, "Scripture and Tradition in St. Ignatius of
Antioch," CBQ 25 (1963) 322-335, 327; Paulsen, Studien, 41.

8H. Koester, Synoptische Uberlieferung bei den Apostolischen
Vdtern (Berlin: Akademie-Verlag, 1957).

°Ibid., 60-61.



5
seeming Matthean allusion at Eph. 6.1 on the "master of the
house" (cf., Matt 10:40) .7%°

In general agreement with Koester is J. S. Sibinga
(1966) .11 Sibinga, through an analysis of thirteen supposed
literary connections with Matthew, concludes that the
evidence indicates Ignatius did not "quote Matthew."12 what
is more, turning to the Synoptic source theory, Sibinga
suggests that Ignatius "knew the M-material or part of it in
its pre-Matthean form." He calls this material n"mIgn ni3
Thus, for Sibinga as for Koester, Ignatius is likely using
traditions older than Matthew.

With a more recent study, Schoedel (1991) continues in
this same vein.!%# While he recognizes the "almost certain®
possibility that Ignatius uses Matthew "in one or two
passages" (e.g., Pol. 1.3), Schoedel also recognizes—with
an equal level of certainty—that in other passages (e.g.,
Eph. 19) Ignatius is using "gospel material of a Matthean
type not derived from the Gospel."5 Moreover, Schoedel
underscores the telling lack of certainty that Ignatius knew

both the Matthean Gospel and traditions behind it.

19Tbid., 39-42.

11y. s. sibinga, "Ignatius and Matthew," NovT 8 (1966) 263-283.

121pid., 281.

131bid., 282.

14w . Schoedel, "Ignatius and the Reception of the Gospel of
Matthew in Antioch," pages 129-177 in D. Balch, ed., Social History of
the Matthean Community (Minneapolis: Fortress, 1991).

15Ibid., 175; on Pol. 1.3, 166; on Eph. 19, 156.



Therefore, with the either/or choice before him, Schoedel
follows Koester in positing a "free tradition" behind the
Matthew-1like material in the Ignatian letters.31S

Turning away from the Synoptic tradition, Ignatian
texts such as Phld. 7.1, 9.1; Rom. 7.2 have raised the
question of the relationship between Ignatius and the Gospel
of John (and, to a lesser extent, the Johannine letters) .7
Earlier scholarship, such as H. J. Bardsley (1913) and C.
Maurer (1949), finds direct dependence of Ignatius on the
Gospel of John. So Maurer, for example, bases his argument
on the way John is quoted elsewhere in the second century in
comparison with how Ignatius cites other authors. This
comparison for Maurer points to Ignatius' use of John.18

However, later scholars such as H. Paulsen (1978) and W.

l61bid., 176; idem, Ignatius of Antioch, 9.

17studies on this question include F. M. Braun, Jean le théologien
et son évangile dans 1'église ancienne, 3 vols (Paris: Gabalda, 1959);
H. J. Bardsley, "The Testamony of Ignatius and Polycarp to the Writings
of St. John," JTS 14 (1913) 207-220; R. Bauckham "The Study of Gospel
Traditions Outside the Canonical Gospels: Problems and Prospects," pages
369-403 in D. Wenham, ed. Gospel Perspectives: The Jesus Tradition
Outside the Gospels (Sheffield: JSOT, 1984); F.-M. Braun, Jean le
théologien et son évangile dans 1'église ancienne, vol. 1 (Paris: J.
Gabalda, 1959) 270-282; W. Burghardt, "Did Saint Ignatius of Antioch
Know the Fourth Gospel?" TS 1 (1940) 1-26; S. Johnson, "Parallels
Between The Letters of Ignatius and the Johannine Epistles," pages 327-
338 in E. W. Conrad, E. G. Newing, eds. Perspectives on Language and
Text (Winona Lake: Eisenbrauns, 1987); C. Maurer, Ignatius von
Antiochien und das Johannesevangelium (Zirich: Zwingli, 1949); H.
Paulsen, Studien zur Theologie des Ignatius von Antiochien, (Gottingen:
Vandenhoeck & Ruprecht, 1978) 36-37.

18Maurer, 100-102.



Schoedel (1985, 1991) hold that the evidence does not
warrant any certainty in this regard.?®

As we will see, in this study I favor Koester's
position with respect to the relationship between Ignatius
and the Synoptic tradition. So also regarding the Gospel of
John, along with Paulsen and Schoedel, it is best to see no
direct link between Ignatius and John. Yet, as I have
already suggested, the literary relationship between
Ignatius and the NT Gospels is not the main concern of the
study to follow. The focus of this study, rather, is the
Ignatian idea of gospel. Therefore, the cynosure of this
study is the use of the term "gospel (70 evayyéiiov)" in the
Ignatian corpus. In my view, therefore, the analysis of
literary parallels between Ignatius and proposed written
sources often ignores the Ignatian concept of the gospel
itself. To isolate and examine this €vayyéilor in its matrix
is the task I wish to attempt.

With this task in mind, a beginning point is to
recognize that the Ignatian passages which are most often
examined in regard to Ignatius and the NT Gospels are logia.
It is striking that Ignatius never introduces these with a
citation formula—as in Magn. 12.1c where "as it is written

(ws yéypamTal) " introduces a quotation from Prov 18:17 (cf.,

19paulsen, Studien, 36-37; Schoedel, Ignatius of Antioch, 9, 206;
idem, "Ignatius and the Reception of the Gospel of Matthew," 165.



Eph. 5.3)—; moreover, Ignatius never associates these
sayings with Jesus or his authority.2?° Most significant for
my concern, however, is the fact that Ignatius never links
this material with the term TO evayyéiiov.21

However, Ignatius uses T0 evayyélov eight times in five
passages (Phld. 5.1, 5.2 [bis], 8.2, 9.2 [bis]; Smyrn. 5.1,
7.2). The scholarly discussion concerning this usage falls
‘into two broad categories: those, on the one hand, who hold
that 70 evayyéllov for Ignatius refers to a written document
of traditions about Jesus; and those, on the other hand, who
opt for an oral or preached concept of gospel in the
Ignatian letters.?2

With respect to the first of these categories, we begin
with the early work of T. 2Zahn (1873). For Zahn, three of
the eight Ignatian occurrences of 70 evayyéiov—Phld. 5.1,
8.2; Smyrn. 7.2—refer to a written text of Christian
tradition; the other occurrences (Phld. 5.2 [bis], 9.2
[bis]; Smyrn. 5.1) refer to a message about the salvific

events, presumably based on the text.2?®* Thus, while Zahn

20Koester, Synoptische Uberlieferung, 60.

2lpg, for example, in Did. 8.2: "Neither pray like the hypocrites,
but as the Lord commanded in his gospel (unde¢ mpoceixeshe ws ol UmokpLTai, dAN’
WS éxédevoer 6 kiplos év 7O elayyeiw airol) . "

22ye will soon see, however, that Kd&hler fits in between these
categories. Kodhler, 74-77.

23zahn, 430-434.



does recognize the preached gospel message, the evayyéiov is
fundamentally a written document.

There is also a series of studies which sees the
evayyéaov of Ignatius in light of the celebration of the
Christian cult, the eucharist.?¢ Thus, for G. P. Wetter
(1921) and H. Schlier (1929) the study of Hellenistic
mystery religions provides an approach to Ignatius. In this
regard, the celebration of the eucharist for Ignatius is a
reenactment of Jesus' passion. For Wetter, therefore, the
evayyéllov is a text containing the Christian salvation myth
which is read in conjunction with the ritual action to
reenact the salvation events.2?5 Schlier, on the other hand,
distinguishes a "mystagogical" reading of the text
containing the passion and death of Christ in which the
listener shares in the sufferings ("Mitleiden") of Christ.
This Schlier links with the suffering of Christian
martyrs. 26

In line with this is the work of H.-W. Bartsch (1940).
Bartsch suggests that Ignatius does not always use 70

€evayyéllor in the same way. Thus, in the pivotal passage of

24gstudies in this vein are H. Schlier, Religionsgeschichtliche
Untersuchungen zu den Ignatiusbriefen (Gieflen: Tdpelmann, 1929); H.-W.
Bartsch, Gnostisches Gut und Gemeindetradition bei Ignatius von
Antiochien (Gitersloh: C. Bertelsmann, 1940); G. P. Wetter,
Altchristliche Liturgien (Gottingen: Vandenhoeck & Ruprecht, 1921).
25Wetter, 121-122. Cf., Schoedel, Ignatius of Antioch, 110-111.
265chlier, 166-167.
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Phld. 8.2, TO evayyélov "perhaps" refers to a fixed text of
early traditions to be read, much like for Wetter, within
the context of ritual reenactment of the salvation events as
in a mystery religion. However, Bartsch holds that Wetter
has inaccurately combined two separate senses. Thus, while
in Phld. 8.2 the text would be read to relive the events of
Jesus, Bartsch finds another, "sacramental," meaning of 70
evayyéllov in Phld. 5.1 where he sees the evayyéiiov as a text
which accompanied and interpreted the sacramental act, the
eucharist.??” 1In Phld. 5.1, then, the use of TO evayyé\ov is
much more than reliving the salvation events; it refers to
the eucharistic presence of Jesus.

More recently, R. Joly (1979) and J. Rius-Camps (1980)
find that Ignatius is using 70 evayyélov to refer to a text.28
Both of these authors, however, are primarily interested in
challenging the almost unanimous scholarly acceptance of the
middle recension of Ignatius' letters. Thus, the use of the
term TO evayyéltov for Joly is included in his argument for a
date of 160-170 for the middle recension. In Rius-Camps'
study, TO €Vayyéllov only occurs in two of the letters which

are inauthentic.?2®

27gpartsch, 99-101, especially, 100.

28R, Joly, Le Dossier d'Ignace d'Antioche (Bruxelles: Editions de
1'Université de Bruxelles, 1979); J. Rius-Camps, The Four Authentic
Letters of Ignatius, the Martyr (Rome: Pontificium Institutum
Orientalium Studiorum, 1980).

2%9Joly, 65-67; Rius-Camps, 48-50.
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Among those who see Ignatius' eVayyélov as an oral,
preached message and not a fixed text, Koester's work is the
most complete.3® Koester holds that 70 eVayyélov for Ignatius
designates "the oral message of the facts of salvation (die
mundliche Botschaft der Heilstatsachen) ."3! Pointing to the
links Ignatius makes with the OT Prophets as figures and not
as texts in the evayyéilov passages (all, except for PhId.
8.2), Koester states that Ignatius' evayyélov is therefore
not a text; the evayyélov, rather, refers to Jesus himself
through the preached message of the salvation he
accomplished.3? This is further confirmed for Koester by
the fact that in Phld. 5.1 the evayyélov is directly linked
with the flesh of Jesus, and that in Smyrn. 5.1 the link is
with the individual suffering of Christians. The preached
gospel message, thus, is where the passion is revealed and
the resurrection is completed (Smyrn. 7.2). Therefore,
Koester suggests that with these links between 70 ebayyéiiov

and non-textual witnesses, Ignatius is referring to the

30Koester, Synoptische Uberlieferung, 6-10; idem, Ancient
Christian Gospels (Philadelphia: Trinity, 1990) 7-8. For others who
hold this position, see R. H. Gundry, "ETAITEAION: How Soon a Book?"
JBL 115 (1996) 321-325; Schoedel, Ignatius of Antioch, 9, 222; H.
Paulsen. Die Briefe des Ignatius von Antiochia und der Polykarpbrief.
(TGbingen: J.C.B. Mohr [Paul Siebeck], 1985) 83.

3lKkoester, Synoptische Uberlieferung, 6.

32¢f., Kb&hler, 76-717.
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preached message of salvation in which Christ is present as
evayyéiov . 33

What is more, Koester reads the pivotal text in Phld.
8.2 in light of the other Ignatian uses of TO evayyéiiov .34
Thus, in contrast to the appeal to the written documents of
the OT (the "archives [apxeial") to which the opponents
appeal with respect to the evayyé\ov, Ignatius presents the
only true archives as the preached message of the evayyéliov:
Jesus and the salvation events.

Most recently, in a brief article R. Gundry (1996) has
followed Koester by underscoring not only Ignatius'
distancing the evayyéiiov from the OT but also the close
parallels Ignatius makes with the elbayyélov and unwritten
witnesses to the message.35

W.-D. KOhler takes a different tack. In a brief
discussion which in part responds to Koester, Kdhler
attempts a delicate distinction with respect to Ignatius’
use of TO evayyéllov.3¢ As we have seen, Kdhler argues for
Ignatius' direct use of the Gospel of Matthew. However, for
Kohler this does not mean that T0 evayyéilov refers to the
Matthean Gospel; indeed, KbOhler states that the question of

a written or unwritten evayyélov is not a proper question in

33Koester, Synoptische Uberlieferung, 7.
341bid., 8.

35Gundry, 324-325.

36kdhler, 74-77.
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the Ignatian context. Hence, Kbhler holds that 70 evayyéiiov
for Ignatius refers neither to a preached message nor to a
fixed gospel text of that message; it refers, rather, to the
content of that message, which is Jesus Christ (".
sondern den Inhalt dieser Botschaft selbst: Jesus
Christus") .37 This distinction between the preached message
and the content of the message allows Kbhler to separate the
Ignatian use of 70 evayyéiov from the posited use of a
written Matthew. The implication here is that Ignatius does
not invest any written Christian source, including Matthew,
with the authority that is given the OT, or "ypadn." The
preached message for Kohler, therefore, includes Matthean
material; however, this is to be distinguished from the
content of that message—the evayyéllov—which is Jesus Christ.

Finally, we may return briefly to Schoedel. As we have
seen, Schoedel is in basic agreement with Koester regarding
Ignatius and Matthew. While Schoedel does not treat the
term evayyé\lov per se, in his discussion on the relationship
between Matthew and Ignatius he approaches the gospel of
Ignatius by suggesting "what a gospel written by Ignatius
himself would have looked like if he had chosen to write
one."3% Hence, with this exercise as a frame, Schoedel is

able not only to address supposed contacts with Matthew, but

371bid., 76-77.
38gchoedel, "Ignatius and the Reception of Matthew," 154.
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he is also able to highlight the content of the various
traditions about Jesus to which Ignatius has access. Yet,
as we have seen, with respect to the use of the term 70

evayyéaov itself, Schoedel follows Koester.

So, to return to the study which follows, the task of
this dissertation is centered on the concept of the gospel
in the letters of Ignatius. As I have suggested, in my view
the proposed direct literary contacts between Ignatius and
the NT Gospels are unconvincing. Koester's position (as
well as Schoedel's) that Ignatius appeals to free traditions
of various characteristics is the most plausible. Yet, the
question of Ignatius' use of 70 evayyélov itself remains to
be fully explored.

In this regard, the proposed approaches from
Hellenistic mystery religions in the studies of Wetter,
Schlier, and Bartsch depend on Ignatius' use of a cultic
text; this sort of usage, in my opinion, is not supported by
the evidence in the letters. Koester's examination of 70
ebayyélor in Ignatius (as well as in the other Apostolic
Fathers), however, is not only the most complete, but it
also presents the most logical solution. Thus, Koester's
view of the Ignatian evayyéiov in light of the non-written
witnesses with which it is directly linked, provides a

viable approach to the question. On the other hand,
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Kdhler's attempted distinction between the preached message
and the content of that message seems forced and therefore
untenable. Finally, Schoedel's latest article (1991)
provides valuable insights into the nature and content of
the Jesus traditions in the Ignatian corpus

Hence, we are left with Koester's basic approach to
Ignatius' use of 70 evayyéllov. With Koester's study as a
starting place, therefore, I propose to treat fully the
concept of T0 evayyélov in the letters of Ignatius. Along
with Koester's work, Schoedel's imagined written 'Gospel
According to Ignatius' will provide a frame for considering
the motifs and themes that make up the Ignatian idea of
€VAYYENLOV .

I will attempt this study in two parts. In Part One, I
will examine the gospel of Ignatius first through a
consideration of the eight Ignatian uses of the term T0
evayyéllov. Part One will include as well a discussion of the
motifs and themes which are the content of Ignatius' gospel.
The final task of Part One will be to examine the
environment of the Ignatian gospel. This will involve first
a treatment of the concept of 70 evayyélov in the broader
environment of early Christianity; and second, an
examination of T0 evayyéllov and the internal environment of
the Ignatian corpus. Thus, Part One will establish the

nature and content of the evayyé\ov for Ignatius.
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Part Two will be a treatment of the function of the

Ignatian gospel. 1In this part I will focus specifically on
the boundary-setting function of the evayyéiov. Thus, I will
treat first the evayyélov and Christology in the Ignatian
letters. In this I will consider how the Ignatian gospel
serves to delineate belief within the boundaries of what is
for Ignatius proper Christianity. Second, I will discuss
how the Ignatian elayyé\lov serves to isolate the belief which
for Ignatius is outside the boundaries of Christianity.
Thus, this final discussion will treat error in the letters

in relation to the evayyélov.



PART ONE

THE IGNATIAN GOSPEL AND ITS ENVIRONMENT



INTRODUCTION TO PART ONE

In Part One my goal is to isolate the Ignatian gospel
and examine it in its environment. Thus, the task here is
to pay particular attention to the actual use of the term 70
evayyéillov not only with respect to Ignatius, but also as its
use elsewhere relates to Ignatius.

The program in Part One, therefore, is threefold. 1In
Chapter I, first I will introduce Ignatius' gospel through a
treatment of the use of TO eVvayyéilov in the Ignatian corpus.
The second section of Chapter I will be an examination of
the leitmotifs in the 'defining passsages' which identify
the content of the evayyélov for Ignatius.

Chapters II and III will be a consideration of what I
refer to as the environment of the evayyé\ov. Thus, Chapter
II will be an examination—with Ignatius as the lens—of the
broader environment of early Christianity's efforts to
articulate its message as 70 evayyéilov. This discussion will
center on not only the use of the term T0 evayyéiov in the NT
and the Apostolic Fathers, but it will also involve the
motifs and themes which constitute the content of the
various gospel expressions. Next, in Chapter III, with the
broader early Christian environment before us, I will
examine the internal environment of the Ignatian letters

18
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themselves to discover how that specific environment relates
to Ignatius' idea of the euvayyéiiov.

Wwith these three chapters completed, I will then, in
Part Two, consider how this gospel functions in Ignatius'

particular view of Christianity.



CHAPTER 1

THE GOSPEL OF IGNATIUS

A. IGNATIAN USE OF EYAITEAION

In his seven letters Ignatius refers to the "gospel™
(eVayyéiior) eight times: all are found in either the letter
to the Philadelphians or to the Smyrnaeans (Phld. 5.1, 5.2
[bis], 8.2, 9.2 [bis]; Smyrn. 5.1, 7.2). Ignatius never
uses the verb evayyelilecBar.! In this section I will examine
each of these occurrences within the Ignatian context by
considering them in their immediate settings in the two

letters.

1. PHILADELPHIANS 5.1-2

In Phld. 5.1 Ignatius commends the Philadelphians by
telling them that their prayer will enable him to be made
perfect eis 6eév. He thus attains the lot of mercy by "taking
refuge in the gospel as in the flesh of Jesus" (wpooduvywv TG

evayyeiiy ws oapkl ’Inool) .2 According to Smyrn. 7.1, "the flesh

11 will, however, return to this term and discuss its equivalents.

2Ignatius gpeaks of this as attaining the "lot in which I was
granted mercy" (iva év ¢ kAhijpw MAenOny émTixe . . .). ’EmTvyxdvew is one of
the characteristic expressions in Ignatius' rhetoric. Here, as in
Trall. 12.3 and Rom. 1.2, the object is Ignatius' "lot" or destiny
(kAfjpos) ; other occurrences are: Eph. 12.2; Magn. 14; Trall. 12.2, 13.3;
Rom. 2.1, 4.1, 9.2; Pol. 2.3, 7.1 all of which have the genitive fcod as

20
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of Jesus" refers to the eucharist, but it also refers to the
flesh of the historical Jesus. "which suffered for our sins,
[flesh] which the father raised in his goodness (... Thw UWép
TOV AdPapTLOV Hudy maboboav, v T XpnoTéTTL O TATHP TyELpev) . "3 We
will soon see that the content of the evayyélov is centered
on Jesus' life, death and resurrection (as in Phld. 8.2,
9.2). So, here in pPhld. 5.1, the flesh of Jesus is a
synonym for the evayyélov; it thus suggests the historical
events of salvation that occured in the past, and—through
the eucharist—in the present church as well.*

Ignatius then immediately links this comparison between
the flesh of Jesus and the evayyélov, with a parallel
comparison between the Apostles and the presbytery of the
church (Phld. 5.1c). Ignatius is here reminding the
Philadelphians of the authoritative supports—again, up to
the present—of his position as he moves toward his expected
end.® The Apostles are the past witnesses of the evayyéiiov
accomplished by the historical flesh of Jesus; and the
presbytery of the Ignatian church is the witness to the

evayyélov subsisting in the eucharistic flesh of Jesus. 1In

their object (and all, excepting Pol. 2.3 which has a second person
pronoun as subject, have first person subjects); also, in Rom. 5.3 the
object is ’Inoot XpioTot, and in Rom. 1.2a Ignatius has attained his
request to God.

3Here, in Smyrn. 7.1, Ignatius is speaking of the schismatics who
avoid the Eucharist 81d 7o pf opoloyelv Tv ebxapiotiav odpka elvar Tov owThipos NHpevV
’Inoot XpioTol THY Umep TGOV dpapTidv Npdv maboboav, fjy TH XpnoTéTTL O TATHP TyELpev.

4Cf., Bartsch, 100. ,

5Schoedel entitles this pericope "Ignatius' Authority and His
Theological Authorities." Schoedel, Ignatius of Antioch, 200-203.
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his righteous suffering Ignatius' hope is the gospel that
exists throughout history.

Next, in Phld. 5.2, the bishop intensifies this appeal
to authority by pointing out that the chain of authority is
in direct line with the OT Prophets. They "made their
proclamation with the gospel in view (eis TO evayyélov
kaTnyyerkévar) , " hoping and waiting for Jesus "in whom by
believing they were also saved (év @ kai ToTeboarTes éowdnoav) . "6
Because of this, the Prophets are included, as saints of the
church, in the "gospel of the common hope" (€v TQ evayyeiiw ThHS
KoLvils €éamidos) .7

Therefore, in Phld. 5, clearly Ignatius is placing his
own situation within the history of apostoeolic (5.1c) and
prophetic (5.2) witness to the gospel. This history itself
confirms the legitimacy of Ignatius' position. He is part
of the gospel in the present.

However, it must be pointed out that in Phid. 5
Ignatius, through the reference to the flesh of Jesus, only

suggests the content of the evayyélov that lies at the center

6This is Schoedel's translation. Ibid., 200.

7In Magn. 8.2, another text countering judaistic practices,
Ignatius makes the same point: "For the godly prophets lived according
to Jesus Christ." Thus, there is little chance that Phld. 5.2 refers to
Christian prophetic activity such as that in Hermas and the Didache.

D. Aune, however, holds that Phld. 5.2, of all the Ignatian
references to prophets, is the only mention of Christian Prophets in
Ignatius' letters. D. Aune, Prophecy in Early Christianity and the
Ancient Mediterranean World (Grand Rapids: Eerdmans, 1983) 291.
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of his appeal. 1In our next passage for consideration, Phld.

8.2, he provides us with an idea of that content.

2. PHILADELPHIANS 8.2

In Phlid. 8.2 Ignatius is recalling a discussion between
himself and someone who disagrees about whether an
ostensibly unnamed aspect of Christian teaching (kaTta
xptoTopabiav) is included in the gospel.® With its unusual
language (7 xploTopabia, Ta dpxeia) and its ambiguous syntax
(does év TO evayyeAiy refer to the dpxelta, or is it the object
of ov MOTeEVw?), this passage is pivotal for understanding
Ignatius' relationship to both the OT and Jesus traditions.°®

The exchange is recorded by Ignatius:

émel MiKovod Twv AeyOvTwy, OTL édv uh) év Tols dpxeiols €lpw év TQ
evayyeliy oV mMoTew" Kal AéyorTdés pou avTols OTL yéypamTal,
dmekpibnody pou OTL TpPOKeLTaL.

For I heard some say, "If I do not find (it) in the
archives, I do not believe (it to be) in the gospel."
And when I said, "It is written," they answered me,
"That is just the question." (8.2b)1°

8XpioTopafia is an hapax legomenon in early Christian literature.
Further along, we will observe the link between this term and the
etayyéov .

See W. Bauer/H. Paulsen, Die Briefe des Ignatius von Antiochia
und der Polykarpbrief (Tibingen: J. C. B. Mohr [Paul Siebeck], 1985) 85-
86; Lightfoot, 2.270-273; Koester, Synoptische ﬁberlieferung, 6-10;
Grant, Ignatius, 106; S. Reinach, "Ignatius, Bishop of Antioch, and the
ARXEIA," pp. 339-340 in W. Buckler and W. Calder, eds., Anatolian
Studies Presented to Sir William Mitchell Ramsay (Manchester: University
Press, 1923); Ruis-Camps, 47-51; Schoedel, "Ignatius and the Archives"
HTR 71 (1978) 97-106; and idem, Ignatius of Antioch, 207-209.

10This is Schoedel's translation of Phld. 8.2b. 1bid., 207.
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The ambiguous syntax of the phrase éav pn €év Tols dpxeiols €lpw €v
TG evayyely ob MoTelw has lead to scholarly attempts at
recovering Ignatius' (or his interlocutor's) point. The
first difficulty here has to do with "the archives [or
noriginal documents"] (Td dpxeta)."'! 2Zahn, punctuates the
phrase to mean "If I do not find it in the archives, [that
is] in the gospel, I do not believe."? Thus, for Zahn, Ta
dpxeia refers to Christian gospel texts which the speaker
considers to be the true evayyéxiov. The consensus of
scholars, however, holds that Ta dpxeia refers to the OT
(perhaps specifically the Prophets) as the archives to which
Ignatius and his interlocutor are appealing. Thus, Schoedel
points to the usage in Josephus C. Apion. 1.29 where the
Jewish Scriptures are compared to the &nupooial avaypadai
("public records" or archives) of the Greeks; moreover, in
C. Apion. 1.143, Josephus speaks of the archives of the

Phoenicians (" . . . 7Tols dpxelois TGV dovikwyr) .13

1las in W. Bauer, A Greek-English Lexicon of the New Testament,
trans. W. F. Arndt and F. W. Gingrich (Chicago: University of Chicago
Press, 1979) 111.

There is, as well, a textual problem here. In the Latin version
from the Greek suggests that in the first of the three uses of 7a dpxeta
the text has dpxatois ("ancients") instead. Since in the denouement of
the conversation Ignatius would, in that case, be responding illogically
to the opponents' "ancients" with "archives," the dpxaiois reading is not
accepted. See Schoedel, 208, n. 7; Zahn, 374.

12zahn's punctuation is as follows: "éav puf év Tols dpxelols €lpw, év TG
evayyeMw, ol moTelw, " Ibid.; cf., Lighfoot, 271-272. )

13gchoedel, "Ignatius and the Archives," 99-101; idem, Ignatius of
Antioch, 208.
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This brings to the fore another difficulty with this
passage. Ignatius responds to his opponents with the
statement, "it is written (yéypamTtair)." Lightfoot considers
it "not impossible that Ignatius might have applied yéypamTal
to some Evangelical or Apostolical writings."4 Rius-Camps
is more certain: just as the speaker refers to the OT as
written dpxetd, so in response, Ignatius refers to a written
Christian text with yéypamtar.l5 However, elsewhere Ignatius
only uses yéypanmTalL in the standard way to refer to the OT
scriptures (Eph. 5.3; Magn. 12). This, along with the fact
that there is no other indication of an authoritative
Christian text for Ignatius, points to the solution that
véypanTaL. here refers to the OT.1¢

Hence, the exchange between Ignatius and his opponents
begins with opposing interpretations of the OT scriptures.
It is clear, however, that the discussion—at least for
Ignatius—could go no further: each side could support its
position with texts.

So, Ignatius bypasses this hermeneutic ambiguity by
distancing himself from the written "archives" of the OT.
In their place, he provides his own authoritative dpxela and,
by extension, the outlines of the evayyé\ov itself: "But to

me the archives are Jesus Christ, the sacrosanct archives

linightfoot, 272.
15Rius-Camps, 49.
légchoedel, 208; Koester, Synoptische Uberlieferung, 8.



26
are his cross and death, his resurrection, and faith through
him . . . (éupol &€& dapxeld €oTv 'Inools XpLoTds, Ta dOikTa dpxela O
oTavpds avTol kai o0 BdvaTtos kal N avdoTaols avTol Kal 1) WOTLS 1) 8L” avTob . .
.)" (8.2c). For Ignatius, then, the only archives
necessary, as the foundational information for the church,
are not found in written documents but are the historical
facts of the life, death, and resurrection of Jesus. What
is more, appended to the list of events in the story of
Jesus is the phrase kal 1 mloTis 1 8" avTob. The Ignatian
archives are not texts; they exist in the present faith of
the community, faith centered on Jesus and the salvation he
accomplished in the past. The present faith thus has as its
content the message of the evayyélov events.

Finally, in Phid. 8.2 as in Phld. 5.1, Ignatius
connects his own ultimate goal (in 8.2 to be justified, and
in 5.1 the "lot in which I attain mercy") with the evayyéAiov
(as well as the prayer of the Philadelphian church). It is
the present faith in the past events of Jesus' life, death
and resurrection that is the locus of justification for
Ignatius (év ols Bélw év T Tpooeuxh VUV Sikaiwdfvat) . The
evayyéllov, in the guise of the "sacrosanct archives," is
therefore provided with at least an outline of content.

Hence, Ignatius makes no appeal to written Christian
documents for this vital information. As we have seen, both
5.1 and 8.2 recognize the witness of the Scriptures. While

those written archives—which Ignatius himself recognizes as
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yéypanTai—may well point to the evayyéaor (i.e., the OT
prophets' announcement in advance), the evayyéiov, past and
present, is archive enough. Because of its importance for
the whole of my thesis, we will have occasion to return to

this intriguing pericope.

3. PHILADELPHIANS 9.2

Ignatius continues the same themes in Phld. 9.1-2. 1In
9.1 the bishop juxtaposes the priests of Israel (ol Lepels)
with the greater high priest (0 dpxiepels) who must be
understood as Jesus.!?” It is Jesus alone who is entrusted

with the secrets of God (Ta kpuwTa TOU BeoV) and, therefore,

avTds v Bupa Tod TaTpds, Su’ fis eloépxovtal *APpadp kai ’loadk kai
lakwB kai ol mwpodfiTal kal amdoToroL kai 1) ékkAnoia. wdvTa TalTa €is
€voTNnTa Beod.

He is the door of the Father through which enter
Abraham and Isaac and Jacob and the Prophets and the
Apostles and the church: all these into the unity of
God. (Phld. 9.1Db)

Here, again, we have the Ignatian lineup of authority: an
inclusive structuring of the faith lineage up to the present
church. This faith structure is divided into two groups of
three: the first group is composed of the classic

scriptural individuals who are the authoritative supports

17This theme is a feature in Hebrews 6:20, 9:1-12. See, as well,
1 Clem. 36.1, 61.3, 64.1; in Pol.Phil. 12.2 Jesus is called "sempiternus
pontifex."
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for the Jewish people;!® the second group is composed of
three authoritative bodies (Prophets, Apostles, the
believing church) all of which, as we have seen, are
directly linked with the Ignatian evayyé\ov. There is no
indication here-of a direct appeal to the scriptures.
Despite the reference to the Hebrew ancestors, Prophets, and
Apostles (all, broadly speaking, scriptural figures), the
final reference to the church governs the entire list in
this regard: it is the figures or groups themselves and not
writings by or about them that are at issue.!® Because of
Jesus, they have access to "the Father."2° Jesus is at the
center; everything is understood through him.

Having so presented this lineage of authority and its
single hermeneutical center, Ignatius, in Phld. 9.2, turns
specifically to the evayyéilov and further explains how Jesus

is the referent:

€EaipeTov 8¢ TL €xeL TO evayyélov, THY Tapovoiay Tod owThpos, Kuplou
nuodv ’Incod XpLoTol, TO mdhos avTol, kal THV dvdoTaciv.

But the gospel has something remarkable, the coming of
the Savior, our lord Jesus Christ, his passion and
resurrection.

18This particular three-part listing of ancestors finds its orgins
in the call of Moses, Exod 3:5. It is found in the synoptic tradition
(Matt 8:11, 22:32; Mark 12:26; Luke 13:28, 20:37; Acts 3:13, 7:32) but
is not found in either the Johaninne or Pauline texts nor the remainder
of the NT. 1In the Apostolic Fathers it is found in an expanded form in
1 Clem. 31.2-4 and as a list in Barn. 6.8 and 8.4.

19koester, Symoptische Uberlieferung, 7.

20The fact that the image of a door to God has a slight affinity
to Ps 117:20 (Avwn 1) w0An 7ol Kuplov, dikator elgedetioovtar év almy.) plays no part
here as well.
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It is the salvific events of Jesus' life, death, and
resurrection contained in the eVayyélov that are remarkable
or set apart (éfaipetos) in the history of faith. Just as
Jesus is set apart as the greater high priest, so is the
evayyélov of Jesus unique in history. Hence, again, to
underscore the continuity Ignatius states, "the beloved
Prophets directed their announcement toward him (kaThyyelhav
€ls avtév) ."21  The salvific events of Jesus—that is, the
evayyélov—are set apart because they are "the completion of
incorruption" (70 8¢ evayyéiov dmdpTiopd éoTiv ddbapoias) and so,
as in Phid. 5.2, are "the gospel of the common hope" not
only for the Prophets but also for the present church and
all the faithful in between. Therefore, in Phld. 9.2, it is
clear that the content of the Ignatian gospel is defined at

least by Jesus and his saving actions.

4., SMYRNAEANS 5.1, 7.2

The final two Ignatian usages of evayyélov occur in the
letter to the Smyrnaeans. In both of these instances
Ignatius is busy countering the teachings of those he calls

"beasts in human form" (Smyrn. 4.1) and "advocates of death

21This 'looking forward' activity is attributed specifically to
Abraham in Barn. 9.7. Here it is the circumcision of Abraham that looks
forward in the spirit to Jesus' circumcision (év wveipatt mpoPAédas eis Tov
Incotv mepléTepev) . As for the Ignatian use of katayyé\w, further along I
will consider this and other verbs of gospel witness; to anticipate that
discussion, it is noteworthy that here we have kaTiyyellav €is altév, and in
Phld. 5.2 it is eis 70 ebayyélov kaTnyyelkévar. For Ignatius, the objects
are the same.
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(ouvijyopor Tob BavdTov) and not of the truth" (Smyrn. 5.1a) .22
So, in Smyrn. 5.1b Ignatius, in a polemical move, presents

the authority behind his argument against his opponents:

oUs ok émeloay ai mpodnTeLal ovdé O Vépos Mwlioews, dAN’ ovde péxpt
vov 76 ebayyéhov, oudé TA NMUéTepa TOV kaT’ drdpa mabnipaTa.

These are the ones who were not persuaded by the
prophecies, nor the law of Moses, nor even the gospel
until now, nor our own individual sufferings.

With respect to this sentence, there are several
significant points to notice. First, we see the usual
Ignatian appeal to the OT prophets, here with a suggestion
of 'the Law and the Prophets.'323

Also, Ignatius states that the gospel "until now (péxpt
vov) " has not persuaded the opponents. This péxpt viv first
brings to mind Ignatius' exhortation in Eph. 11.1: "These
are the last times (éoxaTtoL kaipol) ."™ The present—that is,
since the advent (mwapovoia24) of Jesus—for Ignatius is the
urgent time that the witnesses of history (especially the
prophets) looked toward, the time of the gospel events of
Jesus. Even this urgency has had no effect on the

opponents. Indeed, we find the same usage of péxpL viv in

22ps we read in Smyrn. 5.2, these are the main opponents for
Ignatius, who "do not confess him [Jesus] as bearing flesh (époloydv aiTov
capkoddpov) ." This seems to be the same error that Ignatius calls aipeotis
(Eph. 6.2; Trall. 6.1) and counters directly in Trall. 10.1, Smyrn. 2.1
and 4.2.

23This is the only Ignatian reference to Moses.

24gee phld. 9.2. Schoedel, Ignatius of Antioch, 234.

This mapovcia is one of the motifs of the Ignatian eblayyéiov; it
will therefore figure in the discussion in the next section.
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Magn. 8.1: "For if we are living even until now according
to Judaism, we confess have not received grace (el yap péxpt
vv kaTta lovdaiopor (Guev, OLoAOyoUHEY Xdpy i) €idndévar) .  To live
in the time characterized by the evayyéiiov is to live
raccording to Jesus Christ ({fjv kata ’Incotv XpioTov) " (Magn.
8.2; Trall. 2.1).

What is more, Ignatius closely connects the historical
witness and present euvayyéilov with "our own individual
sufferings (Ta Nuétepa TOV kaT dvdpa madjuata) " thus assuring
that his own present sufferings, in his progress to Rome and
martyrdom, are one with the righteous sufferings of history.

The final explicit mention of the evayyéiov is in Smyrn.
7.2. As noted before, Ignatius is here engaged in the
polemic against his opponents. The advice to the Smyrnaeans
is stronger: it is proper to refrain from contact with such
people; one is not even to speak about them. The Smyrnaeans
are told that instead of dealing with people in error, they
are "to heed the Prophets, and especially the gospel, in
which the passion has been made clear to us and the
resurrection accomplished (mwpooéxewy 6€ Tols mpodnTals, €€alpéTws &€
TO evayyeliw, év @ TO mdbos MUV SedRwTal kal T) dvdoTaols TeTeleiwTal) . "25

Again, here there is an immediate, present sense to the idea

25Ignatius uses both the adverb ¢faipetns and the adjective éfaipeTos.
Neither word is found in the NT. We find the adverb here (as in Trall.
12:2) with the meaning "especially"; as we have seen, the adjective is
found in Phld. 9.2 with reference to the etayyéhov: the gospel is
something unique, distinctive or remarkable because its content is the
coming, the passion, and the resurrection of Jesus.
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of gospel for Ignatius: through the preaching of the gospel
(already announced by the Prophets [Phlid. 5.2]) to present
believers, the saving events of Jesus have been made clear
(8ed\wTal) and accomplished (TeTeleiwTar) in the present
church. The Prophets are thus held in esteem, but pride of
place is reserved for the evayyéiov, for it is there that the
saving events of Jesus are made present. So, this Ignatian
community boundary setting is supported by the ultimate
authority grounded in the history of faith: the faith of
the Prophets (Phld. 5.2), and faith in the gospel of
Jesus. 26

Here again, we find no suggestion that the salvation
events are made evident through written documents. The OT
Prophets, ostensibly a set of texts, here function not as
writings, but authoritative past figures. It is to their
relationship with the evayyéhov (i.e., Phld. 5.2) that
Ignatius is appealing. Thus, it is through the church's
present faith in the proclaimed events of salvation that the

gospel is made evident and accomplished.

26For a thorough discussion of boundary setting in the letters of
Ignatius see W. Schoedel "Theological Norms and Social Perspectives in
Ignatius of Antioch," pages 30-56 in E. P. Sanders, ed. Jewish and
Christian Self-Definition, vol. 1 (Philadelphia: Fortress, 1980). This
prime function of Ignatius' evayyélov will be the overarching subject in
Part Two of this study.
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B. THE CONTENT OF THE IGNATIAN GOSPEL
In the preceding section, I have discussed each

occurrence of evayyélov in its context. At this point it is
necessary to delineate further the content and nature of
Ignatius' gospel. 1In this section I will concentrate on the
content. The procedure here has two tasks: first, in order
to highlight the gospel motifs, I will briefly revisit the
defining passages (Phld. 8.2, 9.2; Smyrn. 7.2); second, I
will analyze those Ignatian motifs with an eye to other
early Christian uses of the individual motifs (including
specific traditions that parallel Ignatius'). The insights
so gained will enable us, in Chapter II, to locate Ignatius'

gospel within the broader world of early Christianity.

1. THE DEFINING PASSAGES

We have seen that, of the eight occurrences of evayyéilov
in Ignatius, three provide some indication of the content of
the evayyélov. These pericopae, which I refer to as
"defining passages," are Phld. 8.2, 9.2 and Smyrn. 7.2. In
each of the three Ignatius lists events that evidently he
sees as central to the evayyéiiov. Thus, in my attempt to
delineate the contours of Ignatius' gospel, it is to these
texts and the motifs they contain that we now turn. As we
will see, when brought together, these expressions of the
€bayyélov bring to the surface a series of issues surrounding

Ignatius' idea of the gospel content.
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Therefore, we return to the exposition in Phld. 8.2.
Here Ignatius suggests the content of the evayyéAiov
indirectly by identifying the dpxeia as the culminating

events of Jesus' life, indeed, as Jesus himself:

¢uol 8¢ dpxetd €oTwv ’Inools XpLoTds, Ta dOikTa dpxela o oTavpds avTod
kal o 8dvaTos kai 1 dvdoTaocls avToL kal 1 moTis 1) 8L avTob . . .

But to me the archives are Jesus Christ, the sacrosanct
archives are his cross and death, his resurrection, and
faith through him . . . (Phld. 8.2c)

As we have seen, the problem that precipitates the
discussion which Ignatius reports in Phlid. 8 is centered on
the authority necessary to uphold an unidentified Christian
teaching. We have seen, as well, that the most viable
reading here is to understand Td dpxeta of the opponents as
the OT and not a Christian text, Gospel or otherwise. Thus,
Ignatius' opponents have been appealing to the OT (the
"archives") for their source of faith; that is, they want to
support Christian teaching through an interpretation
involving the OT. It reasonable to assume that these
opponents are those to whom Ignatius refers in Magn. 9.1,
10.3, and especially in Phld. 6.1-2 as favoring judaizing
interpretations and practices over the faith in the
gospel.?? For Ignatius, this judaizing activity is wrong

because it looks elsewhere and not to the true source or

27Both Magn. 10.3 and Phld. 6.1-2 contain the phrase "Aaieiv 'Incolv
Xpiotov." As we will see further along, this phrase is important in
understanding Ignatius' elayyéAwov.
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narchive," Jesus Christ. Therefore, Ignatius conflates the
dpxela and the evayyélov into one entity.

Thus, Ignatius' point in Phlid. 8.2c is that while one
may find supporting texts that refer to Jesus (the scripture
of 8.2b, perhaps suggestive of the Prophets [i.e., Phld.
9.2]), faith in Jesus centered on the gospel events needs
nothing more to prove its wvalidity.

In Phld. 9.2 Ignatius continues the connection between
the Jesus events and the euvayyéilov. With a slight variation
from the gospel content in 8.2, Ignatius states that "the
evayyélov has something distinctive, the coming of the
savior, our Lord Jesus Christ, his passion and resurrection
(€€alpeTov &€ TL éxeL TO evayyéAlov, TNV Tapovoiar Tob owTTPos, Kuplov NuUEY
‘Inood XpioTod, T0 mdBos avTob, kal ThHv davacTaow) ." Here again, in
response to the judaizers, Ignatius distinguishes the
evayyélov from any other ground of faith. With the adjective
¢€aipetos he identifies the events of the elbayyéiov as
something singular or unique; the gospel does not depend on
any other source.

The final defining passage is Smyrn. 7.2. As with the
Philadelphian texts above, Ignatius is countering error;
here it appears to be the docetic error. 1In response to the
failure to confess (0poloyéw) that the eucharist is the flesh
of Jesus which suffered (7.1), Ignatius exhorts the
Smyrnaeans to consider the Prophets and to concentrate

especially on "the gospel in which the passion is made clear
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to us and the resurrection accomplished (éEaipéTws &€ TO
evayyeNw, €v @ TO TdBos Nulv SediwTar kal 7 dvdoTaols TeTeleiwTal)
(7.2)." With the use of the adverb é€arpétws (cf., Trall.
12.2) Ignatius again distinguishes the evayyéiiov, here it is
more vital than the Prophets. The Prophets are mentioned
because they looked forward to what was revealed and
accomplished through the evayyéhov (cf., Magn. 8.2; Phild.
5.2).

Thus, in these three texts, the presentation of the
evayyéllov through its specific events is in direct response
to the error Ignatius is countering. As I will highlight in
Part Two, this polemical matrix is a constant feature in the
background of much of Ignatius' appeal to the evVayyéiiov.
Ignatius carefully formulates the gospel with the errors in
mind because, for him, the errors attack the foundational

truth of the gospel message.

2. THE GOSPEL MOTIFS

Yet it is the 'events' themselves that are my present
concern. In Phld. 8.2 we have oTauvpos, OdvaTtos and aAvdoTaols;
in Phld. 9.2 it is mwapovoia, mdBos and dvdoTaols; in Smyrn. 7.2
it is mdBos and dvdoTacis. With respect to these three
outlines of the evVayyéiov, several issues come to the fore:
(a) the specific events listed vary from text to text;
(b) the resurrection (dvdoTtaols) is found in all three and

therefore appears to be a primary motif;
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(c) Ignatius is the first to use wdfos in reference to
Jesus;
(d) Ignatius presents the mapovoia as a specific evayyéiov
event;
(e) the Ignatian concept of wapouwsia itself is a departure
from earlier Christian usage.

In the following paragraphs I will address the above
issues by treating each of the five motifs—mapovoia, oTauvpds,
fdvatos, mdbos and dvdoTaols—not only within their Ignatian
context, but also with some reference to other early
Christian uses which shed light on Ignatius'. Yet, in
regard to the other uses, these motifs (with the exception
of mapovcia and mdbos) are such central features in much of
early Christian expression that to treat them fully would be
unmanageable and unnecessary. It is, rather, these motifs
as components or expressions of the evayyélov message (as
they are for Ignatius) which are more valuable to my study.
To begin with, however, it is only the specific terms
themselves that are my concern; and of these, because of
their particular Ignatian twist, I will concentrate my

energies most on mapovoia and wdbos .

a. T[IAPOYZIA
We have observed Ignatius' statement at Phld. 9.2 that
the evayyélov contains the mapovoia ("advent," "coming") of

Jesus. This is the only use of mapovoia by Ignatius;
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moreover, this is the first time in early Christianity that
we find mapouvcia used to refer to Jesus' first coming.?® This
particular meaning is clear when we attend to the usage in
its Ignatian context. Thus, for Ignatius the wapovcsia of
Jesus is also expressed through the use of mwdpeiut (Magn.
9.2), ¢aivw (Magn. 6.1) and davepdbw (Eph. 19.2-3; Magn. 8.2),
as well as the yéwnows (Magn. 11.1; cf., Eph. 7.2, 18.2;
Trall. 9.1; Smyrn. 1.1) of Jesus. A treatment of these is

in order.

28pgulsen, Studien, 66-68; Schoedel, Ignatius of Antioch, 210.

Of the twenty-four NT usages of wapouvsia, eighteen (Matt 24:3, 27,
37, 39; 1 Cor 15:23; 1 Thess 2:19, 3:13, 4:15, 5:23; 2 Thess 2:1, 2:8;
Jas 5:7, 8; 2 Pet 1:16, 3:4, 12; 1 John 2:28) refer specifically to
Jesus' second coming (the other six, such as 1 Cor 16:17, all have to do
with ordinary arrivals). It is notable that the Matthean uses are (with
the exception of 24:3, the introductory question to the pericope) all
part of the phrase 1) mapovoia Tobl viol ToV dvlpwmou.

Moreover, Bultmann points out that the Ignatian sense of Jesus'
mapovoia has parallels in 2 Tim 1:10 and Titus 2:11. These texts involve
the use of davepéw and émdaivw.

With respect to émdaive, Ignatius does not use either émdbaive or 7
émdbdveia ("appear," "appearance"). The NT uses of these terms generally
refer to the second arrival of Jesus (2 Thess 2:8; 1 Tim 6:4; 2 Tim 4:1,
8; Tit 2:13); vyet, 2 Tim 1:10 is a particularly 'Ignatian-sounding’'
pericope in which involves the émddveia of Jesus as his first
appearance. We will return to this important pericope later, in the
discussion on the use of 70 elayyéhov in 2 Timothy. R. Bultmann,
"Ignatius and Paul," pages 315-329 in Existence and Faith, S. M. Odgen,
trans. (London: Collins, 1961) 322.

In the remainder of the Apostolic Fathers, we find mapousia only
three times: in Diogen. 7.6, 7.9 and Herm. Sim. 5.5.3. 1In all three of
these cases the usage, as in the NT, refers to the "second coming" of
Jesus at the end of time.

It is with Justin that we begin to see extensive use of wapouvsia in
the sense of Jesus' first coming. Justin, though, speaks of two
comings: 800 yap airol wapovoias mpoeknpuEav ol TpodfiTar: plav pév, T H8N yevopévny,
WS dTipov kal mabnTol dvlpumov, TH 8¢ devtépav, 6Tav peTa 86Ens é€ olpavdv . ..  (Apol.
52.3; cf., Dial. 14.8, 49.2, 7; 53.1). See A. Oepke, "mapouvoi, mdpejL,"
TDNT V, 870.
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As we have seen in my initial look at Phld. 9.1,
Ignatius supports his statement that the content of the
evayyélov (including the mapouoia) is "set apart (éfaipetos) ™
from the scriptures by stating that "the beloved Prophets
directed their announcement toward him (ol yap dyamnTtol mpodiiTal
kaTyyelAav €ls autév) * (Phld. 9.2b). The OT Prophets looked
forward to the mapouvocia of Jesus. The sequence of the events
listed in 9.2a—mapovoia, wdlos, dvdoTacis—itself indicates
that, for Ignatius, this mapouvcia is the first coming of
Jesus into the world. Having recognized this, we also find
other indications of this sense when we turn to what appear
to be Ignatian synonyms for mwapovoia.

Hence, in Magn. 9.2, we find the same complex of ideas
as in Phld. 9.1-2: the OT Prophets look forward to the
arrival of Jesus. Here, in the context of a warning
concerning Jewish practices and being disciples of Jesus, ?°

Ignatius asks:

@S fuels duwnodueda {Hoar xwplis avtod, ob kai ol mpodpfiTal padnrai
dUTeS T TMYeLpaTL WS SLddokalov auTov mpooeddkwy; kal dlda TovTo, OV
Sikaiws dvépevor, Tapwy TYELPEV AUTOUS €K VEKPRV.

How shall we be able to live without him of whom the
Prophets were also disciples in the Spirit, to whom
they looked forward as their teacher? And because of
this, he, for whom they righteously waited, came and
raised them from the dead.

2%Immediately before, in Magn. 9.1, Ignatius has recourse to
ctayyéhov motifs: ... unkén cappatifovTes, AAAA KaTA Kuptakny GvTes, €év 1) kal 1 {wn
NUOV dvéTetdev 8L° alrod kal Tob BavdTov aiTol . . .
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commentators have seen this passage as a reference to Jesus'
descent into Hades to save the OT saints,3° or as a
reference to an ascent to an otherworldly place where the
prophets are waiting;3! it seems best, however, to view this
use of mdpelpL (mapwv Nyelpev avTous €k vekp®v) through the lens of
phld. 9.2. The "coming" of Jesus refered to in Magn. 9.2 is
the mapovoia of the evayyélov. This means that this coming is
not Jesus' descent or ascent to an extra-mundane place in
order to raise the Prophets from the dead; rather, because
of Jesus' mapovcia ('first arrival') in the world, the
Prophets are included as "saints worthy of love and worthy
of admiration attested to by Jesus and included in the
gospel of the common hope (dfiaydmnToL kal d€loBadpacToL ayiot, VIO
‘Incod XpLoTod pepaptupnuévol kal ouvnplBunpévol év TG ebayyeliw THS KoLV
exmidos) " (Phld. 5.2). As in Phlid. 9.1-2 the Prophets
righteously waited for Jesus' arrival. Jesus' mwapovsia in
the world is the inaugural salvific event of the last times
(Eph. 11.1, Magn. 6.1) and is thus the inaugural event in
the evayyélov which concludes with the passion and
resurrection. All of the righteous believers, past and

present, share in this salvation. 32

303. paniélou, The Theology of Jewish Christianity, J. A. Baker,
trans. (Chicago: Henry Regnery, 1964) 236-237; Schoedel, Ignatius of
Antioch, 124.

3lpas in Schlier, Untersuchugen, 72-76.

32¢f., Paulsen (Studien, 67-69) who links Jesus' mapovoia with the
Ignatian concept of hope (éAwis, as in Magn. 9.1) as an eschatological
expression. See, as well, Schoedel, Ignatius of Antioch 27.
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What is more, we find this same idea as we regard two

other Ignatian expressions of the mapovoia of Jesus, davepdw

("become visible," "reveal") (Eph. 19.2a, 19.3; Magn. 8.2)
and ¢aive ("manifest," "make one's appearance") (Magn.
6.1).*

Regarding ¢avepéw, within the same context of Magn. 9.2
treated in my previous paragraph, Ignatius says that the OT
Prophets "lived according to Jesus Christ (kaTta XpioTov ‘Inootw

é/noav) " and

SLd ToUTOo Kai édLwxdnoav, évmveduevol umdO THS XdpLTOS AVTOD, €l TO
mAnpodopndivaL Tous dwelboivtas, &1L els Beds éoTLy, 6 davepwoas
€autov 8Ld 'Inoob XpLoTod Tob vioh avTob . . .

because of this, they were also persecuted, being
inspired by his grace, so that the disobedient might be
persuaded that there is one God who revealed himself
through Jesus Christ his son . . . (Magn. 8.2).

Because the Prophets lived according to Jesus Christ (as
opposed to living "according to Judaism" [8.1]), even in
persecution they looked toward Jesus through whom God was
manifested in history. While, as we will see in Part Two,
this use of d¢avepéw is primarily a description of Jesus'
divine origin, the mapovocia of the Ignatian evayyé\ov is
behind this as well: Jesus came as God's son (Magn. 8.2;

cf., Eph. 4.2, 20.2; Magn. 13.1; Rom. insc.; Smyrn. 1.1).

33We have, as well, the expression in Pol. 3.2 in which Jesus is
described as "invisible, who for our sakes became visible (TOv ddpatov, TOV
S’ uds opatév) . "
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davepdw is also a central feature in the star-hymn of
Eph. 19.2-3 which follows the Christological summary of
18.2. The star-hymn is a panegyric on the incarnation.34
Ignatius introduces the hymn (19.1) with "three mysteries of
a cry which were done in the stillness of God (Tpla puoThpla
kpavyfis, dTiva év novxiq Beod émpdxn) " which are Mary's virginity,
her giving birth and (as we have seen) the death of Jesus.?3®
The bishop then asks, "How then was he revealed to the ages?
(TS olv édavepwbn Tols aldowv;) * (19.2a). The hymn follows as a
symbolic description of the manifestation centered on a star
as a symbol of Jesus. The manifestation is presented in
contradistinction to the concealment of the mysteries from
the "prince of the age" (19.1). The message is summed up
with "God was revealed as human for the newness of eternal
life, and that which had been prepared by God had its
beginning (feob dvbpumivws bavepouvpévov eis kawoéTnTa didlov {wiis: dpxnv

8¢ éxdpBaver 10 mapd fe@ dmnpTiopévov) " (19.3) .

344, F. Stander, "The Starhymn in the Epistle of Ignatius to the
Ephesians (19:2-3)," VC 43 (1989) 209-214, 213. Other treatments
include R. Deichgrdber, Gotteshymnus und Christushymnus in der Frihen
Christenheit (Géttingen: Vandenhoeck & Ruprecht, 1987) 155-160; and
Schlier, Untersuchugen, 5-81. Here we take a first look at Eph. 19.2-3;
I will return to this passage as I treat the cvayyélov and the
incarnation in Part II.

When considering the star-hymn here and elsewhere, I will use
Schoedel's translation. Schoedel, Ignatius of Antioch, 87.

35p. Daube, in a short study, has pointed to the various "cries"
associated with these three events in Jesus' life in early Christianity:
the cry of Elisabeth in Luke 1:42, the cry of the midwife in the
Protevangelium of James 19:2, and Jesus' cry from the cross in Matt
27:46 and Mark 15:37. Daube suggests the possibility that Ignatius had
these or other cries in mind. D. Daube, "Tpla pvomipa kpavyfis: Ignatius,
Ephesians, XIX.1," JTS 16 (1965) 128-129.
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In the same light, we may turn again to Magn. 6.1 and
notice the Christological use of ¢aivw by Ignatius (cf.,
Rom. 3.3). Church officials serve Jesus Christ "who before
the ages was with the Father and appeared at the end (0s mpo
alovey Tapd TaTpl N kal €v Télel éddrm) . " The manifestation of God
in Jesus occurred in the last times.3¢

Ignatius' uses of ¢avepdw are much like the occurrences
in the NT. While Paul uses ¢avepdw to refer to Jesus' second
coming in 1 Cor 4:5, we have the expression " [God] was
revealed in flesh (0 ébavepwhn €v capki) " as the opening phrase
of a confessional hymn in 1 Tim 3:16.37 1Ignatius' reference
to Jesus' first manifestation as characteristic of the last
times (Magn. 6.1) parallels three statements in early
Christianity, all of which use ¢avepédw (cf., Ignatius' use of

balvw in Magn. 6.1):

TPOEYVWOPEVOY eV TP KaTaBoANs kéopov davepwbévtos b€ ém’ éoxdTou
TOV Xpovwy 8L UGS,

He was destined before the foundation of the world, but
was revealed at the end of the ages for your sake. (1
Pet 1:20)

vuni 8¢ ama€ éml ouwTekelq TOV alwvwy €ls dBérnolr Ths dpaptias Sia
s Buolas avTol medbavépwTal.

361gnatius, in Eph. 11.1, has reminded his readers that "These are
the last times (€éoxaTtol kaipoi) ." Other expressions of the 'last times' in
the present include 1 Cor 10:11; 1 Pet 1:20; Heb 1:2, 9:26; Jas 5:3;
Barn, 4.9; 2 Clem. 14:2. BAs we will soon see, three of these (1 Pet
1:20; Heb 9:26; 2 Clem. 14:2) use davepéw to speak specifically of
Jesus' first coming as characteristic of the "last times."

37Deichgraber, 133-137. Cf., Eph. 7.2, 19.3; Magn. 8.2; Smyzn.
3.3; 2 Clem 14.3.
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But as it is, he has appeared once for all at the end
of the age to remove sin by the sacrifice of himself.
(Heb 9:26Db)

. . ébavepwdn 8¢ ém éoxdTwy TGV fuepdy, Lva Huds owo.
. put he was made manifest in the last days the he

might save us. (2 Clem. 14.2)

These descriptions—from divergent sources—of the present
time as the end time characterized by the coming of Jesus
show that the concept was relatively widespread in formative
Christianity.

Moreover, the Ignatian uses of davepbw owe much to an
early Christian salvation schema which expresses the message
about Jesus through recourse to a contrast between what was
hidden then but revealed through Jesus now.3® Thus, (along
with the 1 Pet 1:20 and 2 Clem. 14.2 texts cited above) we

find in Rom 16:25-26:3°

TG 8¢ duwvapény LPAS ornplEat kaTd TO €VAyYEAOV PO kali TO KNpuyua
'Inoob XpLoTovs, katd dmokd\upLy puoTnpiov Xpdvots alwviols
oeoLynuévov, davepwbévtos d€ Vv SLd Te ypad@dv mpodNTLKAY KAT
gmTayny Tob alwviov Beob els Umakoly moTews els TdvTa Ta €ovm
YVwTpLobévTos. . .

38p . Lihrmann, Das Offenbarungsverstdndinis bei Paulus und in den
paulinischen Gemeinden (Neukirchen-Vluyn: Neukirchener, 1965) 124-133.

3%geom 16:25-26 is recognized as a non-Pauline addition to the end
of the letter. Thus, the use of T ebayyé\ov pov here is not Paul's.
Since, as we will observe, the phrase occurs elsewhere in a deutero-
Pauline text (2 Tim 2:8), the same phrase at Rom 2:16—itself within an
awkward transition—is often seen as a gloss. See, for example, B.
Byrne, Romans, SP6 (Collegeville: Liturgical, 1996) 94, 461; cf., E.
Kisemann, Commentary on Romans, G. W. Romiley, trans. (Grand Rapids:
Eerdmans, 1980) 68, 421-428.
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Now to the One who is able to strengthen you according
to my gospel and the proclamation of Jesus Christ,
acording to the revelation of the mystery that was kept
secret for long ages but is now disclosed, and through
the prophetic writings is made known to all the
Gentiles

We have, as well, in Col 1:26 "the mystery that has been
hidden throughout the ages and generations but has now been
revealed to [God's] saints (TO HUOTNHPLOV TO ATOKEKPUWLEVOV ATIO TRV
altvwy kal amd TAv yevedv— v 8¢ édavepwibn Tol's ayiols avTobl) . 40

As we have observed, the motif of the-hidden-being-
revealed is central to the star-hymn of Eph. 19; also, the
strong Ignatian theme of the faithfulness of past figures
(ie., the Prophets, Magn. 8.2) pointing to the future
revelation of the mystery is also a component (at least in
the Rom 16 passage) of this Revelationsschema.*?

At the same time, Ignatius' single theological use of
dalvw is a clear departure from the NT. Generally the
various authors of the NT use ¢aivw in a non-theological
sense, to speak of something shining. Thus we have the sun
in Rev 1:16, 21:32 and the star in Matt 2:7. Yet, we also
find ¢aivw used to describe the future appearance of "the

sign of the son of man" (Matt 24:28) and the risen Jesus'

40gee as well Eph 3:5, 9-10; Titus 1:2; Rev 10:7.

Also very important in this regard is 2 Tim 1:9b-10. This
pericope will be treated further along in connection with this motif and
the elayyéilor mentioned in 1:8, 11 and 2:8.

4lThis is Lihrmann's term. Lihrmann sees Eph. 19 as a Christian
adaptation of a gnostic revealed savior myth ("Offenbarer-Erlédse-
Mythos"). D. Lihrxmann, Das Offenbarungsverstdndinis, 129-130.
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appearance to Mary of Magdala (Matt 16:9). Moreover, in
Luke 9:8 Herod's thoughts about Jesus are reported
indirectly: "that Elijah had appeared (daivw) ."

But it is with the Apostolic Fathers that we find the
Ignatian sense of ¢aivw. In Barn. 14.4 Jesus "appeared that
he might [redeem] our hearts already given out to death (iva
avTos daveis, Tas 1dn dedamavnuévas NUGY kapdias T¢ BavdTw) (14.5) .
Finally, in Diogn. 11.2-3 God sent the "Word" who appeared
(paivw) to the disciples and to the world to show proper
teaching.

The above discussion of Ignatius' references to Jesus
as the manifestation of God leads us to consider our final
expression of mapovoia in the Ignatian evayyéiov: the birth
(yéwnois) of Jesus.*?2 All of the references to the Jesus'
birth in the letters appear to be derived from traditional
Christological formulae which Ignatius is familiar with and
which he utilizes for his own needs.%* Moreover, all of the
citations involve an appeal to historical figures which
serve to emphasize the indisputable reality of the evayyéiiov

event. So, Mary is mentioned in Eph. 7.2, 18.2; Magn. 11.1;

42yith respect to the birth of Jesus, the word usage is as
follows: 1) yéwwnois ("birth"): Magn. 11; yevwntos ("begotten"): Eph. 7.2;
Yevwdw ("bear" in the passive sense): Eph. 18.2; Trall. 9.1, Smyrn. 1.1.
We also see Mary's "giving birth (Toketés)" in Eph. 19.1, and that Jesus
was conceived (kvodopéw) by Mary in Eph. 18.2.

43gee, for example, P. Borgen, "Ignatius and Traditions on the
Birth of Jesus," pages 155-163 in Paul Preaches Circumcision and Pleases
Men and Other Essays on Christian Origins (Trondheim: Tapir, 1983) 161-
162. Koester, Synoptische Uberlieferung, 60. -
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rrall. 9.1 (cf., Smyrn. 1.1: "of a virgin [ék TapBévov]l ™) .
Jesus is from the lineage of David (cf., Eph. 20.2; Rom.
7.3) who is mentioned with the birth in Eph. 18.2; Trall.
9.1; Smyrn. 1.1. With respect to the historical placement
of Jesus' birth, the references to governing figures serve a
somewhat less direct function. While these figures are most
clearly tied to the passion and resurrection, their function
is to confirm the reality of all the events, including the
birth. Thus, the "time of the rule of Pontius Pilate (év
katp® TNS Myepovias Tlovtiov MTiddTov) " is linked with the birth in
Magn. 11 (cf., Trall. 9.1; Smyrn. 1.2). "Herod the Tetrarch
(éml . .. Hpwdov TeTpdpxov) " is mentioned with Pilate in Smyrn.
1.2.

What is more, in Eph. 18. 2 the birth of Jesus is
placed within God's 'plan of redemption' or 'dispensation'
(1 olkovouia) . As we have just seen, this divine plan is
further explained in the star-hymn at 19.3: God is revealed
for the newness of eternal life, a divine action that had
been planned from the beginning. The hymn then ends with,
"hence all things were disturbed because the destruction of
death was being worked out (évBev Ta TdvTa ouvekivelTo BLa TO
peleTdobaL OavdTov katdAvowy) . " Indeed, these same themes are
reiterated in Eph. 20.1: Ignatius promises a second text
(BLBAlSLov) to the Ephesians which will explain "the [divine]
plan about the new human Jesus Christ, which I have begun to

discuss, about his faith and his love, his passion and his
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resurrection (0 pélw ypddewr DUly, mpoodnidow Vuiv, Ns RpEdunv
olkovopias €ls TOV kawov dvbpwmov ‘Incolv XptoTdv, év Ti) avTob moTel kal év
T avrod dydmy, €v mdfeL avTob kal dvacTdoel) ." Thus, we can see
how for Ignatius the themes of the coming, birth,
manifestation of Jesus all are part of the olkovopia of God
which, in turn, has the passion and resurrection of the
evayyéloy at its center.

With respect to expressions of the birth of Jesus in
early Christianity outside of Ignatius, it is not so much
the specific word usage that catches our eye;*%* rather, it
is the complex of motifs which surround the birth that
contain common threads with Ignatius. Thus, we have such
contact points as Mary's virginity in Eph. 19.1 and Smyrn.
1.1 (Matt 1:20, 23, 25; Luke 1:34), Jesus' conception by the
Holy Spirit in Eph. 18.2 (Matt 1:20; Luke 1:35; cf., Rom
1:4), the star in Eph. 19.2 (Matt 2:2, 9) and Davidic
lineage in Eph. 18.2, 20.2; Trall. 9.1; Rom. 7.3, Smyrn. 1.1
(e.g. Rom 1:3; 2 Tim 2:8; Matt 1:1; Luke 1:32; Rev 22:16;
Did. 9.2; cf., Mark 12:34-37; John 7:42; Barn. 12.10).

It is clear from the above citations that the birth
motifs are so widespread in formative Christianity that

direct dependence is difficult to point to.%® So, to take

44We have, however, Gal 4:4-5 (éfamnéorelhev O Bcds TOV VOV alTol, yevépevoy
€K yuvaikos, yevopevor Umo vopov . ..) as well as the BiPros yevéoews ‘Inood XpioTod
viod Aauid viol 'APpadp of Matt 1:1. ‘

45H. Rathke, though, holds that the kaTa odpka/katd Tvetpa schema of
Eph. 20.2; Trall. 9.1; Rom. 7.3; and Smyrn. 1.1 is depedent on the
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an obvious example, the star of Eph. 19.2, which initially
seems to be derived from the "star in the east" of Matt 2,
does not retain its affinity with Matthew when we realize
the divergent characteristics which lie just below the
superficial affinity. P. Borgen has pointed to three
factors that contradict the thesis that Ignatius' star is

Matthew's:

1. There are few linguistic similarities between
Ignatius and Matthew 2, apart from the word "star." 2.
It is not the case in Ignatius, as it is in Matthew,
that a king's star appears in the sky, but the King/the
Messiah is himself described as a star. 3. The
kingship motif is common to both, but its development
is quite different in the two cases. In Matthew, king
Herod and the Christ Child are contrasted with each
other, whereas Ignatius depicts the old monarchy and
the new kingdom in a mythological framework.4s

These, combined with such possible other original sources
such as Num 24:17 which promises "a star shall come out of
Jacob" demonstrate that Matt 2 and Eph. 19 "are two

different interpretations of the motif of the star of the

messiah. "47

elayyéhov summary in Rom 1:3. H. Rathke, Ignatius von Antiochien und die
Paulusbriefe, (Berlin: Akademie-Verlag, 1967) 48.

46Borgen, 160.

47Ibid., 161. See as well Bartsch, 151; Koester believes that the
myth of the star in Ignatius is in a much more original form than in
Matt 2 and is in no way dependent on Matthew. Koester, Synoptische
Uberlieferung, 31-32.

For the origins of the star tradition in the Balaam story of Num
22-24, see R. Brown, The Birth of the Messiah (Garden City: Doubleday,
1977) 90-196.
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Overall, as I have already suggested, it seems most
probable that Ignatius is working with pre-formed
traditional material when speaking of the birth of Jesus.
Thus, to return to the expression in Eph. 18.2, (which we
will look at later with respect to the wdfos) Ignatius

states,

S yap Beds MV Incods 0 XpLoTos ékvodoprfn vmo Mapias kat’
olkovopiayr Beol ék oméppaTos HéEV Aaveld, mrelpaTtos 8€ aylov: oS
éyevvnn kal éBamTiodn . . .

For our God, Jesus the Christ, was conceived by Mary
according to the dispensation of God: of the seed of
David and of the Holy Spirit. He was born and was
baptized

The unusual (for Ignatius) form of the name ’Incols 6 XpLoTos,
as well as the twofold éx omépuatos pev Aaveid, mvedpaTos 8¢ ayiov
mark this as traditional "quasi-credal material" of the type
found in Rom 1:3-4.48

Therefore, we see that for Ignatius the mapovoia of
Jesus, explicitly mentioned in Phld. 9.2, refers to the
first coming of Jesus into the world. [lapovoia thus includes
the bundle of manifestation themes expressed with recourse
to mdpetpt, davepébw, and daivw. It includes, as well, the
various expressions surrounding the birth (yévwnois) of
Jesus. With respect to these manifestation and birth

themes, Ignatius has taken traditional material and

48gchoedel, Ignatius of Antioch, 84. Paulsen, Studien, 48454,
especially, 51-52.
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expressed that material through the evayyénor motif of the

Tapovoia .

b. XTATYPOZ

while Ignatius makes use of the image of the cross
(otavpds) in relatively few instances, those usages indicate
that Ignatius is working with a developed theology of the
cross. Aside from the uses directly linked with the
evayyéiov, perhaps the most striking occurence is Eph. 9.1:
the cross is the "crane of Jesus Christ (1 unxavy ’Inocov
XptoTob) " which hoists Christians as stones for the building
of God. 1In the same letter, Ignatius states that his
"spirit is a lowly servant of the cross, which is a scandal
to unbelievers, but to us salvation and eternal life
(Tepidmpa TO €uov Trebpa Tob oTavpod O €oTLv okdvdalov Tols dmoToUoLy,

Nuiv 8¢ cwtnpia kal {wn aldvios) (Eph. 18.1);4° and in Rom. 5.3

49This is one of two Ignatian uses of T6 mepiynua, the other being
found in Eph. 8.1 where Ignatius states that he is dedicated to the
Ephesians. The meaning of this word is bound up with the context in
which it is used. The literal definition is "that which is removed by
the process of cleansing"; thus, by extention we have "ransom" (BAGD,
563) and in Eph. 18.1 "lowly servant." In the NT we find mepidnpa only
in 1 Cor 4:13 where Paul characterizes the ministry of apostles as being
"like the rubbish of the world, the dregs of all things to this very day
(05 TepikabdppaTta Tol kKéOPOU Eyerydmper, TdvTwy Tepidmua €ws dpTi) L "

At issue is to what degree are Paul and Ignatius using 76 mepidmpa
as a form of humility, of self-depreciation. It seems clear Ignatius is
using this word, more so than Paul, not so much as a statement of
modesty or humility but as an expression of his own sense of being truly
an expiation for the church (e.g. Smyrn. 10.2; Pol. 2.3; cf., Trall. 10,
12; Rom. 6). We find mepiympa also in Barn. 4.9 and 6.5; here in both
cases the sense is much more an expression of humility. See G. Stdhlin
"Tepidmua, " TDNT VI, 90-92.



52
Ignatius invites the cross as part of his expected suffering
in Rome. We see as well, in Trall. 11.2, the cross with
branches which bear incorruptible fruit in response to the
revil offshoots which bear deadly fruit (... Tas kakds
mapaduddas TaS yewwoas kapmov bavatnddpov) . " Finally, the
smyrnaean Christians are "set in an immovable faith, as if
nailed to the cross of the lord Jesus Christ . . . (évdkwyTy
mioTeL, WoTEP KAONAWPEVOUS €V TG oTaup® Tob Kupiov ‘Incol XpioTob . . .) "
(Smyrn. 1.1).

Along with his use of oTavpés itself, Ignatius suggests
the cross in several other instances. In Eph. 16.2 he
speaks of false teaching that corrupts the "faith of God for
the sake of which Jesus Christ was crucified (éav wioTL Beol év
kakf Sidaokaiiq ¢pBeipn, vmep Nis 'Inoods XpioTos €oTavpwdn) ."  The
significance of the reality of Jesus' crucifixion as a
necessary component of faith is also stressed in the belief
statement in Trall. 9.1: Jesus was "truly crucified and
died (dAnBds €éoTavpwdn kal dmébavev) " (cf., Smyrn. 1.1).

Finally, in another, more personal, use of crucifixion
Ignatius states that his "lust has been crucified (0 éuos épws
€oTavpwTat) " (Rom. 7.2).

There is no indication that Ignatius is working

directly with Synoptic or Johannine images of the cross.

Thus, the Synoptic image of taking up one's cross and
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following Jesus (Mark 8:34; Matt 16:24; Luke 9:23) is only
vaguely suggested by Ignatius.®°

Ignatius is most like Paul, however, in that the cross
takes on a full theological significance; the image of the
cross carries a message of salvation. For Paul, this
salvation is accomplished by the obedience of Jesus to God
"to the point of death, death on a cross (Ummkoos péxpt BavdTov,
BavdTov 6€ oTavpoy) (Phil 2:8)." Moreover, in Paul's
exposition in 1 Cor 1:17-25, the salvific message of the
cross is presented in opposition to the wisdom of the world:
"we proclaim Christ crucified, a stumbling block to Jews and
foolishness to Gentiles . . . (fuels 8¢ knplooopev XpLoToOV
éoTavpwpévov, ‘lovdaiols pév okdvdatov, €édveoly 8€ pwplav . . .) " (1:23).

We see also in Eph 2:16 that the cross is a means of
reconciliation which creates a "new humanity" ({va TolUs 600
kTlom év aUTR €ls €va kalvov dvfpwmov) (2:15) .

Indeed, in Eph. 18.1 Ignatius is making direct
reference to Paul's demonstration on the cross in 1 Cor
1:19-23.51 1Ignatius thus speaks of the cross as okdvdalov and
owTnpla; Ignatius also imitates Paul's rhetorical questions
in 1 Cor 1:20. So too, in Smyrn. 1.1 the faith of the
Smyrnaeans has made them sharers in the crucifixion of

Jesus. This suggests the Pauline theme of being crucified

50This is also true of much less immediate affinities such as the
Johannine vine and branches (John 15:1-6; cf., Trall. 11.2).

5lpaulsen, Studien, 33; Rathke, Ignatius von Antiochien, 30-33;
Schoedel, Ignatius of Antioch, 84.
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with Christ found in Gal 2:19 and 5:24.52 Finally, as we
have seen, to share in the cross of Jesus for Ignatius takes

on a personal meaning in his own situation (Rom. 5.3, cf.,

Rom. 7.2).

c. OANATOZ

Aside from the evayyélov passage of Phld. 8.2, Ignatius
specifically mentions the death (8dvatos) of Jesus six times,
Eph. 7.2, 19.1; Magn. 9.1; Trall. 2.1, 9.1 and Rom. 6.1.53
The most complete expression of Ignatius' theology of Jesus'
death occurs in Trall. 2.1. Within the context of an
exhortation on being subject to the bishop, Ignatius

characterizes such subjection as

oU kaTa dvBpwmov {AvTeS, dAa kaTd ‘Incotv XpioTov Tov 8L Nuds
amofavérTa, Lva moTevoavTes els TOv BdvaTor autod TO dmobavelv
€xdiynTe.

not living according to human beings, but according to
Jesus Christ, who died for us, that by believing in his
death you may escape death. (Trall. 2.1)

Ignatius personalizes this "living according to Jesus
Christ" in Rom. 6.1: "I seek him who died for us; I desire
him who rose for us (ékelvov {NT®, TOV UMép NUAV dwobavévra) . "

Other references to Jesus' death include Eph. 19.1 where

521bid., 220. 1Ignatius' expectation of the cross as part of his
own suffering in Rom. 8.3, while not per se a reference to the cross of
Jesus, suggests this same Pauline theme.

53We also have the expression in Eph. 16.2: ". . . the faith of
God for the sake of which Jesus Christ was crucified (imép ns 'Inoots XploTos

éoTavpufn) . "



55
Ignatius introduces the star-hymn with "three mysteries of a
cry (Tpla puvomipia kpavyfis) " which are Mary's virginity, her
giving birth, and "the death of the lord (6 8dvaTos Tob
kupiov) ." We find Jesus' death referred to as a mystery in
Magn. 9.1 as well. Here Ignatius is contrasting keeping the
gabbath with keeping the Lord's Day (1 kuptakés) "on which
also our life rose through him and his death (which some
deny), and by this mystery we received faith . . . (év 7 xai 7
Lwn) HuOV dvételkev 8L” atrob kai Tob BavdTou avTod, v Tives dpvolvTat, 8L’ o
puoTnpiov éxdBopey TO MOTeveEw) .  Finally, in Eph. 7.2, in
another hymn-like passage ("There is one physician . . .")
containing a series of Christological antitheses, we find
the expression that Jesus is "true life in death (év BavdTy
w1y dAnBrr) . "

It is obvious from the the above citations that
Ignatius is working out of a theology of the death of Jesus
as salvific. The statement in Trall. 2.1 is indeed central.
Jesus died "for us (8 NMuds)" and belief in this brings life
or eternal life to the believer.® Thus, this belief (here
externalized for Ignatius by submission to the bishop) moves
the individual out of the world of humanity (kaTd dvBpwmov
{QvTes) into a "new mode of existence" based on the fact of

Jesus' death as redemptive.35

S4cf., Eph. 3.2, 11.1 17.1, 18.1, 20.2; Magn. 1.2, 5.2; Trall.
9.2; Smyrn. 4.1; Pol. 2.3.

55Ibid. 140. 1Ignatius in like fashion has recourse to kaTa .
avfpuimous (fiv in Rom. 8.1 and katd ’Incotv Xpiotov (@vTes in Phld. 3.2.
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Because the death of Jesus is such a central feature in
early Christian belief and expression, common threads are so
diffuse that they provide us little insight. Yet we have,
for example, the three passion predictions in Mark 8:31-33,
9:30-32, 10:32-34.5 pgain, however, Paul is most
instructive for us. So, with Ignatius in mind, we note the
Pauline statements that Jesus died for our sins (1 Cor 15:3,
Gal 1:4, Rom 5:6-11, cf., 1 Thess 5:10), and that Jesus died
for us (Rom 5:8, Gal 3:13, cf., Eph 5:2) .57

The role of Jesus' death as model for Christian
suffering and death comes to the fore as we observe such
Ignatian expressions as "I am dying willingly for God's sake
(éyw €xwv UmEp Beod dmobvmokw) * (Rom. 4.1) and "It is better for
me to die in Christ Jesus than to be king over the ends of
the earth (kaAév pov dmobavelv eis XpLoTov ’Incobv, f| BactieVewry TGV
TepdTwY THS Yfis) (Rom. 6.1). These statements reveal the

powerful defining function that the death of Jesus has for

56Cf., Matt 16:21-23, Luke 9:22; Matt 17:22-23, Luke 9:43b-45;
Matt 20:17-19, Luke 18:31-34.

57C£., Heb 10:12, 1 Pet 3:18, 1 John 3:16.

In this regard, however, Ignatius refers only once to 1) dpaptia, at
Smyrn. 7.1 (cf., Eph. 14.2). We recall that "sin" is found in Smyrn.
7.1 where Ignatius refers to the eucharist as "the flesh of our savior
Jesus Christ which suffered for our sins (odpka elval ToD owThpos HueY ‘Incod
XpioTol TN Umep TOV apapTidv Nudv madotoav) . This Ignatian reference to sin
will figure in my treatment of Jesus, the savior in Part Two.

The usual NT expression is Umép with the genitive (ie., Rom 5:8,
14:15; 1 Cor 15:3; 2 Cor 5:14; cf., Rom. 6.1la; Smyrn. 1.2). Ignatius,
as we have seen, also uses the relatively unusual &d with the
accusative (8.’ Nuds) in Trall. 2.1, Rom. 6.1b and Pol. 3.2.
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Ignatius.58 Moreover, with these expressions Ignatius
echoes Paul: "For to me, living is Christ and dying is gain
(¢pol yap 7O (v XpLoTos kal TO dmobavelv képdos) " (Phil 1:21).
particularly 'Ignatian-sounding' is a text further along in
philippians:
.. ToD yv@val abTov kal THy SOvaply THS drvaoTdoews avTod kal Thy

Kotvwviay TOV madnudTtwy avtol, cuupopdtlopevos TG Bavdw avTol, el
TwS KaTarmMow eis THY é€avdoTaoiy TV €k VeKpRV.

I want to know [Christ] and the power of his
resurrection and the sharing of his sufferings by
becoming like him in his death, if somehow I may attain
the resurrection from the dead. (Phil 3:10-11)

As we move into the final two of Ignatius' evayyéiiov motifs
(and the second half of this study as well), we will further
see how integral the death of Jesus is to the Ignatian

Weltanschauung.

d. TIAB0Z

As I have already mentioned, Ignatius is the first to
use the substantive 76 mdbos to refer to Jesus' passion or
suffering (and death) . 1In fact, Ignatius' extensive use

of 16 mdbos, as well as the verbal adjective madnTtés ("subject

58The elayyélov motifs as community defining symbols will be a
feature in Part Two of this work. See H. 0. Maier, "The Charismatic
Authority of Ignatius of Antioch: A Sociological Analysis," SR 18 (1989)
185-199, 194 and Schoedel, "Theological Norms," 31-36.

5%Schoedel states that 76 wdfos in Ignatius refers to Jesus' death
(Ignatius of Antioch, 15) and Jesus' suffering (Ibid., 85); as I will
point out, the Ignatian 76 mdfos as the 'passion' encompasses both the
suffering and death of Jesus.
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to suffering," "passable"¢’), sets him apart from not only
the NT but also the other Apostolic Fathers. On the other
hand, it is notable that with respect to the 'Christian use'
(i.e., either with reference to the suffering of Jesus, or
that of believers) of 76 mddnpa ("suffering"), Ignatius uses
the term only once (Smyrn. 5.1) and in this case in much the
same way as in the NT (e.g. Rom 8:18, 2 Cor 1:5-7, Heb 2:9-
10, 1 Pet 1:11) .62

The passion of Jesus so permeates the thought of
Ignatius that it appears within the context of epistolary
greetings as part of stock phrases which praise the
receivers. So we find the mdfos of Jesus refered to in the

inscriptions of Trallians and Philadelphians. 1In Trall.

insc., Ignatius praises the church for "having peace in

60npagsable" is the standard translation of waéntés in the Ignatian
corpus; it is found in Lightfoot, Lake and Schoedel.

blye find 716 mdbos fifteen times: Eph. insc., 18.2, 20.1; Magn.
5.2, 11.1; Trall. insc., 11.2; Rom. 6.3; Phld. insc., 3.3, 9.2; Smyrn.
1.2, 5.3, 7.2, 12.2; and wabntos twice: Eph. 7.2, and Pol. 3.2. BAs for
the verb mdoxw, common in the NT, Ignatius uses it seven times: Trall.
4.2; Rom. 4.3, 8.3; Smyrn. 2.1 (bis); Smyrn. 7.1.

In the NT mdbos and wadntds are virtually absent. We find mdfos
three times (Rom 1:26, Col 3:5, 1 Thess 4:5) all in reference to sexual
passion; most notable, however is the single NT use of wafntés at Acts
26:23: in his speech to Agrippa, Paul states that the prophets and
Moses foretold that the Christ must suffer (... wafntdés 6 xpLoTds) .

As for the other Apostolic Fathers, mdfos is found two times in
Hermas (Sim 6:5.5, Man 4:1.6) but in reference to sexual passion. In
Barnabas we find the term one time: in 6.7 it refers to Jesus' suffering
and death. Finally, 1 Clem. 2.1 refers to the the sufferings (7a
mabipata avtol) of Jesus. Ilafntés is not found elsewhere among the
Apostolic Fathers.

Scholars who propose to redate all or part of the Ignatian corpus
have appealed to the use of wdfos in Ignatius as an indication of a
later date. See M. P. Brown, The Authentic Writings of Ignatius
(Durham: Duke University, 1963) 58-59; Joly, 67-68.
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flesh and spirit by the passion of Jesus Christ who is our
hope through resurrection in him (elpnvevovor) év oapkl Kal TredpaTL
16 mddet "Inood XpioTod, Ths €éAmidos NuaV év Ti) els avTov dvacTdoet) . "
Likewise, in Phld. insc., Ignatius praises that church which
is "rejoicing in the passion of our lord without waivering
and is fully convinced in all mercy in his resurrection
(dyal\Lwpén €v T mdber Tod kuplov NudV adlakpiTes kal év Ti) dracTdoel
abTod memAnpodopnuévn év mavTi €éxéet) ."* Finally, in his lengthy
concluding greetings to the Smyrnaeans, Ignatius salutes
them "in the name of Jesus Christ, and his flesh and blood,
and both his passion and resurrection . . . (év dvdpaTtt ’Inocod
XpioTob kal 7§ oapki avTod kal T@ alpaTti, mdbet Te kal dvacTdoeL . . )"
(Smyrn. 12.2).

In the above three greetings, we find Jesus' wdfos
paired with his resurrection (dvdotaois). Indeed, we find
that (except in the unusual use in Eph. 18.2) whenever mwdfos
is linked with other evayyélov motifs in the letters, the
resurrection is mentioned as well. Thus, in Eph. 20.1,
Ignatius links Christ's faith and love with his passion and
resurrection. In Magn. 11.1 we see both mwdfos and dvdoTacis
mentioned along with Jesus' birth (7 yéwwnols) .62 We have
already observed Smyrn. 7.2 as one of the 'defining

passsages' of the evayyélov: here Ignatius urges believers

¢2Here too, as in Phld. insc., Ignatius uses TAnpodopéw
("convince") with reference to elayyé\ov events. This usage is important
and will be discussed in due course.
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to heed especially the gospel "in which the passion is made
clear to us and the resurrection accomplished (¢ T6 wdBos fjuiv
sediwTal kal 1) dvdoTacts TeTeleiwTal) " Finally, in Smyrn. 5.3
Ignatius shuns the docetic opponents until "they repent
concerning the passion, which is our resurrection (LéxpLs o
peTavoiowoLy eis 1O mdbos, 6 éoTLY NUOV dvdoTaots) .*  Here, of
course, it is the true believer's resurrection which is
mentioned; yet, because for Ignatius Jesus' passion is so
often tied with his resurrection, the resurrection of Jesus
is certainly suggested by this phrase.

Because of the evident nature of the error (ie., Trall.
10.1, Smyrn. 2.1), it is natural that in passages where
Ignatius refers to the docetic belief we find reference to
the passion of Jesus. So, in Phlid. 3.3 Ignatius warns about
anyone who creates schism (oxi{w): "if anyone walks about
in strange doctrine, that one has no part in the passion (el
TLS €V d\oTpig yroun mepLmaTel, obTos TG TdbEL oU ovykaTaTifeTal) . "  This
participation in the passion or suffering of Jesus is a
theme to which Ignatius often appeals (e.g., Magn. 5.2;
Trall. 11.2; Smyrn. 1.2; cf., Rom. 6.3).

Directly related to the polemical use of Jesus' mdfos
(although without the substantive itself) is the exposition
in Smyrn. 2.1. After the most extensive of his

Christological summaries (Smyrnm. 1.1-2), Ignatius states,
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TabTa yap mdvTa émadev 8U” Nuds, (va cwbdper: kal dindfas émadev, ws
kal dAnfds dvéoTnoev €autdv, ovx WOTEp AMOTOl TLES Aéyouoty, TO
Soxelv autor memovdéval, avtol TO Sokelv dvTes: . . .

For he suffered all this for us so that we might be
saved; and he truly suffered just as he also truly

raised himself; not as some unbelievers say: "he
suffered [only] in appearance"; but it is they who are
[only] in appearance . . . (Smyrn. 2)

Ignatius' point here is to emphasize the reality of Jesus'
passion (cf., Trall. 10.1) against the docetists. What they
think of Jesus' passion in reality describes themselves.
Consequently, they will end up "without bodies and like
demons (oVolv dowudTols kai daitpovikols) ." In Part Two we will
return to this error and Ignatius' response with the
evayyéllor as his defense.

There are also several passages in which Ignatius uses
the passion of Jesus to describe Christian life. Hence, in
Magn. 5.2 Ignatius concludes his take on the 'two ways'é3
with "unless we willingly choose to die in his passion, his
life is not in us (édv un avBaLpéTus éxwper 1O amobavelv eis 16 avrod
mdfos, TO {fiv avTob ouk €oTiv év Nuiv) ." Perhaps this expression
can be seen in light of Paul's exposition on dying and
rising with Christ through baptism in Rom 6:3-11.6¢ Yet,

more pointed is the affinity with Paul's statement in Gal

63Cf., Did. 1-6, Barn. 18-20, 1QS 3.13-4.26.

64Cf., Schoedel, Ignatius of Antioch, 110-111. Schoedel also
takes the opportunity to show that with respect to this particular
expression of gospel themes "there is no reason to suspect a reference
to the reenactment of these mysteries in eucharistic action." This is
in distinction to Wetter's position that the eucharist in Ignatius is a
reenactment of Jesus' passion. Ibid., 111; Wetter, 121-22.
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2:19b-20a: "I have been crucified with Christ; and it is no
longer I who live, but it is Christ who lives in me (XpLoTQ
suveoTavpwpals (& &€ ovkéTL éyw, (i) 8¢ €v €pol XpLoTés:) . "

In the same vein is the use of mwdfos in Trall. 11.2.
In Trall. 11.1-2 Ignatius is working with the image of
plants that bear either deadly or incorruptible fruit (cf.,
Matt 15:13) .95 This image leads the bishop to mention the
cross: those who are the planting of the Father would
nappear as branches of the cross . . . through which in his
passion he calls you who are his members (é¢aivovro dv khdSot Tob
oTavpol . . . 8L’ ob év TQ TdBeL avTod mpookaiel Tal Vpds dvTas péin avTod) . v

This 'being called' by Jesus' passion brings us once
again to Ignatius' own situation. Jesus' mdfos as central
to Christian life becomes personal in Rom. 6.3. Within the
context of his plea to the Romans that they allow his
martyrdom (Rom. 1-8, passim), Ignatius makes the clearest
statement about the relationship between his suffering and
those of Christ: "allow me to be an imitator of the passion
of my God (émTp&haTté por pLpnTHY €lvar Tod mddovs ToL Beod pod) . "
Actually, this is only one expression among a set of
expressions in which Ignatius mentions his own suffering.

There is a fair amount of scholarly discussion surrounding

65Cf., Matt 3:10, 7:19; Luke 3:9; Isa 5:1-7; Ezek 19:10-14; Gos.
Phil. 126. With respect to the symbol of the planting of God, see J.
Daniélou, Primitive Christian Symbols (Baltimore: Helicon, 1964) 25-41.
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Ignatius' imitation.® For my purposes, it is vital to
recognize that only here does Ignatius directly speak of his
own suffering as imitating Christ's.¢’ This suggests that
Ignatius' own imitation, rather than being a mystical
personal experience that sets him apart from the remainder
of believers, is united with the suffering of Christians.
Ignatius sees his imitation of the mdfos of Jesus,
therefore, as an expression of his discipleship in the
church of disciples; indeed, it is in service of the unity
of faith.% Thus, Rom. 6.3 is best seen in light of Magn.
5.2 and Trall. 11.2 discussed above. The evayyéiiov and
Jesus' passion it contains "calls" (Trall. 11.2) all
believers.

Of all the Ignatian uses of 716 mabdés, however, the
statement in Eph. 18.2 appears, at first view, to be most
unusual.®® Here—to conclude the Christological summary
which follows the Pauline allusions we observed in 18.1—
Ignatius says that Jesus "was born and baptized so that by

his passion he might purify the water (0s €yewwnfn kai éBamTiodn),

86T, Preiss, "La mystique de l'imitation du Christ et de l'unité
chez Ignace d'Antioche," RHPR 3 (1938) 199-241; Schoedel, Ignatius of
Antioch, 183-184; R. F. Stoops, "If I Suffer . . . Epistolary Authority
in Ignatius of Antioch," HTR 80 (1987) 161-78; W. M. Swartley, "The
Imitatio Christi in the Ignatian Letters," VC 27 (1973) 81-103.

¢7C£., EBph. 1.1, 10.3; Trall. 1.2; Phld. 7.2; Smyrn. 12.1 where
the imitation is on the part of the community of believers.

68swartley, 101; cf., Schoedel, Ignatius of Antioch 183-184;
Preiss, 214.

¢3Thus, the translation in by K. Lake (The Apostolic Fathers,
[Cambridge: Harvard, 1935] 193): ". . . and was baptized, that by
himself submitting he might purify the water."
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‘va TG TdbeL TO Vdwp kabapion) . "7° There is no reason to suppose
that wdbos here has another meaning than elsewhere in the
letters.

The majority of the material in 18.1-2 is
ntraditional"; the concluding baptism/passion phrase appears
to be as well.”* This juxtaposition of Jesus' baptism with
his passion is a combination of motifs suggested by such
canonical texts as Luke 12:50 and Mark 10:38-39 in which
Jesus speaks of his imminent suffering as a baptism.’2 1In
this same light, we may view once again Paul's statement
that in baptism one is "buried with him by baptism into
death (ouvvetddnuev olv avr® 8ld Tod BamTiopatos €is TOV Bdvatov) * (Rom
6:4) . The link between Jesus' suffering with his baptism is
found as well in Barn. 11.1, and later in Justin, Dial.

86.7* Hence, the juxtapostition of Jesus' passion with his

79Ignatius mentions Jesus' baptism twice: here and at Smyrn. 1.1.
In Smyrn. 1.1 Jesus' baptism is a component of the Christological
outline: Jesus is baptized by John "that all righteousness might be
fulfilled by him (iva wAnpwdi} mdoa Sikatoolvn Un’ attod) .* The affinity with
Matt 3:15 is striking; in fact "this is the one passage in which
Matthew's own redaction of synoptic materials seems clearly evident in
Ignatius." Schoedel, Ignatius of Antioch, 222. However, Schoedel in
the end takes Koester's position that since there is no other clear
evidence of Ignatius' direct use of Matthew, one must look elsewhere for
Ignatius' source. Koester (Symoptische Uberlieferung, 59) prefers to
assume that Ignatius received this Matthean-like phrase via the
Christological formula (or, in Koester's words, "kerygmatischen Formel")
embedded in Smyrn. 1.1. Cf., Sibinga, "Ignatius and Matthew," 263-283,
especially 275-277.

71schoedel, Ignatius of Antioch, 84-85.

720, Cullmann, Baptism in the New Testament, J. K. S. Reid, trans.
(London: SCM, 1961) 19. ,

73gchoedel also points to the gnostic Gos. Phil. 77.7-15, as well
as the Sibylline Oracles 8.244-47. Ignatius of Antioch, 85-86.
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paptism in Ignatius does have a discernable context in early
Christianity.

Still with the Ignatian mabés of Jesus in mind, we turn
to Ignatius' use of the verbal adjective wabntos (Eph. 7.2,
pPol. 3.2).7* Among the series of Christological antitheses
in Eph. 7.2 we find that the "one physician (els laTpds éoTw) "
Jesus was "first passable and then impassable (wpdTov TabnTOS
kal ToTe dmabrg) ." In Pol. 3.2 the same paradox is expressed
in another set of antitheses: Jesus is "impassable, for our
sakes passable (Tov damabfj, TOv 8.’ Nuds mabnTov) .* I have already
noted the only usage of mafntés in the NT at Acts 26:23:
while there is no antithesis in Acts 26:23, Paul states in
his speech to Agrippa that Moses and the Prophets said that
"the Messiah must suffer (el mabnTos 0 XptoTds) . "75

When brought together, Eph. 7.2 and Pol. 3.2 are
remarkable in that they speak of the same qualities of
Jesus, but with a difference. 1In Eph. 7.2 Jesus is "first
passable"; ie., Jesus was able to suffer in his life. With
the resurrection, he suffers no more, he is impassable (cf.,
Rom 6:9). This emphasis on the movement from the historical

Jesus to Jesus who is beyond history seems to be another

74For the grammatical development of this form, see F. Blass and
A. Debrunner, A Greek Grammar of the New Testament, R. W. Funk, trans.
(Chicago: University of Chicago, 1961) 36.

75A similar series of antithetical statements may be found in the
Pagchal Homily of Melito of Sardis (died, 190 C.E.); mwadntés, however, is
not a feature here. A. Wifstrand, "The Homily of Melito on the
Passion," VC 2 (1948) 201-223.
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expression of the same Christology we find in Phld. 9.1-2
where Jesus the high priest (6 dpxtepebs) is the door to God
for people of all times. On the other hand, in Pol. 3.2,
the order is reversed. Jesus as impassable is mentioned
first. This brings to mind the pre-existence of Jesus which
Ignatius refers to in Magn. 6.1: the deacons of Magnesia
serve Jesus "who before the ages was with the Father and
appeared at the end (s mpod alwvwy Tapd maTpl NV kal év Télel
épdavn) ." The impassable Jesus became passable for us in the
last times (cf., Eph. 11.1).

To conclude my discussion on Jesus' mdfos in Ignatius,
it is necessary to be still more precise about to what the
bishop is referring with this term. We have seen that often
Ignatius links the mdfos with the resurrection (Eph. 20.1;
Magn. 11.1; Phld. insc., 9.2; Smyrn. 5.3, 7.2, 12.2; cf.,
Magn. 5.2; Trall. insc.). Excepting the link with Jesus'
baptism in Eph. 18.2, any time a single event from the life
of Jesus is mentioned in conjunction with the mdbos, it is
the dvdotaols. Together with the fact that—as I will soon
underscore—the resurrection of Jesus is the defining
constant in Ignatius' evayyélov, this suggests that when the
bishop refers to Jesus' wdfos, he has in mind the other two
'suffering motifs' of the evayyé\ov: the oTauvpdés and OdvaTos.
So, for Ignatius, the cross and death coalesce into the
passion, which in turn is closely linked with the

resurrection. For Ignatius, therefore, the 'wdbos kal
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avdoTaols' of Jesus is "the heart of the Christian gospel and

the ground of faith."7¢

e. ANAZTAZIZ

Ignatius speaks of the resurrection (dvdoTtacis) of Jesus
in thirteen passages (Eph. 20.1; Magn. 11.1; Phld. insc.,
8.2 (bis); Smyrn. 1.2, 3.1, 7.2, 12.2; cf., Trall. 9.2; Rom.
6.1; Smyrn. 2.1, 7.1). The resurrection of the believer (or
Ignatius' own resurrection) is a subject that is found
repeatedly throughout the seven letters. This evayyéAwov
message of resurrection through Jesus will be addressed
fully in Part Two; in the following paragraphs, I will
concentrate on Jesus' avdoTtacis itself as a component of the
evayyéov .

At this point in my study of the gospel motifs, we have
already seen most of the passages in which the dvdoTaols of
Jesus is mentioned. Thus, the dvdoTaclis is tied only with
mdlos in Eph. 20.1; pPhld. insc.; Smyrn. 7.2, 12.2; (cf.,
Phld. 8.2); it is joined with yéwnois and mdbos in Magn.

11.1, and mapovcia and wdbos in Phld. 9.2. Moreover,
referring to Jesus' resurrection with the participle
dvactds, in Rom. 6.1b Ignatius joins it with Jesus' death in
a statement that underscores the centrality of the

resurrection as the primary meaning-giving motif.7? With

76gchoedel, Ignatius of Antioch, 27.
77Ibid., 182.
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these linkages before us, other more specific issues
concerning Jesus' resurrection in the letters come to the
surface.

The complex in Smyrn. 1.1-2 is instructive. As we have
seen, Ignatius opens the letter with an expanded "semi-
credal statement."’® This Christological outline serves as
an introduction to his warnings about the docetic error that
forms the backbone of the letter (2.1-7.2); indeed, it is
structured with the error in mind.”’* The bishop concludes
this statement by referring to the passion (see above). He

then leads into the phrase,

{va dpn ovoonuov €is Tous ai@vas 8l THS dracTdoews €is Tous ayious
kal mLoTous avTol, €l Te €v lovdaiols €l Te év ébveoiy, év €vi olpaTt ThS
ékkAnolas avTo.

so that he might raise a sign for the ages, through the
resurrection, to his saints and believers, whether
among the Jews or among the Gentiles, in the one body
of his church. (Smyrn. 1.2Db)

Ignatius is working with the image of the ocuoonpov ("sign")
found in Isa 5:26, 49:22, and 62:10.8° Moreover, it has
been plausably suggested that here the dvdotaols is Ignatius'

own addition to a formula which had originally ended with

781pbid., 220.

79The anti-docetic "truly (dAnfds)" (cf., Trall. 9.1) is the
clearest indication of this. Ibid., 153, 220.
80g.g. Isa 5:26: "[The Lord] will raise a signal for a nation far

away, and whistle for a people at the ends of the earth (LXX: Totyapoiv
dpei oloompov év Tol's €éBveat Tol's pakpav, kal cuplel alrols am’ dkpov ThHs Yhs) . "
Schoedel (Ibid., 223) also points to Eph 2:16 as suggesting the same
idea of the cross as gathering Jews and Gentiles into one body.
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the cross.® In the Ignatian schema, it is through the
resurrection that the cross of Jesus becomes this universal
sign of salvation for believers in the church.®® Therefore,
the dvdoTtaols is for Ignatius the controlling feature which
gives meaning to the cross (and, thus, the wdfos as well).

Another Ignatian passage concerning Jesus' resurrection

that has attracted attention is found in Smyrn. 3.1-3:

éym yap kal peTa THY dvdoTacly év oapki avtov olda kal moTebw dvTa.
kal 6Te Tpds Tous mepl TTéTpov AABeV, édn avrois AdBeTe, YmradrioaTé
pe kal {8eTe, 6TL obk elpl daipdviov dowpatov. kai €vBuvs avTod Tpavto
kai émioTevoav, kpabévtes T oapki avTol Kal TG TYeLUATL. SLd TOUTO
kal BavdTov kaTedppdimoav, nupébnoav 8¢ vmep Bdvatov. peTa 8¢ THY
avdoTaoLy ouwédayev avTols Kal CUVETILEV WS OApPKLKOS, Kalmep
TVEVLATLKOS NVwpévos TE maTpl.

For I know and believe that he was in the flesh even
after the resurrection. And when he came to those
about Peter, he said to them: "Take, handle me, and see
that I am not a bodiless demon." And immediately they
touched him and believed, being intermingled with his
flesh and spirit. Therefore they despised even death
and were found to be above death. And after the
resurrection he ate and drank with them as a being of
flesh, although spiritually united with the Father.?®83

81M. Elze holds that the phrase "8i.a Tfis dracTdocws" is the Ignatian
addition. M. Elze, Uberlieferungsgeschichtliche Untersuchungen zur
Christologie der Ignatiusbriefe (Tibingen: Univ. Bib., 1963) 19.

Also, while there is no possessive genitive with respect to the
dvdotaots in this text (the closest being just before in 1.2a: dwd Tob
BeopakapioTov atrol wdbouvs), it is clear from the context that Jesus'’
resurrection is meant here.

82Even though it is not mentioned in the pericope after 1.1la, the
cross is suggested by "truly nailed for us in the flesh under Pontius
Pilate and Herod the tetrarch (dAn6as éml Tlovtiov IMAdTou kal ‘Hpudou TeTpdpxou
kabndwpévor Umép Hudv év capki) " (1.2a) . .

83rranslation, Schoedel, Ignatius of Antioch, 225. In my future
references to this passage, I will use Schoedel's translation.
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This pericope is still within the context of Ignatius’'

refutation of the docetic error that the Christological
outline of Smyrn. 1 introduced. Countering the error,
Ignatius strongly emphasizes Jesus' physical nature after
the resurrection by beginning with the phrase "I know and
believe . . ."8 The affinity here with Luke 24:36-43 is
notable. In the Lukan text, the resurrected Jesus apears to

the disciples and,

el mev avtols, Ti TeTapayuévor éoTé kai dua Ti Sialoylopol dvaBaivovoLy
év TN KapdLg LUQV; [B8eTe TAS XeLpdS pou kal Tous modas pov OTL €y
elpt avTos YnladnoaTté pe kal (SeTe, OTL Mrebpa odpka kal 00TéA OUK
éxel kabus €éué BewpelTe €xovta. kal ToUTO €lmwy €delfev avTols TaS
XELPAS Kal Tous modas. éTL 8¢ dmMOoToUwTwY avT@Y dmd THs xapds kal
Bavpalévtwy elmer avtols, *ExeTé TL BpuoLpor évBdde; ol 8¢ émédwkav
auT® LX000s OMTOV pépos: kal AaBwv évumiov auThy ébayev.

He said to them, "Why are you frightened, and why do
doubts arise in your hearts? Look at my hands and my
feet; see that it is I myself. Touch me and see; for a
ghost does not have flesh and bones as you see that I
have." And when he had said this, he showed them his
hands and his feet. [?°] While in their joy they were
disbelieving and still wondering, he said to them,
"Have you anything to eat?" They gave him a piece of

847. Ruis-Camps has suggested unconvincingly the possibility that
"ol8a kal moTelw" idicates Ignatius was himself an eyewitness to the
passion and resurrection of Jesus. J. Ruis-Camps, "Ignacio de
Antioquia, ¢testigo ocular de la muerte y resurreccién de Jesis?" Bib 70
(1989) 449-473.

85This verse, v. 40 ("And when he had said . . . feet."), is
missing from certain Western texts. Metzger includes it with a "D*
probability. B. M. Metzger, A Textual Commentary on the Greek New
Testament (Stuttgart: United Bible Societies, 1971) 187. Koester
(Synoptische Uberlieferung, 46) sees v. 40 as a later interpolation
based on John 20:20. Fitzmyer, on the other hand, reasonably considers
V. 40 as original to the text. J. Fitzmyer, The Gospel According to
Luke X-XXIV, AB 28A (New York: Doubleday, 1985) 1573, 1576.



71
broiled fish, and he took it and ate in their presence.
(Luke 24:38-43)

what is the relationship between these two passages? 1In
poth pericopae we find the phrase {ymniadrioaté pe kal {6eTe; and
in both, this phrase is followed by Jesus' denial that he is
a "demon" (Ignatius) or "spirit" (Luke). In both pericopae,
the denial is followed by a demonstration of Jesus' physical
presence, albeit expressed differently in each text.
Finally, the conclusion of both pericopae involves Jesus
eating with the disciples.? Based on these ties, various
degrees of direct dependence on the Lukan text have been
asserted.?®’” However, many hold that here Ignatius is
working with another, parallel tradition, perhaps even older
than the Lukan expression. 88

If it were simply a case of Ignatius and Luke, perhaps
the issue would be less controversial. There are, however,
indications of a tradition line alongside of Luke. Origen
refers to a Jesus-logion from what seems to be the Kerygma
Petrou: "I am not a bodiless demon (Non sum daemonium

incorporeum)" (De princ. 1, preface 8). Moreover, Eusebius

86p feature that certainly serves Ignatius' purpose in countering
docetic error (cf., Trall. 9.1); as for Luke (cf., Acts 1:4, 10:4),
there is no indication that any sort of docetic ideas figure in his
purpose for telling the story as he did. Ibid. 1575.

87Thus, P. Vielhauer and G. Strecker, "Jewish-Christian Gospels,"
NTA I 143-145. R. M. Grant ("Scripture and Tradition," 327) suggests
that Ignatius is "paraphrasing" Luke 24:39. Paulsen (Studien, 41),
while supporting the opinion that Ignatius received this material from
elsewhere, admits that a direct link with Luke cannot be discounted.

88Koester Synoptische Uberlieferung, 46-50; Lightfoot, The
Apostolic Fathers, I1.2, 296; Schoedel, Ignatius of Antioch, 227.
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quotes Smyrn. 3.1-2a and says he does not know the source of
Ignatius' information (Hist. ecc. 3.36.11 ). Finally,
Jerome in De vir. inl. 16 also quotes Ignatius and says
Ignatius got the story from the Gospel of the Hebrews.®
These citations alone suggest that this resurrection story
has an history which is not necessarily connected with Luke.
This suggestion, as well as the fact that there is no other
indication in the Ignatian corpus of direct contact with the
Lukan documents, leads to the conclusion that Ignatius in
Smyrn. 3.1-3 is working with a resurrection tradition that
found expression in various documents, Luke and Ignatius
among them. Therefore, it is "perhaps most likely that Luke
and Ignatius rely on common tradition. "?°

Before concluding my discussion on Ignatius and the
avdotaots of Jesus, there is a final point that must be
addressed. In three instances Ignatius writes of the
resurrection of Jesus using either the verb éyeipw (Trall.
9.2; Smyrn. 7.1) or dviotmyt (Smyrn. 2.1). The issue here is
that Ignatius uses éyeipw in the passive voice and dvioTnuL in

the active (with a reflexive pronoun referring to Jesus).

89Jerome mistakenly attributes the story to Ignatius' letter to
Polycarp. It is generally held that Jerome is dependent on Eusebius.
Vielhauer and Strecker, 144.

90gchoedel, Ignatius of Antioch, 227. See also Koester
Synoptische Uberlieferung, 50 (Koester [Ibid., 50-56] has a full
excursus devoted to the tradition history of this story).

In another twist, Vielhauer and Strecker ("Gospels" 145) hold that
the Kerygma Petrou is dependent on Ignatius; Joly (Le Dossier, 54)
Presents most plausably the opposite opinion.
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so, in Trall. 9.2, in the Christological outline Jesus "was
also truly raised from the dead, his Father having raised
him (kal dAnBds My€pdn dmod vekpdv, €yelpavtos avTov ToL TaTpdsS avtod) ";
and in Smyrn. 7.1, the docetists "do not confess that the
eucharist is the flesh of our savior Jesus Christ which
suffered for our sins, [flesh] which the father raised up by
his goodness (pf) opooyelv THY evxapioTiav odpka elval Tod OwTHpos HUOV
'Inood XpLoTob THY UTép TRV dpapTiav Npdv maboboav, fiv 7§ XpnoToTTL 6
mathp fyetpev) ." On the other hand, as Ignatius moves into
the resurrecton story in Smyrn. 3.1-3, the bishop writes
that Jesus "truly suffered just as he truly raised himself
(kal dAnBGs émabev, ws kal AANORS dvéoTnoev €éautév) * (Smyrn. 2.1).

Turning to the NT, we usually find that Jesus was
raised or, God raised Jesus.’' However, there are Johannine
statements—albeit, somewhat elliptical—of Jesus raising
himself (2:19, 10:18). With Ignatius, the passive
expressions of Jesus' resurrection are found in contexts
where, in response to the docetic error, Ignatius seems to
have recourse to traditional expressions. Thus in Trall.
9.1-2, we have before 0s kal dAnfds nyépdn (who was also truly
raised), the phrases 0s dAnfas €éyewwndn (who was truly born),
dAnBis édLuixdn (was truly persecuted), and dindds éoTavpwdn (was

truly crucified). The traditional confessional material is

%11.e., éyelpw: Matt 16:21, 17:23, 26:32, 27:64, 28:7; Mark 14:28;
Luke 9:22, 24:6; John 2:22, 21:14; Acts 4:10, 10:40; Rom 6:4, 9:8, 34; 1
Cor 15:4, 12, 20. We find dvicotnu used the same way in Acts: 2:24, 32,
3:26, 13:33, 17:31.
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structured in parallel passive relative clauses.?? So too,
in Smyrn. 7.1 the declaration appears to be within the guise
of a confessional statement based on a traditional
expression. Therefore, the opening opoloyéw (here negated)
introduces a short faith statement from the tradition which
Ignatius adapted to his present needs.?

By pointing to this particular passive/active tension
in Ignatius, I want to suggest that the expression in Smyrn.
2.1 (Jesus truly raised himself) is entirely Ignatius' own.
Here, we may point to the presence of the Ignatian dAnfGs to
support this suggestion. Moreover, when we consider the
phrase 8.d Tiis dvaoTdoews in Smyrn. 1.2 as an Ignatian addition
(where Jesus is the one acting, raising a sign through the
resurrection), it seems reasonable to consider the Smyrn.
2.1 expression of Jesus' action in raising himself to be
Ignatian as well. Thus, with Smyrn. 2.1 Ignatius provides a
short statement that serves as an emphatic recapitulation of
the traditional material he has structured into Smyrn. 1,

all of which addresses the docetic error.

°2This in particular is an identifying characteristic of pre-
formed "creedal formulae" in the NT as proposed in E. Stauffer, New
Testament Theology' J. Marsh, trans. (London: SCM, 1963) 339. Having
recognized this, Ignatius' hand is nevertheless clearly present with the
anti-docetic a\ndas .

S3cf., I John 4:2,3; 2 John 7; Pol. Phil. 7.1. The mention of the
eucharist is from Ignatius' hand for this particular situation; the
confessional statement is centered on the person of Christ. For the
characteristics of such statements see V. H. Neufeld, The Earlest
Christian Confessions (Leiden: E. J. Brill, 1963) 13-33. I will return
to Opoloyéw and other commitment verbs with respect to the elayyéAlov
motifs further along.
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So far in this study I have introduced the gospel of
Ignatius, its components and their meanings. It is
necessary at this point that—with respect to the evayyéAiov—
we recognize Ignatius' place within early Christianity. The
next chapter, then, will attempt to locate Ignatius' gospel

within early Christianity's efforts to articulate the gospel

message.



CHAPTER II

THE EARLY CHRISTIAN GOSPEL ENVIRONMENT

So far in Part One of this study, I have presented the
Ignatian use of T0 evayyéhov, and established the key motifs
of Ignatius' idea of the €layyélov. Part One is concerned as
well with the environment of Ignatius' gospel. By
environment 1 refer not only to the situation of Ignatius’
Christianity as reflected in his letters, but also to the
broader world of early Christianity up to the time of
Ignatius.

Therefore, before continuing with Ignatius' gospel per
se, it is necessary to address other expressions of the
gospel in early Christianity. My goal here is to understand
more clearly the place of Ignatius' evayyélov within early
Christianity's efforts to articulate its central message.
This, in turn, will provide a context through which we may
view Ignatius' gospel in its own environment.

As we proceed through the following survey, Ignatius
will be the limiting factor. Not only is Ignatius the
terminus ad quem in this survey, but also the Ignatian
gospel motifs we have highlighted will be the lens through

which we will view the various gospels.

76
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So, my concern is the use of the term T0 evayyé\ov in

early Christianity. Paul naturally takes center stage here.
This is not only because of his central role in the earliest
christian use of evVayyélov, but also because of his evident
influence on Ignatius (i.e., Eph. 12.2).! At the same time,
with the past scholarship surrounding Ignatius and the NT in
mind, it is vital to examine other articulations of the
gospel from the NT, especially the Synoptic Gospels. The
final section of this survey will treat T0 €Vayyéilov in the

Apostolic Fathers, outside of Ignatius.

A. PAUL

While there are indeed occurrences of 70 evayyéilov and
its cognates in Greek literature (and inscriptions) before
Paul, it is only with the first Christian assemblies that we
find its usage in the specific theological sense of a

salvific "good news," a gospel.?

1Thus, for example, R. Bultmann, "Ignatius and Paul," H. Rathke,
Ignatius von Antiochien und die Paulusbrief, Schoedel, Ignatius of
Antioch, 9-10.

When treating Paul's letters in the following survey, I will
consider Romans, 1-2 Corinthians, Galatians, Philippians, 1
Thessalonians, and Philemon as authentic. Ephesians, Colossians, 2
Thessalonians and 1 and 2 Timothy will be addressed further along.

2Bultmann emphasizes that by the time of the LXX (which uses only
the verb) and Philo "the entymological meaning 'good news' or 'to
proclaim good news' had already worn off." He points, for example, to
the addition of dyafd in 1 Kings 1:42 and Is. 52:7 to support this. R.
Bultmann Theology of the New Testament, trans. K. Groebel (Scribner's:
New York, 1951, 1955) 87. An exposition of the pre-Christian usage in
both Jewish (LXX) and gentile contexts can be found in H. Koester,
Ancient Christian Gospels, 2-4.
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Paul uses the substantive evayyélov forty-eight times in
the seven genuine letters.® The evayyéiiov no doubt is at the
heart of Paul's theology.* Of the forty-eight times,
twenty-£five are absolute, that is, without a genitive of
object or subject.® Linked with a genitive or not, by the
time of Paul, the noun evayyélhov—as well as the verb
evayyelilecbai—"are already well-established technical terms
for the Christian message and its proclamation. "¢

It is clear that for Paul the evayyéilor is preached; it
is a message to be proclaimed or declared (evayyeiilecBai: 1
Cor 15:1; 2 Cor 11:7; Gal 1:11; katayyéAkew: 1 Cor 9:14;
knpbooelv: Gal 2:2; 1 Thess 2:9; Makeiv: 1 Thess 2:2). It is
made known or revealed (yvwpilewv: 1 Cor 15:1), taught
(8bdokelv: Gal 1:12), and presented for discussion

(avaTifecBbar: Gal 2:2). Moreover, the evayyélov is taken on or

In all of the NT, the substantive clayyéiiov is used almost
exclusively with the article (70 elayyéiov); the only exceptions are two
instances in the Pauline corpus (Rom 1:1 and Gal. 1:6, both with the
preposition €is) and one time in Rev 14:6 (which, from the context, is
indefinite: "a gospel" or "a message"). Three occurrences in such a
large and disparate body of works as the NT have little to tell us; it
is best to see the Pauline occurrences as examples of the relative ease
with which the article drops out in the NT when there is a preposition
involved. See BDF, §255, 133. Thus, in the NT, elayyélov is virtually
always an entity that is sui generis, it is the gospel.

3This includes the doubted usages at Rom 2:16 and 16:25, the
latter being universally recognized as part of a non-Pauline addition to
the letter.

‘see J. Fitzmyer, "The Gospel in the Theology of Paul," Int. 33
(1979) 341, 348.

5For a full examination of the occurrences in Paul see P.
Stuhlmacher, Das paulinische Evangelium (Gdttingen: Vandenhoeck &
Ruprecht, 1968) 56-60.

®H. Koester, Ancient Christian Gospels, 4.
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received (mapadapfdvewv: 1 Cor 15:1; Gal 1:12; &€xeoBai: 2 Cor
11:4) .7

This preached message that Paul calls "evayyéAiiov"
concerns what God has done in the life, death, and
resurrection of Jesus. It is "the message about God's new
mode of salvific activity on behalf of human beings made
present in Jesus Christ, his Son."®

In the paragraphs to follow, my goal is to show how
Paul uses the term evayyélov to refer to the Christian
message. I will approach Paul's gospel from two directions.
First, I will treat the two primary expressions that outline
the content of the Pauline gospel, Rom 1:1-3 and 1 Cor 15:1-
4. Second, I will discuss how Paul often uses 7O evayyéiov
as an "intramural abbreviation" for the message. This two-
part discussion will provide a foundation not only for my
treatment of the relationship between Paul's gospel and
various other early uses of T0 eVayyélov, but it will also
have direct bearing on my continued examination of the

gospel of Ignatius.

7All of these have 70 clayyélov as their object. Outside of the
seven genuine letters of Paul, we have some of the same usages:
Knplooewwv (Col 1:23), yvwpilewv (Eph 6:19), as well as dkolvewv (Col 1:23) and
Tpoakolety (Col 1:5). See G. Friedrich, "elayyeAilopai, k.T.A.," TDNT II, 730.
8Fitzmyer, "Theology of Paul," 340.
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1. THE CONTENT OF PAUL'S GOSPEL

In the Pauline corpus the most extensive statements
which express the elayyélor are Rom 1:2-4 and 1 Cor 15:1-5.
These passages are explicitly presented by Paul as T0
evayyéiov (Rom 1:1, 3; 1 Cor 15:1). Moreover, they are often
held to be pre-Pauline compositions which express the
rkerygmatic traditions of the church before him and of his
own day."? There is a formulaic quality to them that is
clearly present whether Paul wrote them or not.!°® A brief

look at these pericopae is in order.

a. ROMANS 1:1-4
Paul opens his letter to the Romans with a description

of his ministry: "Paul, a slave of Jesus Christ, called to

°G. Bornkamm, Paul, D. M. G. Stalker, trans. (New York: Harper &
Row, 1971) 113.

10Bornkamm considers Rom 1:3f a "pre-Pauline credo" and provides
four reasons for this assumption: " (a) the use of participles,
characteristic of propositions in primitive Christian confessions, and
the (synthetic) parallelism; (b) the Christological scheme: according to
the flesh—according to the Spirit . . .; (c) the motif of Jesus as son
of David, found nowhere else in Paul; (d) un-Pauline turns of phrase
('designated as . . '; 'Son of God in power'; 'Spirit of holiness';
'since [his] resurrection from the dead')." 1Ibid. 248. These (most
especially 'c') remain convincing reasons. R. Jewett has a listing of
twelve reasons in "The Redaction and Use of an Early Christian
Confession in Romans 1:3-4," pages 99-122 in D. Groh, R. Jewett, eds.,
The Living Text (Lanham: University Press of America, 1985) 100-102.
See also J. N. D. Kelly, Early Christian Creeds (London: Longman, 1972)
16-17. Less willing to see this as a pre-Pauline credal statement are,
for example, K. Snodgrass "The Gospel in Romans: A Theology of
Revelation, " pages 288-314 in L. A. Jervis and P. Richardson, eds.
Gospel in Paul: Studies on Corinthians, Galatians and Romans for Richard
N. Longenecker (Sheffield: J.S.N.T., Supplement Series 108, 1994) 300;
and S. Mason, "'For I am not Ashamed of the Gospel' (Rom. 1.16): The
Gospel and the First Readers of Romans," Ibid., 281, n 100.
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pe an apostle, set apart for the gospel of God (Ilabios Soblos
XpLoTob ‘Inoob, KANTOS dmOoTOAOS ddwpLtopévos €ls evayyélov Beol) " (Rom
1:1). He then presents the elvayyélov feob as "promised in
advance through his prophets in the holy scriptures
(mpoemmyYeilaTo BLd TAV TpodnTAY avTob €v ypadals ayiais) " (v. 2).

The evayyéiov Beob is

. . ept 0D vioD avTOD
TOU Yevopévou €k omépuatos Aauvld
KaTd odpkd,
ToU OpLoBévTos ulob Beol €v duvdpel
KaTa TVeDUA AyLwouwns
€€ AvaocTdoEwS VEKPQV,
'Inoot XpLoTol Tob kuplov HUGV .

concerning his Son,
who was descended from David
according to flesh,
and was declared to be Son of God with power
according to the spirit of holiness,
by resurrection from the dead,
Jesus Christ our lord.
(vv. 3-4)

There are several points to notice here. The parallel
formulaic structure between "according to the flesh" and
"according to the spirit of holiness" strikes one
immediately. These are the hinges of the confessional
outline (and, perhaps its earliest shape?!); it is here that
we find the core of the evayyéiov which in turn is the center
of Paul's ministry. The link between the past work of God

in history (the lineage of David), and the resurrection from

11a plausible redaction analysis is presented in R. Jewett,
"Redaction, " 113-122.
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the dead accomplished by Jesus through the spirit is the
message of salvation.

Jesus was "declared to be son of God . . . by
resurrection from the dead." The reading of this phrase 1is
largely governed by the passive use of opilw ("declare,"
nappoint") and the preposition ¢£. It seems clear not only
that the resurrection of Jesus is seen as intimately tied
with his divine sonship (0pLobévrtos viol feod . ..), but also that
there is no sense of a pre-existent sonship in the formula.
Moreover, €€ dvaoTdoews vekplv suggests both the resurrection
of Jesus as well as the final resurrection of believers.?12
Thus, the divine sonship of Jesus, cast in an eschatological
context, "begins from the resurrection."i3

Therefore, the message of salvation is centered on
Jesus, who, because of the power shown in his resurrection,
is exalted as son of God. The content of the elayyé\lov is
Jesus Christ the son of God.!* For Paul, therefore, to
"preach Christ" (1 Cor 1:23, 15:12) is to preach the gospel

(1 Cor 1:17, 15:1; Gal 1:8).

123, D. G. Dunn, Christology in the Making (Grand Rapids:
Eerdmans, 1996) 34-35.

13Ipid., 35. The emphasis is Dunn's.

Futher along, as I turn to Ignatius' Christological formulations,
we will observe Ignatius' particular shift in the categories of this
formula. .

143, Fitzmyer, Romans: a New Translation with Introduction and
Commentary RB 33 (New York: Doubleday, 1993) 229.
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p. 1 CORINTHIANS 15:1-5
The above references to 1 Corinthians bring us to
another, more extensive, statement outlining the content of
the gospel: 1 Cor 15:1-5. As a prologue to that
expression, Paul reminds the Corinthians that it was through

him that they heard "that word," the gospel:

. .TO evayyélov & evmyyehoduny vuiv, O kai TapeldPeTe, v @ kal
¢othkaTe, 8L’ ol kal owleobe, Tivt Adyw elmyyekoduny Vuiv el
KATEXETE . . .

the gospel that I preached to you, which you
received and in which you stand, and through which you
are saved if you hold fast to that word I preached to
you . . . (15:1-2).

Paul then makes his own relationship to that gospel
clear: "For I passed on to you in the first place what I
also received . . . (mapédwka yap vuiv év mpuiTols, O kal mapéiaBov . . .

)" (15:3a). Paul received and handed on the gospel:

oTL XptoTds dmébavey Ve TOV dpaApTLOY NHUOV
KaTa Tas ypadas

Kal OTL €éTddn

kal OTL éyfyeptar TH Nuépg T4 TpiTy
KaTa Tas ypadas

kal 6Tl B3O Kndd el Ta Tols Suideka

that Christ died for our sins
according to the scriptures,
and that he was buried,
and that he was raised on the third day
according to the scriptures
and that he appeared to Cephas and then to the twelve
(15:3b-5) .
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Here, again, we have a formulaic outline of the gospel
message.'® This is more detailed; again, it is structured
around two hinge phrases. Whereas Rom 1:3-4 does not
explicitly mention the death of Jesus (although, as we have
seen, it is suggested), Jesus' death as salvation from sin
(671 XpLoTos dméBavey umép TAOV dpapTidv Nudv) is the first of the
two hinges in this formula. The second is Jesus'
resurrection (0T éyfyeptar T Népa T TPiTH ). Each of these
statements is punctuated with kata Tas ypaddas and then
expanded with an event that confirms the reality of the

thinge' event.

2. PAUL'S GOSPEL ABBREVIATED

Thus, in Rom 1:1-3 and 1 Cor 15:1-4 we have Paul's
fullest presentations of the content of the gospel. Yet, as
I have pointed out, the noun 70 evayyélov is a technical term

in Pauline Christianity. Therefore, with the absolute use

1530, J. Kloppenborg, "An Analysis of the Pre-Pauline Formula 1
Cor 15:3b-5 In Light of Some Recent Literature," CBQ 40 (1978) 351-36;
J. Lambrecht, "Line of Thought in 1 Cor 15,1-11," Greg 72 (1991) 655-
670; and J. Murphy-O'Connor, "Tradition and Redaction in 1 Cor 15:3-7,"
CBQ 43 (1981) 582-589. Koester, referring to the passage, states, "the
phrases used here seem to suggest a fixed formulation of the content of
the gospel that was formally handed down like a piece of tradition."
Koester, Ancient Christian Gospels, 6.

It is generally held that the traditional material extends to the
end of v. 5; thus, vv. 6-7 constitute a "free composition of Paul who
supplements the quotation in vv. 3b-5 by information drawn form his own
personal knowledge." Murphy-O'Connor, 585. Also H. Conzelmann, I
Corinthians (Philadelphia: Fortress, 1975) 257.
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of TO evayyéhov (e.g. Rom 1:16, 1 Cor 9:18, Gal 2:2),%* Paul
assumes that his readers know the content of the gospel
message. This usage of 70 evayyélov thus functions as an
intramural abbreviation which connotes the full message for
those within the boundaries of Paul's Christianity.??

Likewise, in cases where a genitive construction
modifies evayyélov, the phrases stand in for the entire
content of the gospel and are directed to those who are
within Paul's circle of influence. Examples of the Pauline
use of evayyéxov with a modifying genitive include 70
evayyéaov Tov Beol/evayyélov Beob (Rom 1:1, 2 Cor 11:7, 1 Thess
2:2), and TO evayyéiov Tou XpioTob (Rom 15:19; 1 Cor 9:12; 2 Cor
2:12, 9:13, 10:14; Gal 1:7; etc.). The first two types of
genitive phrases, which can be either subjective or
objective, emphasize at once both the source and the content

of the message to which Paul is alluding.1®

16yW. Marxsen notes the "striking" fact that Mark (except only 1:1
and 1:14) and Paul (half of the time) use the noun 70 evayyéhov in the
absolute, while Matthew never does in the absolute, and Luke avoids the
term altogether (only two times in Acts). W. Marxsen, Mark the
Evangelist, J. Boyce, D. Juel, W. Poehlmann, and R. Harrisville, trans.
(Nashville: Abingdon, 1969) 118, 129, 142.

17wThe gospel of the NT is the witness of those who know to those
who know." E. Stauffer, New Tegstament Theology, J. Marsh, trans.
(London: SCM, 1963) 158.

18The distiction between objective and subjective genitive is not
strong in the Pauline use of the phrases T0 evayyélov Tob XpioTou and TO
etayyéhov Tol Beol. Jesus (or God) is both the content and the source of
the elayyélov in these. See G. Friedrich, "elayyeiilopai, k.7, " 731; and
Marxsen, Mark, 118.

Also, as we have see, TO elayyéAov pov occurs at Rom 2:16 and 16:25
(cf., 2 Tim 2:8). The latter is recognized as part of a non-Pauline
addition (16:25-27); as for 2:16 the non-Pauline character is not as
widely recognized. See Kisemann, Commentary, 67-68, 421-428.
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There is also a series of other types of phrases in the
pauline letters which function in the same way as
abbreviations for the content of the gospel.!® Among these
is Paul's use of the verb evayyeAileofar.2° Three times Paul
uses evayyeiileobar with evayyélov itself as the object and
content of the action (1 Cor 15:1, 2 Cor 11:7, Gal 11:1).
we find, as well, "proclaim him as the gospel (evayyeAilecHal
autér) " in Gal 1:8.2! Galatians also contains "proclaims the
gospel faith (evayyeAileTar Ty mioTw)" in 1:23. All of these
are examples of Paul's use of evayyeiilecbaL in the context of
preaching or proclaiming a specific message. The gospel
referred to in the verbal forms of these passages designates
a specific content alluded to by descriptive phrases to
suggest further that content. Thus, again, they function as
abbreviations of the entire message intended for the in-
group.

While I am concentrating on Paul's use of evayyéiov and
evayyelifecbal, it is necessary to recognize that there are as

well other short phrases and terms which function in the

In any case, for Paul it is always the same gospel: the gospel
for which he was set apart by God (Rom 1:1, cf., Gal 1:1). Thus, the
source of the gospel is always the same.

19Betz calls attention to several of these. H. D. Betz, Galatians
Hermeneia (Philadelphia: Fortress, 1979) 72.

20The usage in early Christianity is virtually always in the
middle/passive voice. The only exceptions to this are the active voice
usages in Rev 10:7, 14:6; I will turn to these in due course.

2lpetz (Galatians, 72) suggests this translation. We find the
same phrase in Gal. 1:16. This sort of usage has direct bearing on the
gospel expressions in the Ignatian corpus.
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same way, as abbreviations of the gospel message for Paul
and his communities. The most obvious of these involve some
form of the name of Jesus Christ (or a pronoun with "Jesus"
the antecedent) as the direct object of a proclaiming
verb.22 This particular type of phrase will figure in my
discussion of Ignatius' evayyélov. With Paul, we are
reminded of the above citation from Gal 1:8 evayyelileobal
avtér; the same phrase is a feature of Gal 1:16. This
construction—with the name of Jesus stated—is found, for
example, in 1 Cor 1:23 where Paul writes "we proclaim Christ
crucified (knpiooopev XpLoTov éoTavpwpévor) ." And, in 2 Cor 4:5,
as part of a defence of the "gospel of the glory of Christ
(evayyérov Tiis 86Ens Tod XpioTob) " (4:4) Paul states, "For we do
not proclaim ourselves; we proclaim Jesus Christ the Lord
(oV ydp €autous knpuooopev dAia ’Incobv XpLoTov kipiov) . "  Moreover,

Paul complains to the Corinthians in 2 Cor 11:4,

€l HEV yap O €épxopevos dAov ‘loolv knplooeL OV ovk éknpuEapev, 1
mvebpa étepov AapBdveTe O oUK €XdBeTe, Ty €bayyéAlov €TEpov O OUK
€8€€aabe, kads dvéxeobe.

For if someone comes and proclaims another Jesus that
the one we proclaimed, or if you receive a different
spirit from the one you received, or a different gospel
from the one you accepted, you submit to it readily
enough.

Despite his negative description here—and the parallel

mention of receiving the spirit—, it is clear that for Paul

22There is, as well, 70 kfjpuypa ’Inood XpioTous in the non-Pauline
doxology of Rom 16:25.
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the act of "proclaiming Jesus" brings about accepting the

gospel in response.?3

3. SUMMARY ON PAUL'S GOSPEL

At this point, the Pauline corpus merits a few
preliminary conclusions. Rom 1:3-4 amd 1 Cor 15:3b-5 are
the pericopae most often cited from the Pauline corpus as
pre-Pauline confessional outlines. They are at the same
time declarations in outline form of the gospel message at
the center of Paul's ministry. Most striking is the fact
that the details of the outlines vary. The content of that
evayyéillor, centered on Jesus and the salvation he
accomplished, is encompassed by both statements despite
their variations. These confessional statements, as we will
see, share motifs and structural characteristics with
several passages which express the evayyéllor in the letters

of Ignatius.

23nIf we were to sum up the content of the gospel in a single
word, it would be Jesus the Christ." Friedrich, "elayyeAilopat, K.T.A., "
731. This type of phrase—a proclaiming verb with an "accusative of a
person"—will be important to my discussion of Ignatius' elayyéiov.

Also very important in this same light is Paul's exposition in
Phil 1:15-18. Here, 'proclaiming Christ' and 'proclaiming the gospel’
(1:12) are interchangable. This pericope will become central to my
argument further along when I turn to expressions of the gospel in
Ignatius.

Finally, we cannot overlook Phlm 9 where Paul speaks of himself as
"a prisoner of Christ Jesus (8éopois Xpiotol 'Incov) " and see this at least
as a parallel statement to Phlm 13 where he states that Onesimus, if he
were to remain, would minister to him in his "imprisonmment of the gospel
(év Tols Beopols Tob ebayyerioy . "
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In this discussion of Paul I have also highlighted
gseveral abbreviations for the message of the gospel. As we
have seen, these terms and phrases function as shorthand
which refers to the entire message about Jesus that Paul
preached when founding or later visiting the various
communities within his circle of influence. For Paul these
abbreviations are intramural: they serve to define the
boundaries of faith in Jesus. Again, we will observe the
same sort of shorthand phrases as we return to Ignatius and
his gospel.

Without doubt, then, the Pauline evayyéliov is centered
on a preached message and not a fixed text. The content of
that message is: Jesus, both the son of God and of human
lineage, died for human salvation, and was raised from the
dead. The intramural abbreviations (70 evayyéiov, TO evayyéiiov
Tob Beol, TO evayyéiov Tov Xpiotol) and the confession outlines
(Rom 1:1-3, 1 Cor 15:1-5) of the gospel all function as

portrayals of the one message.

B. THE SYNOPTIC GOSPELS
wWith the above conclusions regarding the Pauline gospel
before us, we now turn to the problem of 70 evayyélov in the

Synoptic Gospels of the NT.2¢ To begin with, TO evayyé\ov is

24ggpecially striking is the fact that neither the noun elayyéhov
nor the verb elayyelileobar are found in the Johannine literature (i.e.,
both Gospel and Epistles). This intriguing Johannine characteristic,
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not found in the reconstructed Q source; as for
evayyerllecbal, the verb is found once, at Q 7:22.%° This is
the logion in which Jesus, with recourse to Second Isaiah,
provides his credentials.?® The most we can say about this
occurrence of the verb in Q is that it indicates an early
1ink between this action and the ministry of Jesus.

Turning to the Synoptic Gospels themselves, we find the
noun seven times but never the verb in Mark; in Matthew the
noun occurs four times, and the verb once. As for Luke-
Acts, the verb occurs in both volumes (ten times in Luke,
fifteen in Acts), but the substantive only in Acts (two
times). As we will observe, the above list alone provides
an entry into the particular vision each of the three
authors has with respect to the evayyéiov.

Therefore, in what follows I will treat each of the
Synoptic Gospels by paying attention to contextual
indications that suggest the idea of "gospel" for each

author. This discussion will be centered primarily on the

while engaging, will not detain us here; my task is better served by
concentrating on the usage of these terms in the synoptic tradition.

25In the following paragraphs, I am presuming the validity of the
two-source hypothesis with respect to the relationship among the
synoptic Gospels.

Concerning Q, a reconstruction of the Greek text may be found in
J. Kloppenborg, @ Parallels: Synopsis, Critical Notes & Concordance
(Sonoma: Polebridge, 1988). For a discussion of the various positions
on Q and its relationship to "gospel" as a genre and as a message see
idem, The Formation of Q (Philadelphia: Fortress, 1987) 8-39.

26Cf., Isaiah 26:19; 29:18-19; 35:5-6; 42:6-7; 61:1. As for the
"good news to the poor," both Matt 11:5 and Luke 7:22 have TmTwxol
elayyexifovtar. Isaiah 61:1 is as follows: mvedpa kupiov ém’ épe, ob el vekev
ExpLoé e, elayyelicaodar TTwXOLS AWETTANKE e . . .



91
uses of evayyélov. Concerning evayyelileobar, except for Luke-

acts, the usage outside of Paul will become less important

for our purposes.?’

1. THE GOSPEL ACCORDING TO MARK

Aside from the opening reference to "the beginning of
the gospel of Jesus Christ ("Apxf Tob edayyeiiov’Inood XpioTod)
(1:1)" and 7O evayyéiov Tob Beod (1:14), all of the occurrences
of evayyélov in Mark are absolute (1:15, 8:35, 10:29, 13:10,
14:9) . Thus, '"evayyéaov" functions as an abbreviation within
the Markan community just as we have seen in Paul.?®

The use of evayyéhov at 8:35 and 10:29 (€vekev épod kKai
[€vekev] TOU evayyeliov) attracts our attention for several
reasons. First, neither are found in the parallel texts of
Matthew (16:26, 19:29) and Luke (9:25, 18:292%); also, they
are located within the narrative context of the three
suffering/death/resurrection predictions (8:31, 9:31, 10:33-
34). These facts reveal not only Mark's particular idea of
TO evayyélov, but also that that ebdayyélov appears intimately
linked in Mark with the death and resurrection of Jesus.

Indeed, it is significant that both 8:35 and 10:29 are

27a1s0, as I have noted, ebayyeli(ecfar does not exist in the
Ignatian corpus.

2%Marxsen (Mark, 136) notes "great similarity with Paul's use of
the term."

2%L.uke has changed the phrase entirely here: in the place -of
€vekev €uob kai €évekev Tol elayyehiov of Mark 10:29, Luke 18:29 has Evekev Ths
Baciieias Tob Beod.
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jocated within pericopae which speak of discipleship as
imitation of the suffering of Jesus: "for my sake and the
gospel" is the single (they are the same) impetus for
discipleship in Mark.

Hence, in the phrase €vekev éuob kai [€veker] ToL evayyeiiov of
g:35 and 10:29, the kai is epexegtical.3?® Just as Jesus was
for his disciples in the past, the evayyéiiov is the reason
for discipleship in Mark's community: the eVayyé\lor is the
"form in which Jesus is made present" to the Markan
Christians. In short, Jesus in Mark is the content of the
evayyéiov . 31

This same connection between Jesus and the evVayyéiov
also undergirds the expression in Mark 13:9-10. Here, Jesus
tells Peter, James, John and Andrew that they will be
arrested and suffer "because of me, as a testimony to them
[i.e., their persecutors] (€vekev éuod eis paptiplov avTolis) " (v.
9). This prediction is broadened in v. 10: "And the gospel

must first be proclaimed to all nations (kal €ls mdvTa Ta €6vn

30The second évekev of 10:29 is not found in 8:35.

It is generally held that the last half of this phrase ([évekev] ToD
€layyeliov) is Mark's addition to the tradition. See E. Best, Disciples
and Discipleship (Edinburgh: T. & T. Clark, 1986) 9; E. Lohmeyer, Das
Evangelium des Markus (GOttingen: Vandenhoeck & Ruprecht, 1967) 216;
Marxsen, Mark, 120.

31M. Hengel, Studies in the Gospel of Mark, J. Bowden, trans.
(Philadelphia: Fortress, 1985) 53; Marxsen, 129. Marxsen goes on to
say, "the (proclaimed) gospel is Jesus' representative. It thus
reflects a feature which all but eliminates historical distance, but by
emphasizing and retaining the historical reference. Not only in Jesus'
lifetime could a person undertake something for his sake. He can do so
today as well, and in fact when he undertakes it for the gospel's sake."
Ibid.
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TPATOV 8el knpuxbijvar 7o evayyéiov) . "32  Again, the testimony é€vekev
guov is reiterated as TO €vayyélov that is proclaimed. Jesus
is proclaimed as gospel.

Moreover, in Mark 14:8, Jesus directly links the
woman's action of anointing his head to his passion ("she
has anointed my body beforehand for its burial"). Jesus
then carries the link further, to the evayyéllov: "wherever
the gospel is proclaimed in the whole world, what she has
done will be told in remembrance of her (0mou éav knpuxdij eis
8xov TOV Kéopov, kal 6 émoincev aimm AaindnceTal €is pvnuéovwor avThs) "

(v. 9).3% 1t is not the woman herself or her action that is
the message; it is, rather, what her action signifies that
is the message. "What she has done will be told in
remembrance of her" because her action proclaims the
evbayyélov of the death (and by implication) the resurrection
of Jesus.34

There has been much scholarly discussion on the word
evbayyéllov in Mark because, unlike Paul, we get no Markan
expression that states, "the gospel is this . . ." The
closest we have is Mark 1:1 ("Apxn Tob ebayyeAiov’Incov XpioToD) .
The eVvayyélov in 1:1 refers to the narrative in which Mark

has embedded the Christian message (the woman's action in

32The NRSV has "And the good news must first be proclaimed . . ."

Marxsen (Ibid., 129) calls v. 10 a "parallel" to v. 9; it
"interprets" v. 9.

33NRSV: ". . . wherever the good news is proclaimed . . ."

34Cf., Marxsen, 130.
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14:8 is part of that narrative which contains the
evayyéhov) .3* Hence, 1:1 refers to how the saving events of
the evayyélov began.

We can therefore see T0 evayyéilov in Mark as signifying
the message of salvation both by (1:14-15) and about Jesus
(1:1). That message is embedded within a narrative which
conveys the import of the message for believers. The heart
of Mark's narrative presentation of T0 evayyéiiov—as in Paul's
evayyélov—is the culminating events of the passion and
resurrection in the history of Jesus. At the same time, by
presenting it as a narrative, the idea of evayyéiov has been
broadened by Mark; the Markan evayyélov refers as well to the
many events that make up the narrative and relate the
message. In this way, therefore, the discipleship motif
presents the evayyélov as it exists in the faith of the
Markan community. The "content of the Gospel is Jesus, and
admittedly paradoxically, the earthly Jesus as the Risen

One. "36

3%Hengel, 53; R. H. Gundry, "EYAITEAION," 321; cf., K. Kertelge,
"The Epiphany of Jesus in the Gospel (Mark)" pages 78-94 in W. Telford,
ed., The Interpretation of Mark (Philadelphia: Fortress, 1985) 79;
Marxen, 132.

36gkertelge, "Epiphany," 92.
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THE GOSPEL ACCORDING TO MATTHEW

2.

Matthew uses the noun evayyélov four times (4:23, 9:35,
24:14,v 26:13). All of these are in the context of preaching
(all with the verb Knpvoow) : preaching by Jesus in the

summary statements about his ministry (4:23 and 9:35); and,
in a passive sense, in logia concerning future preaching by
disciples (24:14, 26:13). Moreover, in the first three
occurrences (all with an objective genitive), Matthew
provides an abbreviation for the content of the gospel; it
is "the gospel of the kingdom (70 evayyéiov Tis BaoiAeias) . "37
Thus, the evayyélov for Matthew is intimately linked with the
pervasive Matthean motif, the "kingdom of heaven."3% The
evayyélov Tis Baoctielas is uniquely Matthean; as we have seen,
it does not exist in Matthew's known sources, Mark and Q.
It is evident that Matthew created the gospel abbreviation,

TO evayyélov Tis Baoiielas for his own purposes.3?

377. D. Kingsbury speaks of the phrase "gospel of the kingdom" as
"Mathew's capsule-summary of his document." It is thus an abbreviation
for the message of both the earthly and risen Jesus in Matthew's
narrative. J. D. Kingsbury, Matthew: Structure, Christology, Kingdom
(Minneapolis: Fortress, 1989) 129. In the same way we may point to the
expression 6 Adyos Ths Bacikeias in Matt 13:19 (which replaces simply 6 Aoyos
in Mark 4:13). This is another way of expressing T0 elayyéiov Tijs
Baoweias. Ibid., 131.

38The phrase 1) Bacikela TGOV olpav@®r occurs twenty-seven times
throughout Matthew. Variants to this phrase are 1 Baoiieia Tod 8ol (6:33,
12:28, 19:24, 21:31, 21:43), 1 Bacikela TOU WaTpéds pov (26:29) .

3%gtuhlmacher (Das paulinische Evangelium, 238-243), however,
unconvincingly sees this phrase as an indication of a particularily
Jewish-Christian Palestinian background, perhaps even of Jesus himself.
With respect to the striking differences between the Markan and Matthean
usages, see the chart in Koester, Ancient Christian Gospels, 11.
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Thus, the evayyéiiov Ths Baolieéias is the message which
Jesus himself, in continuity with the Baptist (3:1-2), is
preaching: the kingdom of heaven is "near" (éyyll{w) (3:2,
4:17, 10:7). This kingdom is the direct salvific
involvement of God in human affairs. So, the kingdom is
ngospel" or good news for the world (10:7). Moreover, it is
signified by Jesus' actions (12:28).

Therefore, because of the link between the evayyéilov and
the Baolkela, the salvation brought by Jesus is the dominant
component of the Matthean evayyéAov Tfis Baciieias. Early on, in
1:21, Matthew calls attention to the name of Jesus as an
indication of Jesus' role in salvation. More to the point,
though, within the commonly called Eschatological Discourse
of 24:13-14, Jesus describes the trials of the end time and

says,

6 8¢ Umopeivas €is TENOS 0UTOS OwhfoeTaL. kal kmpuxdioeTal TobTo TO
evayyéilov Tiis Pacidelas €év OAn Ti) olkoupévn €is papTipLtov TACLY Tol'S
€dveoLy, kal TOTe TiEeL TO TENOS.

But the one who endures to the end will be saved. And
this gospel of the kingdom will be proclaimed
throughout the world, as a testimony to all the
nations; and then the end will come.

It is difficult to read ToUTO TO €vayyélov Ths Baclieias as
referring to anything but the salvation achieved through

endurance. 40

40Matthew has thus taken Mark's version of the same logion and
made it his own: instead of T0 elayyéilov of Mark, Matthew has ToUro TO
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In the fourth occurrence of evayyéilov (26:13), it is
simply "this gospel" (TO evayyéaxov TouTo) . This is Matthew's
telling of the anointing scene in Mark 14:3-9.4 It is
difficult to be as certain about the meaning "this gospel"
as we were above with 24:14 (not to mention "the gospel" in
the parallel Mark 14:9). It seems, though, that the
antecedent of TouTo still refers in some way to Jesus'
death: "she has prepared me for burial (wpds TO évTadidoar pe
¢nolnoev) " (26:12) .42 However, it goes beyond that. It is
most accurate to say that Matthew's 7O eVayyélov ToiTO
encompasses the entire message taught by Jesus; it refers to
the message of TO evayyéhlov Tiis Baolielas that is at the heart
of Matthew's book. Therefore, "this" evayyélov in 26:13 is
the salvation brought by God in the actions and especially

the teachings of Jesus.*3

ebayyéhov This Baotielas; moreover Matthew expands the Markan "must first be
proclaimed" into "and then the end will come (kal TéTe fifel TO Téhos) . "

The motif of endurance in persecution is found in 10:22 which is
verbatim from Mark 13:13. Here, the disciples suffer 8ua 70 évopd pov;
"the one who endures this suffering to the end will be saved (0 8¢
UTopeivas eis Télos oUTos owdioeTar) . "

41Thig story is not found in Luke.

42Thoge with this position include Marxsen, Mark, 124; L. Morris,
The Gospel According to Matthew (Grand Rapids: Eerdmans, 1992) 651; J.
Schniewind, Das Evangelium nach Matthdus (Géttingen: Vandenhoeck &
Ruprecht, 1936) 258; Stuhlmacher, Das paulinische Evangelium, 242.

43In this regard, Kingsbury (Matthew, 130-131) states, "in 26:13
we have evidence that in Matthew's community the term "gospel" embraces
not merely traditions of logia of Jesus but traditions of narratives
about him as well."



98
So, it is primarily the words—the teachings—of Jesus
that Matthew presents as the gospel.** This is clear when
we observe the evayyéllov passages at 4:23 and 9:35. These

two are are virtually identical summary statements:

kal meptiiyev év oA T Naklaiq 8iddokwy év Tals ovwaywyals avTov kai
knpvoowy TO evayyéiov Tis Baolieias kal Bepamedwy maoay véoov kal
mdoav palakiay év TG Aad.

Then Jesus went about all the cities and villages,
teaching in their synagogues, and proclaiming the
gospel of the kingdom, and curing every disease and
every sickness. (4:23)45

These summary statements function as transitions in the
narrative that set up the scene for the next episode. They
encapsulate what is to follow. Thus, Jesus is presented as
teacher, herald and healer, all attributes of Jesus in
Matthew's presentation. Yet, with the first two attributes,
the point is not so much to emphasize two separate actions;
rather, the emphasis is on locale: it is "in their
synagogues (év Tais ouvvaywnyals avt@y ." This is the place that,
for Matthew's community, stands for rejection and

persecution (ie. 10:17, 23:34; cf., 5:10, 12, 44; 13:21).

44As we shall see, Ignatius speaks of Jesus as "our only teacher"
(fva elpebdpev padnral ’Incod XpioTod Tob pévov Stdackdlov Mpdy) in Magn. 9.1 (cf.,
Matt 23:8). It is striking that Ignatius never presents any teachings
as those of Jesus.

45Cf., 9:35: «kal wepfiyev 6 ‘Inools Tas molels mdoas kal TAS kwpas SL8dokwY v
Tals owaywyals atTéV kai knpioowy TO etayyéhov Tiis Bacileias kai fepameiwy Taoav véoov
kai wdoav palakiav. Matthew 4:23 and 9:35 are related to Mark 1:14 where
70 elayyéhov Tiis Baciheias replaces the Markan To elayyéhov Tob Beol. Related
too is Mark 1:39; here Mark simply refers to unspecified preaching by
Jesus. A related summary is found at Matt 11:1.
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Jesus' teaching in their synagogues has been rejected.*®
to return to these summary statements in general, both

So,
4:23 and 9:35 introduce major blocks of teaching material.
This material includes as well proclaiming the evayyéiov Tiis
BaotAelas .

Hence, 4:23 introduces the sermon on the mount (5:1-
7:28). This is presented as Jesus' teaching about the
kingdom of heaven (5:3, 10, 19 [bis], 20; 6:10, 33; 7:21).
It is, therefore, proclaiming the evayyéiov Tiis Baoiielas .
Likewise, 9:35 introduces Jesus' teaching on discipleship
and mission.4?” The mission is centered on the evayyé\ov Tfs
Baotielas: "And as you go, preach, saying, 'The kingdom of
heaven has come near' (mopevdpevoL 8¢ KNPUOOTETE AéYOVTES OTL NYYLKEV 1)
Baoiheia TGV ovpavdr) " (10:7) .48 The evayyéilov is not mentioned;
but the kingdom is intimately connected with the evayyéiwov.
It is the evayyéhov Tis Baolleias that is preached by the
disciples.*®

To conclude with Matthew, we have seen that Paul and
Mark (and Ignatius as well) make Jesus—especially his
suffering, death and resurrection—the content of the
€vayyéiiov, while placing little emphasis on the content of

Jesus' teachings. Matthew, on the other hand, provides us

46Kingsbury, 154.

479:35 is preceded by a series of healings, and other works of
authority by Jesus 8:1-9:34. Matthew, by the way, never has Jesus
actually teaching in a synagogue.

48The NRSV has, "As you go, proclaim the good news . . ."

49Kingsbury, 129.
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with discourses that present the evayyélov Tiis Baotieias through
its implications for Jesus' followers. In this way, Matthew
emphasizes that Jesus' teachings are included in the content
of the evayyéiov.

This uniquely Matthean perspective explains why Matthew
omits "TO evayyéhov" from and adds it to his Markan source.
In Matt 4:17 (cf., Mark 1:14-15) Matthew emphasizes the all
important kingdom as the content of Jesus' preaching and
thus drops Mark's evayyélov. Yet, in the first use of
evayyéilov THis Baotkelas (Matt 4:23), Matthew adds evayyéhov to
Mark's summary of Jesus' ministry (Mark 1:39); this is
because, as we have seen, Matthew is leading into the first
major block of Jesus' teachings, the sermon on the mount
(5:1-7:28) .50

Therefore, the defining nexus between the kingdom of
heaven and the Matthean evayyélov distinguishes it from the
evayyéllov of Paul and of Mark. The Pauline and Markan (and
Ignatian) priority of the cross and resurrection is not
denied. Yet the content of the Matthew's evayyéiov TiS
Baoikelas is centered on the salvation taught by Jesus, and
eventually enacted on the cross by Jesus. It is the message
of the Immanuel ("God-is-with-us") of 1:23 who is named

savior from sins (1:21) .5 This is the message that Jesus'

50koester, Ancient Christian Gospels, 12.

510. Betz, "Jesus' Gospel of the Kingdom" pages 53-74 in P.
Stuhlmacher, The Gospel and the Gospels (Grand Rapids: Eerdmans, 1991)
63-67.



101

disciples are to spread to "all nations" (27:18-20; cf.,

10:7) .

3. THE GOSPEL ACCORDING TO LUKE AND THE ACTS OF THE APOSTLES

With respect to Luke-Acts, we are immediately
confronted with the relative absence of the noun elayyéiiov.
To evayyéhor is not used at all in the Gospel of Luke; it is,
however, found twice in Acts (15:7, 20:24). Actually, the
occurrences in Acts—both in the context of speeches—provide
few clues about what exactly is being proclaimed to the
Gentiles in 15:7, and to "both Jews and Greeks" in 20:21.

When we observe how, in the Gospel, Luke has worked
with his Markan source, it becomes clear that he has made a
point of avoiding T0 evayyéiov.52 Thus, for example, we find
in Luke's version of Mark 8:35, he does not use the Markan
€vekev . . . Tol evayyédiov (Luke 9:25); and in the place of the
same phrase in Mark 10:29, Luke 18:29 has "for the sake of
the kingdom of God (evekev Tiis Bacieias ToL Oeol) ." As we have
seen, Matthew has avoided both these usages of TO evayyéAov
as well; but, again,—unlike Matthew—Luke does not use the
term in any other way in his Gospel.

Missing too are the Markan usages at 1:1 and 1:14-15.

In the prologue, Luke refers to his work as "an orderly

52H. Conzelmann, The Theology of St. Luke, G. Buswell, trans. (New
York: Harper & Row, 1961) 221; J. Fitzmyer, The Gospel According to
Luke, AB 28 (Garden City: Doubleday, 1981) 148.
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account" based on his own investigation into the beginnings
(TapMAONOVENKOTL drwbev mdoly akplpos kabeEfs) (1:3). So, Mark's
dpxn TOU evayyeiiov Inood Xpiotov (Mark 1:1) is transformed into
Luke's concern with presenting an accurate account based on
what was handed on (mapadidwpui) by those who were there at
the beginning (ol dm’ dpxiis avtémTat) (1:2). Moreover, in his
telling of the start of Jesus' ministry, Luke presents Jesus
as teaching in synagogues (4:15, 31) but does not give the
content of that teaching until 4:43 where it is identified
within a logion: "I must proclaim the kingdom of God
(evayyelicacBal pe del 1M Baoiielav Tob Beob . . ) . "S53

This use of evayyelilecbar brings to the fore the
question of Luke's sense of this verb. The verb occurs
frequently in Luke-Acts.% Taking into account the evident
avoidance of the noun in the light of Luke's overall
theology, Fitzmyer suggests that—except for the references
to Isaiah (4:16-21 and 7:22)—Luke does not mean for the
verb to be understood "in the etymological sense of

announcing/preaching good news" in either document.5% So,

53The NRSV has "the good news of the kingdom of God." This is the
reading in the JB and NAB as well. This common translation is striking;
as we shall see in my next step, the commentators generally refrain from
reading elayyedicacbai here and elsewhere as suggesting the specific
meaning of "good" news.

54Ten times in the Gospel (1:19, 2:10, 3:18, 4:18, 43, 7:22, 8:1,
9:6, 16:16, 20:1) and fifteen times in Acts (5:42, 8:4, 12, 25, 35, 40,
10:36, 11:20, 13:32, 14:7, 15; 14:21, 15:35, 16:10, 17:18). As we have
seen, it occurs only once in Matthew (11:5 [the Q 7:22 logion]) and not
at all in Mark. .

55pitzmyer, Luke, 148. The emphasis is mine. See Bultmann, New
Testament, 87; Conzelmann (Theology, 222), in treating this issue,



103
the Lukan meaning of evayyelilecbat becomes simply "to preach"
or "proclaim."

Therefore, it is not until Acts that we have the
Christian message ostensibly referred to as "good news" or
ngospel." Because the evayyéllov is the message of salvation
proclaimed by the Church, "Luke cannot use the term evayyéiLov
in the first part of his dual work, though indeed in the
second. "% Thus, in Acts 15:7 Peter is speaking in
Jerusalem and states it was God's choice that through him
rthe Gentiles would hear the message of the gospel and
become believers (8id ToD oTépatds pou dkoboal Ta €Ovn TOV Adyov Tob
evayyeiiov kal moTeboar) ." Also, in 20:24 Paul, speaking at
Miletus, describes his ministry received from Jesus Christ
as, "to testify to the gospel of God's grace (SiapapTupacbar T
evayyéaov THiS XdptTos ToD Beol) . "57 As we have seen especially
with Paul and Matthew, these uses of evayyé\ov in Acts,
especially 20:24, are abbreviations of the message intended
for the Lukan community.

Moreover, evayyélov with the genitive phrase in 20:24

(T6 ebayyéov Ths xdpLTos ToL Beob) provides clues to Luke's idea

speaks of John's preaching in 3:18 as simply a message and not 'gospel.'
Friedrich (TDNT II, 718) suggests the same understanding; however,
Friedrich is speaking of the historical ministry of Jesus in general and
relates it to Luke's accuracy in reporting that ministry as preaching
the kingdom of God. Friedrich concludes his remarks in this regard by
stating, "the presence of the kingdom of God means joy." Marxsen (Mark,
143) has the same general position with respect to elayyeAileofar in Luke.

56Marxsen, Mark, 143.

57In both 15:7 and 20:24 the NRSV has "good news" for 70 elayyélov.
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of gospel. This phrase is clearly paralleled by the phrase
6 Aéyos TS xdpLTos avTob in 14:3, 20:32 (cf., 13:42). Hence, as
we have seen with Matthew's ebayyélov Ths Baclieias, the Lukan
evayyélov THS xdpLTos Tov feob is a message that is announced and
preached (it certainly does not refer to either of the
documents Luke has written). This means that the speeches
woven through Acts are the natural loci for the content of
the evayyélov message. Thus, for example, Peter's Pentecost
sermon contains in 2:22-24 an outline of the salvation

events of Jesus!' life:

‘Incov Tov Nalwpatov, GvBpa dmodedelyuévor dmd Tob Beol €is LUAS
Suvdpeol kal Tépaol kal onpeiols ofs émoinoey &1 avrod 6 Beds év péow
vuEY kabws avtol oldaTte, ToUTov T1) wPLopévn Bouki} kai TpoyvwoeL Tob
Beol €xdoTov BLd XeLpds dvdpwy mpooTrEavTes dveilaTe, Ov O BedS
avéoTtnoer \Noas Tas wdlvas Tob BavdTov, kabdTL ovk v SuvaTov
kpaTeloBal avTov v’ avTod.

Jesus of Nazareth, a man attested to you by God with
deeds of power, wonders, and signs that God did through
him among you, as you yourselves know—this man, handed
over to you according to the definite plan and
foreknowledge of God, you crucified and killed by the
hands of those outside the law. But God raised him up,
having freed him from death, because it was impossible
for him to be held in its power.

This type of statement about the salvific events centered on
Jesus is a common feature in the six main mission speeches

in Acts.5 With variations in details, these confessional

S8pcts 2:22-24, 3:13-15, 4:10, 5:30-31, 10:39-41, 13:27-31.
Schweizer notes that the two later speeches of Paul to Gentiles (14:15-
17, 17:22-31) do not contain the Christ statement; they are replaced by
statements about God. E. Schweizer, "Concerning the Speeches in Acts,"
pages 208-216 in L. E. Keck and J. L. Martyn, eds., Studies in Luke-Acts
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statements all present Jesus' suffering, death and
resurrection as events in which God was intimately involved
—despite the actions of humanity in killing Jesus—for human
salvation. This salvation is the core of Luke's evayyéilov
Ths XdpLTOS TOU Beob .

Indeed, the Lukan use of SiapapTipopar ("testify," "bear
witness to") and O pdpTus ("witness") ties the salvation
message with the evayyélov Tiis xdpLTos Tob feov.5® We have
already noted the usage in Acts 20:24 in which Paul
identifies his ministry as "to testify to the gospel of
God's grace (Siapaptipacbal TO evayyélov THs XdpLTos Tob Beol) . " We
see, as well, in 23:11 Jesus appears to Paul and says, "just
as you have testified for me in Jerusalem, so you must bear
witness also in Rome (ws ydp SlepapTipw Ta Tepl €pol €is ’lepovoalny,

oUTw o€ Bel kal els Pouny paptupiical) . "% Other uses of SiapapTipopat

(Nashville: Abingdon, 1966) 213. For a recent full treatment of the
speeches see M. L. Soards, The Speeches in Acts: Their Content, Context,
and Concerns (Louisville: Westminster/John Knox, 1994).

59Because of their multiple use in Acts, I am concentrating my
energies here on diapaptipopar and 6 pdpTus. Other related terms are
paptiprov (Luke 5:14, 9:5, 21:13, Acts 4:33, 7:44), paptupia (Luke 22:71,
Acts 22:18); both terms refer to the testimony given by a witness or
witnesses. For paptupéw see below, n. 58. On these usages, see Ibid,
198.

60This use of papTupéw is one of the few Lukan uses of this verb in
reference to the ministry; except for two instances, all of the other
uses (Luke 4:22; Acts 6:3, 10:22, 13:22, 16:2, 22:5, 12, 26:5) refer to
various individuals (including Jesus in Luke 4:22) simply being well
spoken of by others. 1In 14:3 and 15:8, however, it is the Lord or God
who testifies to the divine activity; significantly, in 14:3 the Lord
"testified to the word of his grace by granting signs and wonders to be
done through them (papTupolvtt éml TO Aéyw Ths XdpLTos alrod, BLd6vTL onuela kal
TépaTa yiveoBar 8l TGV xelpdv atTdv) ." This seems a pointed reference to
Luke's 70 elayyé\ov Tiis xdpLTos 7ol Beol. See F. F. Bruce, The Acts of the
Apostles {(Grand Rapids: Eerdmans, 1990) 318.
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(8:25, 10:42, 18:5, 20:21; cf., 2:40), within narrative
transition summaries, are all linked directly with the
ministry of proclaiming the message.

Turning to O pdpTus in Luke-Acts, we see how it further
provides us a context for this ministry. At the end of the
Gospel, in Luke 24:48, the risen Jesus gives the Apostles
their commission: "You are witnesses of these things (upels
pdpTupes ToUTwy) . "  The antecedent of "these things" is the
salvific dying and rising of the Christ (24:46). This
commission is carried forward in the opening scene in Acts
with Jesus' final words before being taken up: "you will be
my witnesses in Jerusalem, in all Judea and Samaria, and to
the ends of the earth (€oecbé pov pdpTupes €v Te 'lepovocalni kal wdom)
Tovdaiq kat Zapapeiq kal éws éoxdTou TS yfis) * (1:8). 1In his turn,
during his conversion experience, Paul receives the same
commission from Jesus (26:16) .52

With these texts in mind, most telling for my purposes
are the obvious links between 0 pdptus and five of the six
summaries of the evayyélov within the speeches discussed

above. Thus, in 3:13, 5:32, 10:39, 41, and 13:31 the

61goards points out the vague identity of the witnesses in Luke-
Acts. As the Gospel ends, the Apostles are present, but we find others
present as well. Acts beginsg with the Apostles clearly referred as the
witnesses; as the narrative progresses, "witness" takes on a meaning
that included others besides the twelve. Soards, Speeches, 197-198.
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apostles, in their proclamation, are witnesses to the Jesus-
events of the EVAYYEALOV THS XAPLTOS TOU Beov . 62

Before leaving SiapapTipopar and O pdpTus it is vital to
point out that for Luke these terms—when referring to the
ministry—carry a twofold connotation.® On the one hand,
these terms refer to activity and people centered on the
historical facts of Jesus' life, death and resurrection.
This involves the Jesus-events having been "seen and heard"
in history (Acts 22:15). Hence, for example, it is
important that the one to replace Judas among the twelve be
someone who had been with Jesus and the Apostles from the
beginning: "one of these must become a witness with us to
his resurrection (pdpTupa TS dVaoTdoews avuTol ouv VULV yevéabal €éva
ToUTwWY) " (Acts 1:22b). The role of the testimony of an eye-
witness to the historical events is at issue. On the other
hand, there is at the same time a 'confessional' connotation
to Luke's uses of Siapaptipopat and O pdpTvs. Thus, in the
case of 1:22b, the testimony of the eye-witness to the
historical facts of Jesus also involves acceptance and

proclamation in faith the historical facts of the evayyéiiov.

®2peter's speech in 2:14-36 is the only one of the six speeches
that does not link 6 pdpTus directly to the summary of the clayyélov
message (2:22-24).

Moreover, in 10:41 we find a fragment of Luke 24:36-43 (cf.,
Trall. 9.1, Smyrn. 3.1-3): those who are witnesses are those who "ate
and drank with him after he rose from the dead."

63gee H. Strathman, "udpTus, K.T.\.," TDNT IV, 492-494.
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The Lukan evayyéllov THS XdpLTos Tol Beov, therefore, is the
message of salvation proclaimed by the Church as it fulfills
Jesus' last words before leaving them (Luke 24:47, Acts
1:8). This message of salvation is both confirmed by and

proclaimed by the testimony of the witnesses.

¢. THE REMAINDER OF THE NEW TESTATMENT
We find 70 evayyéiliov fourteen additional times in the
remainder of the NT.¢ A brief look at each of these is

necessary to complete this survey.

1. EPHESIANS

In his own letter to Ephesus, Ignatius tells the
Ephesians that "in every letter [Paul] makes mention of you
in Christ Jesus (év mdoTn) €MLOTOAT pvnuovevel LPAV €v XpLoT@ 'Inood) "
(12.2; cf., Eph 1:16). While, based on this reference, we
cannot say for certain that Ignatius knew the NT letter, it
is at least an indication that Ignatius was aware of the
Pauline tradition at Ephesus.*®5

The author of the NT Ephesians uses T0 evayyéilov four

times (1:13, 3:6, 6:15, 6:19) . For my purposes, the usage

64gph 1:13, 3:6, 6:15, 6:19; Col 1:5, 1:23; 2 Thess 1:8, 2:14; 1
Tim 1:11; 2 Tim 1:8, 1:10, 2:8; 1 Pet 4:17; Rev 14:6.

65gchoedel, Ignatius of Antioch, 73. Cf., R. Schnackenburg,
Ephesians, H. Heron, trans. (Edinburgh: T. & T. Clark, 1991) 33.

66With respect to 6:19, the textual support is somewhat uncertain
for the genitive phrase 70U elayyellov. Metzger (Textual Commentary, 610),
however, assigns it a "B" probability.
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at 3:6 is the most significant; I will turn to it last. 1In
1:13 the "gospel of your salvation (evayyélov Tiis owTnplas
puév) " has been heard proclaimed as "the word of truth
(dkovoavTes Tov Adyov Ths dAnfeias) ." Then, while continuing a
military equipment metaphor begun in 6:11, the author
alludes to Isa 52:7 and thus is able to refer to the "gospel
of peace (év étopaciq Tob evayyelov Tis elpvms) " in 6:15.97 It is
christ who is at the center of this gospel of peace (2:14,
17) .

Elsewhere, we have already observed in passing the
'revelation of the mystery' schema expressed in 3:5-6.°%8
Here, the author employs the schema specifically to present
Paul's mission to the Gentiles: the "mystery of Christ
(pvotmptov Tov XptoTolU) " has been made known, "that is, the
Gentiles have become fellow heirs, members of the same body,
and sharers in the promise in Christ Jesus through the
gospel (elval Ta €6vn ouykAnpovdpa kal cvoowpa kal ovppéroxa TAS
énayyelias €v XpoT® ’Inood dia Tod ebayyediov) ." The schema

functions theologically. Through the evayyéiov, "the plan of

We also find elayyeli{eoBa. in Eph 3:8: the author writes that he
went to the gentiles "to proclaim the unsearchable riches of Christ

(ebayyedicaoBar 10 dveEuxviacTov mholTos Tod XploTol) ." There is also a
participial usage at Eph 2:17: Jesus "came proclaiming peace (é\6wv
elmyyedicato elpfjymv) .* (my translation) .

67cf., Rom 10:15; Isa 52:7: "How beautiful upon the mountains are
the feet of the messenger who announces peace, who brings good news
(mdpeLpl os wpa €ml TOV Opéwr, ws Wodes ebayyellopévou drony elpiims, ws
elayyel(dpevos dyadd . ..)."
¢8Here, as Lihrmann points out, we find the verb dwokaiwTtw -
("reveal," v. 5); the viv of v. 5 represents the present time as end
time. Lihrmann, 124.
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the mystery hidden for ages in God (7 oikovopta Tob pvoTnpiov Tob
GTOKEKPUHLILEVOV ATO TGV aiwvwy év 7)) B€@) " is made available to the

Gentiles (3:9) .°°

2. COLOSSIANS

In the letter to the Colossians, the evayyéiov (1:5,
1:23) is a message of hope. Thus, in 1:5 it is "the hope
reserved for you in heaven, about which you have already
heard in the word of truth: the gospel that has come to you
(8La TTY €ATida THV dmokeLpévny VLY €v Tols ovpavols, TV mponkoloaTe év TG
AOY® TRiS dAnBelas Tod evayyeliov Tob mapdvTos €ls LuAs) . "7° Then, in
1:23, the author encourages the Christians to persevere in
the faith, "without shifting from the hope promised by the
gospel that you heard (un peTakiLvoUpevoL dmo TS €ATMi8os Tov
evayyehiov ob fkovoate) ." This hope (éinis) is the content of
the evayyélov: Christ is the "hope of glory (éimis Tiis 86Ens) "

(1:27) for those who have faith.7’® It is obvious that this

85rR. Schnackenburg, Ephesians, A Commentary. H. Heron, trans.
Edinburgh: T. & T. Clark, 1991.

The theme of the plan (1] oikovopia) of God is an Ignatian theme as
well. We find it at Eph. 18.1, 20.1; it is also found under the guise
of the "will" of God (76 Oé\pa: Rom. insc., Trall. 1.1, Pol. 8.1) and the
"purpose" of God (N yvwun: Eph. 3.2, Smyrn. 6.2, Pol. 8.1).

70The translation is mine. This is a clear parallel to Eph 1:13.

71g. Lohse, Colossians and Philemon, W. R. Poehlmann and R. J.
Karris, trans. (Philadelphia: Fortress, 1971) 66.

While there are gospel themes in the Christ-hymn of 1:15-20 such
as redemption through the cross (vv. 14, 20) the uses of elayyéhov do not
seem to be directly linked with this hymn.

With respect to Ignatius, "the gospel of the common hope (év Ty
etayyeNw Ths kowiis éAmidos) " (Phld. 5.2) is a favorite Ignatian theme.

This hope is centered on Jesus (Eph. 21.2; Magn. 11.1; Trall. insc.;
Phld. 11.2).
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is a preachededmyyéhov: in both uses, it is "the gospel you

heard."

3. 2 THESSALONIANS

Turning to 2 Thess, TO evayyélov occurs twice, 1:8 and
2:14. In 1:8 the author is speaking of the vengeance God
will inflict "on those who do not obey the gospel of our
Lord Jesus (Tols Wi Umakolouoly TG ebayyeliwy Tod kupiov MUAV 'Inood) . *72
This use of umakobw ("obey") with the dative suggests a total
surrender to the evayyéiov.’® Then, in 2:14, the author
refers to his ministry as the way in which God chose the
Thessalonians for salvation and sanctification "to which he
called you through our gospel (€is 0 ékdhecev LPds dLd Tov
evayyeaiov Nuov) . "7

We can safely assume that this evayyélov is the preached
message of salvation through Jesus. Because the passion and
resurrection of Jesus are never mentioned in this letter,
the salvation message presumably rests on the gospel that

Paul originally preached in Thessalonica (1 Thess 1:5, 2:2-

72R. Collins contrasts this T0 elayyélov Tob kuplov Npdv ’Incod with
Paul's phrase T0 evayyéhiov Tol XpioTol and points out that it is a new
phrase that represents a conscious shift on the part of the author from
the more personal rememberences of the past by Paul in 1 Thess toc an
emphasis on the furture coming of Jesus. It is, as well, an hapax
legomenon in the NT. R. F. Collins, "'The Gospel of Our Lord Jesus' (2
Thess 1,8) A Symbolic Shift of Paradigm," pages 426-440 in R. R.
Collins, ed., The Thessalonian Correspondence (Leuven: University Press,
1990) 439-440.

73BAGD, 837.

74The translation is mine.
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9). Moreover, it appears that in 2:15 the evayyélov is
referred to as at least part of "the traditions (n wapddoois) "
that the writer (as Paul) preached (cf., 3:6). Yet, it is
not the past that is important; rather, the message of the
evayyélov directs the Thessalonians to the future coming of

Jesus and the ultimate salvation he brings (2:1-17).

4. 1 & 2 TIMOTHY

With 2 Timothy we have the most unambiguous
presentation of the content of the evayyéhov outside of Paul
and Ignatius in early Christianity. We may regard first,
however, the single use of evayyélov in 1 Timothy 1:11. Here
the writer lists lawless actions, those "contrary to the
sound teaching that conforms to the glorious gospel of the
blessed God, which he entrusted to me (. . . Tf UyLaouvon
SL8aokaiiq dvTikeLTal kaTd TO €vayyéiov Tiis 86Ens Tod pakapiov Beod, O
€mMoTeWdNV éyw) " (1:10-11). The gospel sets the boundaries of
correct teaching. Again, the author is referring to the
gospel originally preached by Paul.

That gospel comes to the fore in 2 Timothy. The

exhortation of 1:8-11 merits a closer look:

un ov émaloxuwhis TO papTipov Tod Kupiov HUAY Unde éue Tov déopiov
auTol, dANd ovykakomdnoov T@ evayyeliw kaTd dvvaputy Oeod, Tob
owoavTos NUds kal kaléoavTos kKANoeL ayiq, oV kaTd Ta épya NUAV dAAG
kata 8lay mpdbeowv kal xdpiy, T 8obeloav Npiv év XploTd 'Inood mpd
Xpovwy aiwviwy, davepwbei oav 8€ viv did Tiis émdbaveias Tob cwTTipos
npev XploTtod ’Inood, katapyrioartos pév Tov Odvator PpuTicavrtos &¢
ony kal ddbapoiav Sia Tob ebayyeliov €ls O €TéONY éyw kNpuE kai
améoTolos Kal Siddokaios . . .
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Do not be ashamed, then, of the testimony about our
Lord or of me his prisoner, but join with me in
suffering for the gospel, relying on the power of God
who saved us and called us with a holy calling, not
according to our works but according to his own purpose
and grace. This grace was given to us in Christ Jesus
before the ages began, but it has now been revealed
through the appearing of our Savior Christ Jesus, who
abolished death and brought life and immortality to
light through the gospel. For this gospel I was
appointed a herald and an apostle and a teacher

The complex of themes which surrounds this use of T0
evayyélov calls for our attention. The author is imprisoned,
nguffering for the gospel" and depends on the grace that was
given in the past and revealed in the present, both through
the "savior Christ Jesus." This suffering in conjunction
with the evayyéllov is an important contact point between the
the Pastoral letters and Ignatius.?’® It is significant,
however, that the suffering—much less, the cross—of Jesus
is not mentioned in the Pastoral Epistles (the closest being
the reference to Jesus before Pilate in 1 Tim 6:13 and the
"saying" in 2 Tim 2:11). Thus, it seems that Christian
suffering is not so much grounded in the suffering of UJesus

as it is a result of being a herald of the gospel.’S

75A. T. Hanson, "The Theology of Suffering in the Pastoral
Epistles and Ignatius of Antioch," pages 694-696 in E. A. Livingstone,
ed., Studia Patristica XVII.2. (Oxford: Pergamon, 1982).

76C£., 1 Tim 1:19, 6:12; 2 Tim 2:3, 3:12, 4:5.

This last citation brings to the fore the use of 6 elayyehoTis
("preacher of the gospel") in 2 Tim 4:5. We find this word three times
in the NT: 2 Tim 4:5; in Acts 21:8 where the Apostles enter the house of
"Philip, the evangelist (eiceA@ovTes €is TOV olkov GLAiTTOV ToD ebayyehoTod) *; and
in Eph 4:11 where 6 ctayyeloTis is one of the ministries listed. D. Y.
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also, as I have already underscored with respect to the
use of davepbw in Ignatius, 2 Tim 1:9-10 ("This grace
through the gospel") depends on a confessional schema which
presents a contrast between "then" and "now" of salvation:
then it was hidden, now it is revealed in Jesus.’” It is
nthrough the gospel (8id Tob ebayyeliov) " that the grace which
was hidden in the past and revealed in Jesus abolishes death
and brings "life and immortality to light (kaTapynoavtos pev
Tov Bdvatov dwTioavtos 8¢ Lwny kal ddbapoiav) ." This particular
gospel theme centered on the abolishment of death is a
feature in the Ignatian star-hymn of Eph. 19.3.

The evayyéllov, then, is centered on the salvation
(expressed by the end-of-death/life/immortality theme)
accomplished by Jesus by his appearing in the world. This
is further confirmed by the confessional statement in 2 Tim
2:8-9a:

nnuoveve ‘Inootv XploTov éynyeppévor €k vekpiv, €k oméppaTtos Aauis,

KaTa TO €vayyéAov pov, €v ¢ kakomadld péxpL SECUEY WS KAKoUPYoS dANG
0 \6yos Tod Beob ol dédeTal:

Hadidian has suggested unconvincingly that at least in Eph 4:11, 6
€layyeMoTris refers to a specific ministry of gospel writer. D. Y.
Hadidian "tous de euangelistas in Eph 4,11," CBQ 28 (1966) 317-321. It
seems best to see this as a ministry of preaching subordinate to that of
apostles; however, the activity of the two ministries overlap. G.
Friedrich, "elayyelotds," TDNT II, 736-737.

77Cf£., Rom 16:25-26; Eph 3:5, 9-11; Col 1:26; Titus 1:2; and Rev

10:7 (see below). We have seen elsewhere that Lihrmann speaks of this
as a "Revelationsschema." Lihrmann, Das Offenbarungsverstdndinis, 124-
133.

With respect to our 2 Tim text, see M. Dibelius, H. Conzelmann,
The Pastoral Epistles, P. Buttolph, A. Yarbro, trans. (Hermeneia;
Philadelphia: Fortress, 1972) 99.
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Remember Jesus Christ, raised from the dead, a
descendant of David—that is my gospel, for which I
suffer hardship, even to the point of being chained
like a criminal. But the word of God is not chained.

This formula is based on the same sort of twofold
statement that we have seen with Rom 1:3-4.7% We know, as
well, that the theme of the lineage of David is a feature in
Ignatius' uses of Christological formulae.”’ Like Rom 1,
the 2 Tim 2:8 passage sets up a contrast between the earthly
existence of Jesus and his exultation, here suggested by
"raised from the dead." With respect to Ignatius, excepting
the 'David formula' in Trall. 9.1 (which is obviously a
fragment), all of the Ignatian passages which mention David
have the same function.

As we have seen in the inauthentic doxology of Rom
16:25-27 (cf., Rom 2:16), the author calls this message to
be remembered "my gospel (TO evayyéAidv pov)*; it is the reason
for his suffering and chains (v. 9a).®° Finally, the author
refers to the evayyélor as "the word of God (0 Adyos Tol Beob) "

that cannot be chained (v. 9b).

78Ibid., 108; E. Norden, Agnostos Theos, (Darmstadt:
Wissenschaftliche Buchgesellschaft, 1956) 381; 0. Cullmann, Les
Premiéres Confessions de foi Chrétiennes (Paris: Presses Universitaires
de France, 1948) 45.

75Eph. 18.2, 20.2; Rom. 7.3; Trall. 9.1; Smyrn. 1.1. Cf., Did.
9.2, which is a prayer over the eucharistic cup: "We give thanks to you,
our Father, for the holy vine of David your child, which you have made
known to us through Jesus your child (elxapLoTotpéyv oot, mdwep Npdv, Umep Ths
ayias aumélov Aaveid Tov wardds gov, fis €yvuploas HULv da Incol Tob maLdds cov?) .

80For this same theme see again 2 Tim 1:8, as well as Phil 1:12-
14; Eph 3:1 and, in Ignatius, Smyrn. 5.1.
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5. 1 PETER

while the use of 70 eVayyéllov at 1 Pet 4:17 seems linked
with several themes we have already encountered, the exact
nature of that gospel, much less its content, is difficult
to determine. Within a lengthy exhortation on the suffering
of Christians (chaps. 4-5) the author states that the time
of God's judgement has come; the "elder" then asks, "if it
[i.e., judgement] begins with us, what will be the end for
those who do not obey the gospel of God? (Tl TO TéloS TGV
ameltfolvTwy TH TOU Oeol evayyedi®;) " (4:17b). The disobedient are
those who are ostensibly within the "household of God" (v.
17a) yet have in actuality placed themselves outside the
household by rejecting the gospel.?!

In 2 Thess 1:8 we have already seen the theme of
disobedience toward the gospel and the divine response to
this disobedience. Yet, this is not a complete
correspondence with 1 Pet 4:17; for, in 2 Thess 1:8 there is
a sense that God's judgement is righting the injustice of
the persecution perpetrated by those who "do not know God

and do not obey the gospel of our Lord Jesus Christ." God's

811,. Goppelt, A Commentary on I Peter, F. Hahn, ed., J. E. Alsup,
trans. (Grand Rapids: Eerdmans, 1993) 332.

Indeed, the correspondence between the gospel and judgement
figures also in the use of clayyelilecbair in 4:5. Here, judgement of both
living and the dead is placed whithin the context of the good news
having been preached toc the dead. Presumably, this end-time judgement
thus includes both those who are living and those who have already died.
Ibid., 287.
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judgement in 1 Pet 4:17, on the other hand, functions simply
to "induce fear before God's exercise of judgement" upon the
church members who disobey the Gospel.??

What is more, the use of amelbéw ("disobey") is not so
much a reference to ethical demands linked with the gospel;
rather, to disobey the gospel is the opposite of to believe
in the gospel.?® It is significant that, as we have already
noted in passing, Ignatius uses dmelféw at Magn. 8.2 within
the context of his statement on the OT Prophets who, despite
being persecuted, are inspired "to convince the disobedient
that there is one God who manifested himself through Jesus
Christ, his son (els 70 mAnpodopndivaL Tous damelBodvtas, OTL €ls Beds
€oTy, O davepwioas €avtov dua ‘Incol XptoToh Tob ulod avTob) . " This
belief statement has direct ties with evayyéiov motifs; the
"disobedient" for Ignatius, as for 1 Peter, are those who

refuse to believe in the evayyéiov.

6. THE BOOK OF REVELATION
We cannot leave the NT without pausing to consider the

Revelation of John. Written in 95 or 96 C.E., Revelation is

821bia., 332.

83BAGD, 82; R. Bultmann, "dmelféw" TDNT VI 10-11. Thus, the usage
in Isa 65:2, which is taken up by Paul in Rom 10:21 and in Barn. 12.4.
See also 1 Pet 3:1 and John 3:36; Acts 14:2, 19:9; Rom 15:31. In 2
Thess 1:8, discussed above, we find | UTakolw instead of dwetbéw. The
meaning is essentially the same.
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thus proximate in time to Ignatius.® As for place, the
messages to the seven churches of Asia in Rev 2:1-3:22
suggest the same general sphere of influence as that of
Ignatius.®* The substantive euvayyéllov occurs once in
Revelation, in 14:6; and the verb evayyedil{w (i.e., in the
active voice) twice, in 10:7 and in 14:6 as well.?®®

It seems clear that the two uses of the verb evayyeiilw
refer to the proclamation of a message with ultimate import.
So, in 10:7 when the seventh angel blows his trumpet "the
mystery of God will be fulfilled, as he announced to his
servants the prophets (kal €éTeréodn TO puoTripLov Tobd Beod, ws
€MYYEALOEY TOUS €auTol BovAous Tous mpodriTas) . "e7

In Rev 14:6 we have both the verb and the substantive.
After the visions of the dragon and the woman, and the two
beasts in chapters 12 and 13, the seer recounts the vision
of the lamb on Zion with the 144,000 redeemed. Then the
seer describes "another angel flying in midheaven, with an

eternal gospel to proclaim to those who live on the earth

840n the dating of Revelation, see the discussion in A. Yarbro
Collins, Crisis and Catharsis: The Power of the Apocalypse,
(Philadelphia: Westminster, 1984) 54-83.

85D. Aune holds that the author is writing from Ephesus. D. Aune,
"The Social Matrix of the Apocalypse of John," BR 26 (1981) 27-28.

86These are the only occurrences in early Christianity of this
verb in the active voice. Cf., BAGD, 317.

87This is yet another example of the revelation schema we have
spoken of before (as in Lihrmann, Das Offenbarungsverstdndinis, 124-
133); here, the schema involves the "mystery" and the witness of the
pProphets in advance. For these themes in various configurations see Rom
16:25-26; Col 1:26; Barn. 5.6. Cf., 1 Pet 1:20; Heb 9:26b; 2 Clem 14:2;
and, in Ignatius, Magn. 8.2, 9.3; Phld. 5.2; Smyrn. 7.2.
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(dA\ov dyyerov TETOUEVOV €V PECOUPAVIILATL, EXOVTA €VAYYEALOV alwyLov
evayyerloat €mi TOUS Kabnpévous éml ThHs YAS ... " (14:6). Then there
follows the warning to fear God's judgement (v. 7).

This "eternal gospel" is to be distinguished from the
gospel of the Pauline and Synoptic traditions. It is
clearly not centered on the person of Jesus and his deeds;
rather, the evayyélov in Revelation refers to the message
about the end of the world with its concomitant, the
fulfillment of God's justice. This justice means good news
to the faithful and punishment to the nations. Thus, the
evayyéllor in Rev 14:6 (as well as in 10:7) is the message of
the ultimate triumph of the authority of God.?8®

Despite the proximity of time and locale to Ignatius,
there seems to be little in common between Ignatius and

Revelation with respect to the idea of the evayyéiov.

D. THE APOSTOLIC FATHERS

We now turn outside the NT and regard the final group
of witnesses to the idea of an e€vayyélov before Ignatius. 1In
these final paragraphs I will consider several documents

from the Apostolic Fathers.® As with the above discussion

883. M. Ford, Revelation RAB 38 (Garden City: Doubleday, 1975) 236;
and L. Cerfaux, "'L'Evangile é&ternel' (Apoc., XIV,6)." ETL 39 (1963)
672-681, 680.

89In this discussion I will treat the following documents: I
Clement, the Epistle of Barnabas, and the Didache. 1 have excluded
Hermas simply because the terms evayyéhov and evayyelilecbar are not. used in
that document. This is also true of Polycarp's letter to the
Philippians, which, in any case, is much later than Ignatius: P. N.
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of the NT, I will concentrate my energies on the use of 70

evayyéitor in these documents.

1. 1 CLEMENT
Generally accepted as the earliest document among the
Apostolic Fathers is 1 Clement, written ca. 96 C.E.°° 1In
this lengthy epistle, the word evayyélov is used once,
referring to Paul's message: Clement tells the Corinthians
to pick up Paul's epistle (47.1) and then asks them, "What
did he first write to you in the early days of [preaching]
the gospel? (T{ mp@Tov VULV év dpXT) TOL evayyeliov Eypaev;) " (47.2) .
This phrase can only refer to the beginning of Paul's
preaching ministry in Corinth.®! We find the same usage in
Paul's own epistles: in Phil 4:15 Paul speaks about leaving
Macedonia "in the early days of the gospel (év dpxij Tov

evayyeriov) ." Therefore, in his epistle Clement is asking the

Harrison has shown it to be two letters combined, the larger portion
being a letter written by Polycarp just before his death in the 150's.
P. N. Harrison, Polycarp's Two Epistles to the Philippians (Cambridge:
University Press, 1936) 16. As for the Martyrdom of Polycarp, not only
is it late, but also the usages in 1.1, 4.4, 19.1, 22.1 are all seen as
still later interpolations (see Koester, Ancient Christian Gospels, 20).
2 Clement and Diognetus are generally held to be later, well into the
period when the authority of the NT gospels comes to the fore. [Yet, in
the case of 2 Clement, there is a dissenting voice in K. P. Donfried who
holds that 2 Clement was written between 98-100 C.E. K. P. Donfried,
The Setting of Second Clement in Early Christianity (Leiden: E. J.
Brill, 1974) 1. This position is not generally accepted.]

90Koester, Ancient Christian Gospels, 15.

9lgee G. D. Fee, Paul's Letter to the Philippians (Grand Rapids:
Eerdmans, 1995) 439-441.

As for 1 Clem 47.2, Lightfoot (Apostolic Fathers, 1.2, 143)
suggests " . . . in the first days of the Gospel, soon after your
conversion."
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corinthians to return to the origins of their faith as found
in the preaching by Paul.

The use of the verb evayyeAilecbar in 1 Clem. 42.1 and 3
provides us with little more information: Jesus preached to
the Apostles who, in turn, "went out with the assurance of
the holy Spirit proclaiming that the kingdom of God is
coming (... peTa minpodopias mvevpaTos ayiov éENBov evayyel{duevoL, THY
Baciielav ToD Beod pélkewv épxeobar) " (42.3). Thus, as in the.
Synoptic tradition, especially Luke (8:1; cf., Matt 9:35;
Mark 6:6), the kingdom of God is part of the message
preached. Yet, the emphasis in 1 Clement is on the chain of
preaching from Jesus through the Apostles "for us (nuiv)"
(42.1) and not on the message or its content.

Moreover, there is no connection between the reference
to Paul's ministry in 47.2—or the reference to the kingdom
in 42.3—with what ostensibly are Synoptic Jesus-sayings
earlier in 1 Clem. 13.2 and 46.8. Even if it were certain
that Clement used written documents (i.e., the Synoptic
Gospels) as a source for these sayings, there is no
indication that he thinks of them as, in any way, "gospel."
Those "words of the Lord Jesus" (uviodnte TGV AOywv ToU Kupiou
‘Inoob [46.7; cf., 13.1]) are commandment (évtoAr}) and
precepts (mapdyyeipa) (13.3).°2 Clement gives us no other

clues with respect to his concept of gospel.

I2Koester gives two reasons for considering these sayings to be
from "the oral tradition": (a) the fact that there is no redactional



122

THE EPISTLE OF BARNABAS

Another epistle from approximately the same time, that
of Barnabas,®® refers to the evayyéillov twice (Barn. 5.9,

g.3) .9¢ Both evayyélov passages. concern a message to be
proclaimed (knpvooewv TO edayyélov avtod [5.9]1). It is
significant that the reference to the ebayyéhov in 5.9 is
part of an extended discourse on the passion of Jesus which
encompasses the whole of chapter five. The passion of Jesus
is one of atonement: O kUpLoS Tapadodval THv odpka €is kaTadbopdvy,
tva Th dd€oeL TAV dpapTidv aywobopey, 0 €oTwy €V TG alpaTt ToD pavTiopaTos
avtob (5.1; cf., 6.7, 7.2, 14.4-5). What is more, embedded
in chapter five, we have at least the echoes of a
confessional formula.?> After posing a rhetorical question

as to how Jesus came to suffer at the hands of humanity, the

evidence to link these sayings with the NT gospels, and (b) the
quotation formula (eimev) occurs in the past tense. Koester, Ancient
Christian Gospels, 15.

931,. W. Barnard, for example, dates Barnabas between 117-138 C.E.
L. W. Barnard, "Is the Epistle of Barnabas a Paschal Homily?" pages 73-
85 in L. W. Barnard, Studies in the Apostolic Fathers and Their
Background (New York: Schocken, 1966) 74; R. A. Kraft holds that it is
not possible to fix a date more precise than between 70 C.E. and 135.
The problem is the generally recognized composite nature of the text.

R. A. Kraft, "Barnabas and the Didache" vol 3 in R. M. Grant, ed. The
Apostolic Fathers: A New Translation and Commentary (New York: Thomas
Nelson, 1965) 42.

%4Barnabas uses the verb elayyeliecBar in 14.9 in what is virtually a
direct quote from Is. 61:1-2; there is, as well, a use of the participle
0 elayyelM{Spuevos in 8.3. Both refer to preaching; the 8.3 usage is tied
with the use of elayyéhov in 8.3.

%5Barnard (Studies, 82) states that "traces of credal formulae are
perhaps to be found in the Epistle; c¢f., v. 6-7, vii.2 and xv.9." In my
opinion, the strongest case can be made for 5.6-7.
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author responds with an imperative "Learn: (pdfete) ."%¢ Then

follows the content of what is to be learned:

ot mpodfiTaL, dm avTol éxovtes THW Xdplv, €ls alvTov émpodriTevoav
aﬁTog 8¢, Lva KaTapyﬁon TOV BdvaTov Kal Thv €K verdv avdoTaoLy 86(En,
&1L év oapkl €8eL auTov ¢avepw9nvaL UﬂEpELVGV tva Tols maTtpdow Thv
ewayye)uav amod®, kal aU'ros‘ €QUTE TOV AadV TOV KaLvOv eTOLpac_",wv
emdelkn éml Ths yiis dv, OTL THY avdoTaoly avTdS ToLioas KpLvet.

The prophets, after they had received special insight
[xdpts] from him, prophesied concerning him. And he
submitted so that he might break the power of Death and
demonstrate the resurrection from the dead—thus it ‘was
necessary for him to be manifested in flesh. Also (he
submitted) so that he might fulfill the promise to the
fathers and, while he was preparing the new people for
himself and while he was still on earth, to prove that
after he has brought about the resurrection he will
judge. (5.6-7)77

This fascinating pericope cannot be discussed in detail
here. What is necessary for my present purposes, however,
is to regard the apparent close proximity of themes in this
confessional summary to gospel motifs that we have already
seen.

The motifs of Jesus' coming in the flesh, salvific

suffering (Umopévw), and resurrection are indeed common

%6Barnabas is a witness to a thread of early Christianity that was
centered on conveying perfect knowledge (... iva petd Tiis mloTews UGV Tekelav
%anSTﬁvyv&my [1.5]). This is to be distinguished from later, more
fully formed gnosticisms with which the developing structure of
Christianity eventually clashed. This use of pavldvew is characteristic
of the author's rhetoric (e.g. 5.5, 6.9, 9.7, 14.4, 16.2, 16.7) which
serves to call attention to a particular bit of knowledge or insight
into God's will. R. Kraft lists twenty-six such terms which he calls
"Gnostic-Parenetic Terminology." R. Kraft, "Barnabas and the Didache"
24-26.

7Translation, Ibid. 94.
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threads. We also have another take on the revelation schema
that we have encountered elsewhere; here the Prophets
receive the grace to prophesy about Jesus in advance and
Jesus demonstrates (deikvupl) the resurrection through being
nmanifested in the flesh (év capki ... davepwbival) ."

with these gospel motifs before us, there is a slight
1ink with the evayyéiov: immediately after this summary, the
author speaks of Jesus as teaching and preaching to Israel
(5.8) and then choosing "his own apostles to preach his
gospel (0Te 8¢ Tous i8lovs dTOoTONOUS TOUS PEANOVTAS KNPUOOELY TO
evayyéiov avtod €€edé€aTo) ' and manifesting himself as God's son
(édavépwoer €auTdr elvar vidv Beod) (5.9). This allows the author
to speak of Jesus' coming in the flesh and suffering (vv.
10-14).

Moreover, within this same context there appears to be
a quotation of a Jesus-saying from the Synoptic tradition:
Jesus chose the apostles who were sinners to demonstrate
"that he came not to call the righteous but sinners (0TL o0k
MABev kaléoar Sikaiovs, AAAG ApapTwAovs) " (5.9; cf., Matt 9:13, Mark
2:17, Luke 5:32, 2 Clem. 2.4).°® Wwhile clearly presented as
coming from Jesus, this logion in Barnabas is not presented

as a quotation from a written text, gospel or otherwise. As

98Except for the first person singular in the opening verb, the
logion is identical in Matthew and Mark. Luke has a variant: otk é\fjivba
KaAéoar Bikalol dAG apapTwlois €is petdvolar. Koester, recognizing the wide
usage of this logion (with another variant in 1 Tim 1:15) states that it
is from the oral free tradtion of the community. Koester, Synoptische
Uberleiferung, 144-145.
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a saying of Jesus, however, it does seem to be included in
parnabas' idea of gospel. This is probable when we observe
this saying in its setting of the teaching and preaching of
Jesus and the apostles.

So, with respect to the epistle of Barnabas, we can be
certain that Jesus' "gospel" refers to a preached message;°
and we can be reasonably certain that that message contains
not only the salvific suffering/death/resurrection sequence,
but also the motif of Jesus' manifestation. It seems, as
well, that we must include teachings of Jesus in Barnabas'
idea of gospel. Overall, though, we have no indication that
the author of Barnabas knows the gospels of the NT (or any

other written text) as elvayyéAov.

3. THE DIDACHE
Even more than Barnabas, the Didache or "Teaching of
the Twelve Apostles" is a complex document. It is generally

recognized to be a composite of several sources, some dating

99Tt is clearly a preached message in 8.3 as well (ol édwkev Tod
elayyeriov THy éEovoiav . . . €ls 70 knplocewv) . This use of clayyéhov tells us
little more; it is also within an exposition on the passion of Jesus,
this time how Num. 19 "typifies" the passion of Jesus.
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to before or near the time of Ignatius.!°® The dating of its
final redaction, however, is still not agreed upon.?!°

The Didache has four references to evayyéiov (8.2, 11.3,
15.3, 15.4). The first of these (8.2) has attracted the
most attention because it introduces a version of the Lord's
prayer. After the instruction on baptism in chapter seven,
the author, in chapter eight, provides an exhortation on
fasting (v. 1) and prayer (vv. 2-3). On prayer the author
states, "Neither pray like the hypocrites, but as the Lord
commanded in his gospel (undé mpooevxeobe ws ol umokpiTal, AAN" (S
EkéNevoer O KUPLOS €V TG ebayyellw avutol) * (v. 2a). Then,
introduced with "pray like this: (oUTw mpooeuxeobe) ," the
author provides a version of the Lord's prayer that is much
the same as in Matt 6:9-13.

The second use of TO evayyéilov occurs in 11.3. 1In this
section on church order, the author states, "and concerning
apostles and prophets do the following according to the rule
of the gospel (mwepl 6 TV ATOOTOMWY Kal wpodnT@AV, kKaTa TO déyua Tov
evayyeliov oUTtw woujoaTte) . "  Immediately after we find a two-
part instruction, first on apostles (vv. 4-6), followed by a

more lengthy section on prophets (vv. 7-12). The

1001y a recent essay C. N. Jefford has suggested that Ignatius
used "traditions which have been preserved in the text of the Didache."
C. N. Jefford, "Did Ignatius of Antioch know the Didache?" pp 330-351 in
C. N. Jefford, ed. The Didache in Context (New York: E. J. Brill, 1995)
349. Jefford's conclusions are reasonable.

101as we shall see, the dates one assigns the Didache and its
redactions are the crux of the problem in its relationship to the gospel
traditions.



127
jpnstruction on apostles opens with a phrase that can be
understood in light of Matt 10:40 (0 8exdépevos Upds éue déxeTal . .
.):1°2 r"Let every apostle who comes to you be received as
the Lord (mds 8¢ dmoéoTolos €pxdpevos Tpos UPAS SexOMTw ws KupLos) "
(11.4) . The instruction on prophets opens with another
Matthean-sounding phrase: "Do not test or judge any prophet
speaking in a spirit, for every sin will be forgiven but
this sin will not be forgiven (kal wdvta wpodriTnVv Aaiodvta év
TVeUpPaTL oV TELpdoeTe oVBE BLakplvel Te® mdoa yap apaptia dbedioeTal, avrn &€
1) apapTia ovk ddebnoeTar) (11.7) .103

The final two occurrences of 70 evayyéiiov in the Didache

are found within an exhortation on community rules:

ENéyXETE BE AANIAOUS UT) €V OpYi), dAN’ €V elpnn WS EXETE éV TG
€VAYYEAW" KAl TavTL AOTOXOUWTL KATA TOU €TEépou PUNdeLS AAAE(iTw Unde
Tap’ VPOV dKOVETw, €ws OV pHeTavoroT. Tas 8¢ evxas LGV kal Tas
élenpooivas kal mdoas Tas mpdEEls oUTw TOLNOATE, WS EXETE €V TR
evayyeriy ToU kuplov NGV,

And admonish one another not in anger but in peace as
you have it in the gospel; and let no one speak who has
done wrong against another, nor let that one hear from
you until he repents. And your prayers and alms and
all your acts do them as you have it in the gospel of
our Lord. (15.3)

What are we to make of all of this? The problem
becomes more complex when we consider the string of
teaching-sayings in 1.3-6, most of which are elsewhere

(i.e., in Matthew or Luke) attributed to Jesus. So, we have

1020f , Luke 10:16, John 13:20.
103¢f ., Matt 12:31.
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our usual two-edged question before us: is the author of
the Didache referring to a written document—a gospel—when
speaking of the evayyélov? and, whether the author is or is
not referring to a written text of a gospel, what is the
content of that evayyéiiov?

with respect to the first edge of the question, one is
confronted with the perennial difficulty of dating the
various redactions of the Didache. A fully argued answer to
that question is not possible here. It seems reasonable,
however, that the usages of TO eVayyélov are from the final
author of the Didache.l% This means that at least the idea
of a gospel as an authoritative text was added to a document
which originally witnessed to oral traditions. Thus, the
final redactor wished to support the oral traditions in the
Didache with the authority carried by a (by then recognized)
gospel text.

Hence, the usage in 8.2 that introduces the Lord's
prayer need not refer to a gospel text. Indeed, as Koester
points out, the past tense of the verb (ws ékéleuoev O kUpLOS)
makes it highly unlikely that this refers to a written

gospel (not to mention the fact that this prayer would

104gee K. Niederwimmer, Die Didache (KEK, KAV 1; Gottingen:
Vandenhoeck & Ruprecht, 1988) 168-69. Koester states that "there is no
external evidence which would force a date of the final composition of
the Didache before the end of the 2nd century . . ." H. Koester,
Ancient Christian Gospels, 17, n. 2.
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certainly be commonly memorized among Christians of the
time) .1%°

what is more, the rather distant affinity between the
exhortations (on the treatment of apostles and prophets) and
Matthean sayings after the 11.3 elayyéiov passage (11.3-12)
presents a strong case for early contact with oral
traditions which were later incorporated into written gospel
texts (and given their authority by the later redactor: "do
the following according to the rule of the gospel" [kaTd TO
86ypa ToU ebayyeiov ouTw moloate]l 11.3) . Likewise, it seems
most probable that the references to T0 evayyélov in chapter
15 stem from the late redaction.% Lastly, all of this is
further confirmed by presence of the disparate collection of
teachings in 1.3-6.

As for the content of this evayyéaov in the Didache, the
above approach makes this question less crucial for my
present study. What is clear, however, is the fact that the
passion and resurrection of Jesus are never mentioned in the
Didache. Thus, no matter the origin of the usage of the

word in the Didache, the content the evayyélov as presented

1051pid., 16. Jefford states that because of the prayer's
stylized and relatively fixed form, "one can hardly determine the source
behind the Didache's versions of the 'Lord's Prayer.'" C. N. Jefford,
The Sayings of Jesus in the Teaching of the Twelve Apostles (Leiden:
Brill, 1989) 138.

106por Jefford the last redaction of the Didache occured as early
as soon after the final version of Matthew. Ibid., 145. It seems a
date after 150, however, would best fit the idea of a gospel as an
authoritative text.
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there is composed of teachings of "the Lord." This fact
alone argues strongly for the use of evayyélior in the Didache
as a later addition; for, even in the foregoing survey, we
have seen the close connection between the passion and

resurrection of Jesus with the earliest articulations of the

gospel message.

E. SUMMARY: THE GOSPEL OF IGNATIUS AMONG THE GOSPELS

Having highlighted the content of Ignatius' gospel and
surveyed the idea of 70 ebayyéilov in the broader world of
early Christianity, it is now valuable to draw conclusions
with respect to Ignatius' gospel within its early Christian
matrix. At this point in this study these conclusions are
meant not only to collate information gained so far, but
they also serve to introduce a closer treatment of many of
the same issues in the following chapters. 1In this sense,
therefore, these conclusions are preliminary.

In general, the most obvious common ground in virtually
all of the documents we have considered is the preached
nature of the evayyéiiov. This quality is most dominant in
the Pauline corpus. We find the same quality (albeit in
various contexts) in the Synoptic Gospels, especially strong
in Acts, and the remainder of the NT. Finally, in the
Apostolic Fathers, the oral nature is also dominant: it is
not until the later redactions in the Apostolic Fathers

(ie., the Didache) that we begin to see the idea of a gospel
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text. Ignatius' gospel is no exception in this emphasis on
oral, preached message.

This oral, preached characteristic means that
expressions of the gospel message encompasses various
nuances with particular motifs and themes being emphasized
or not depending on the author's purpose. The clearest
example of this is seen in the variations of the two Pauline
statements of Rom 1:2-4 and 1 Cor 15:1-5.

Yet, the presumably formulaic nature of those Pauline
texts—not to mention formulae and schemata we have seen
elsewhere—at the same time strongly suggests a tendency to
fix the message. This tendency is evident in Ignatius.

Even through our initial approach to the Ignatian evayyéiiov,
we have observed that while for the bishop the evayyéiiov
appears to be an oral message, the specific motifs that make
up that message seem to be more invariable than in Paul:
Ignatius' evayyélov is specifically defined by the salvific
mabés and davdoTacls of Jesus. For Ignatius, Jesus is the
content of the evayyélov: Jesus' salvific passion and
resurrection (along with his coming/manifestation) are the
furthest outlines of that content. Hence, what I have
referred to as "traditional" or "pre-formed" material in the
Ignatian letters appears to have been more directly
subordinated to Ignatius' central message of the mafdés and
dvdoTaots. As we will observe more fully in the following

Chapters, Ignatius structures the material he has received
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to serve his often polemical purpose, as well as to serve
his idea of the evayyéhov.

Thus, we can say that in general Ignatius' idea of the
gospel is most like Paul in that the evayyéliov is preached.
paul's basic message of the salvation through the events of
Jesus' life is the same as well; but for Ignatius those
events are more starkly distinct. We will continue to
observe, however, that Ignatius' strongest affinity (linked
to the evayyélov or not) with Paul is rhetorical. By
rhetorical I refer to Pauline expressions and occasional
all-but-direct quotations which are a feature in the
Ignatian corpus (e.g., Eph. 18.1 [cf., 1 Cor 1:19-23]).

With respect to the idea of T0 evayyélov in the Synoptic
tradition, we are confronted with the uniqueness of each of
the three (or four, to include Acts) documents. We have
seen how, even though Mark is in clear continuity with
Paul's concept of the evayyéllov as centered on Jesus and the
salvific events of his death and resurrection, Mark's idea
of the evayyéiov is broadened to include the events of the
narrative that encompasses the message by and about Jesus.

The situation with Matthew is more pressing because of
the often discussed Matthean-sounding passages in Ignatius
(e.g., Eph. 14.2 [Matt 12:33], Smyrm. 1.1 [Matt 3:15], Pol.
2.2 [Matt 10:16]). While it is probable that Ignatius is
dependent on written (or oral) Matthean traditions

(especially with respect to the Matthew-like Jesus logia),
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it is just as clear that Ignatius does not consider this
presumed source as, in any way, gospel. Moreover, while the
galvific suffering, death and resurrection of Jesus are
portrayed in Matthew's Gospel, the idea of the Matthean
evayyéhov Ths Baotieias more specifically includes the teachings
of Jesus. In this, Matthew's idea of the elvayyélov is in
clear distinction from that of Ignatius. Indeed, as we will
observe, even though Ignatius presents Jesus as the "only
teacher" (Magn. 9.1; cf., Matt 23:8) he does not provide any
teachings that are linked with Jesus (much less the
evayyéilov) . Again, the strongest connection between the
Matthean and Ignatian ideas of gospel is that both see it as
a preached message of salvation.

Turning to Luke-Acts, we find the same preached
characteristic, especially in Acts. There are as well
links with Ignatian motifs and themes in the kerygmatic
outlines embedded in the the speeches of Acts; these,
however, are primarily the death/resurrection motifs that
are common in most of our documents. More than this, we
cannot draw other clear affinities between the Lukan and
Ignatian concepts of the evayyéiov.

In the deutero-Pauline letters (Ephesians, Colossians,
2 Thessalonians, 1 and 2 Timothy), perhaps because of their
ultimate connection with Paul, we begin once more to find
Ignatian evayyéilov themes. While the salvific suffering/

death/resurrection sequence of motifs is often not
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explicitly present in these letters, the complex of
surrounding themes at least suggest these motifs. So, for
example, in Colossians we find such Ignatian themes as hope
centered on the evayyéhov (1:5, 1:23; cf., Eph. 21.2, Magn.
11.1, Phld. 5.2, etc.); we see as well the attending themes
of obedience to the evayyé\lov (2 Thess 1.8; cf., 1 Pet 4:17,
Magn. 8.2), suffering for the gospel (2 Tim 1:9, 2:8-9; cf.,
Mark 8:35, 10:29, Eph. insc, Magn. 5.2, 9.2, Smyrn. 5.1).
Again, to reiterate, in all of these documents, we have
noted the oral, preached nature of the evayyéiiov.

With the Apostolic Fathers we have encountered further
shifts in the idea of 70 evayyéaov. Aside from observing the
presence of a preached gospel, we gained little additional
insight from considering 1 Clement. Barnabas, on the other
hand, presents a more nuanced idea of the preached evayyélov.
That gospel encompasses not only the salvific
suffering/death/resurrection sequence, but it also includes
—like Matthew—the teachings of Jesus (not to mention the
manifestation schema which I will highlight below) .

Finally, the Didache, in its present state, exhibits the
first indications we have encountered of a gospel text
invested with normative authority. It is notable, as well,
that the Didache does not mention the
suffering/death/resurrection of Jesus.

Taking into consideration all the documents we have

discussed, there are several other contact points with
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I1gnatius which need to be recapitulated here. First, we
have occasionally noticed the theme of the lineage of David
linked with the evayyélov (Rom 1:3, 2 Tim 2:8; cf., Eph.
18.2, 20.2, Trall. 9.1, Rom. 7.3, Smyrn. 1.1). Not only is
this a Christological theme, but the mention of David, as
well as other historical personages (Mary: Eph. 7.2, 18.2,
Magn. 11.1, Trall. 9.1; Pilate: Magn. 11; and Herod: Smyrn.
1.2), serves to confirm the reality of the salvation events.
It is clear that for Ignatius the figures of the OT Prophets
serve the same function (Magn. 8.2, 9.3, Phid. 5.2, 9.1-2,
Smyrn. 7.2; cf., Barn. 5.6-7).

A second and more important contact point is the often
expressed complex of themes that surround the motif of
Jesus' manifestation in the world. We have seen that the
mapovoia is a motif of the Ignatian evayyéiov (Phld. 9.2) and
how this motif has different facets for Ignatius (mdpeLpL:
Magn. 9.2; dalvw: Magn. 6.1; dbavepéw: Eph. 19.2-3; yéwwnols:
Magn. 11.1). We have found this revelation schema with
various nuances often connected with the evayyéiov, or at
least with its motifs (Rom 16:25-26; Eph 3:5, 9-10; 2 Tim
1:9b-10; Col 1:26; 1 Pet 1:20; 2 Clem. 14.2, Barn. 5.6-7).

Third, I have highlighted various terms and phrases
which serve as "intramural abbreviations." We have seen how
Paul's uses of 70 ebayyéhov itself, along with TO €bayyéhov Tob
Beod and TO evayyéiov Tob XpioTol, are abbreviations of the full

message for those within the circle of Paul's influence. So
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too, we have Matthew's T0 evayyéAov Tiis Baoctdeias and Luke's T
eanwéMOVTﬂsxdpnog1oﬁ6aﬁL both of which function in the
game manner. As we move into a closer examination of the
Ignatian gospel environment, we will observe the same sort

of in-house language to refer to the gospel.

As I have stated, these concluding paragraphs introduce
the following chapters. We are now equiped to return
specifically to Ignatius' evayyélov and examine its internal
environment and, eventually, its function in Ignatius’

theological world view.



CHAPTER III

THE ENVIRONMENT OF THE IGNATIAN GOSPEL

We have established the lineaments of the gospel of
Ignatius and have placed it within its historical context.
Even with the relatively few occurrences of the word in the
seven letters, it is evident that the evayyélov for Ignatius
is not identified with written texts. Hence, as we have
seen, it appears to be a preached gospel.! With this
statement before us, it is now necessary to push a bit
further and explore the broader environment that frames the
Ignatian idea of gospel and its transmission within the
seven letter corpus.

Thus, in the pages to follow, I will treat the Ignatian
preached gospel by paying particular attention to the
situation or environment within which the gospel is
expressed in Ignatius' letters. First I will examine the
Ignatian verbs of gospel transmission as well as acceptance;

next, I will turn to specific phrases and expressions which

las we have seen, this is Koester's position; Koester indeed holds
that while Ignatius knew of synoptic material through an older "free
tradition," the Ignatian gospel is entirely oral. As I suggested in the
preceding conclusions, it seems reasonable that Ignatius does know
Matthean traditions, but does not give them the authority he gives the
preached tradition; in short, he does not call them "T0 etayyélov."
Koester, Synoptische Uberlieferung, 6-12, 60; Idem, Ancient Christian
Gospels, 7-8; cf., most recently, Gundry, "EYAITEAION," 324-325.

137
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give evidence as to how Ignatius presumes the history and
teachings of Jesus are disseminated. My goal is to gain a
clearer sense of the environment in which the Ignatian
gospel is transmitted. This environment will tell us much
about the contours of the Jesus traditions Ignatius is

invoking as TO €vayyéiov.

A. VERBS OF TRANSMISSION AND ACCEPTANCE

one of the consistent characteristics that emerges from
the Ignatian passages centered on evayyélov is the orality—
implied or expressed —of the gospel message. It is a
preached gospel. 1In recognizing this, what is immediately
striking is the fact that, while Ignatius appears to
distance himself from written texts (thus suggesting an oral
context), he never uses one of the verbs of oral
proclamation, evayyeiilecBar, that is such a strong feature in
the earliest expressions of gospel activity, i.e., the

Pauline tradition.2? It is appropriate at this point,

2Thus far in this study we have observed the close affinity that
Ignatius has with Paul. In the genuine letters, Paul uses the verb
ebayyehileoBar some nineteen times. While often having a more generic
sense of "to inform," or to pass on information (as in 1 Thess 3:6),
elayyelifeobar is also used by Paul in the precise sense of preaching the
gospel (as in Rom. 1:15, 15:20; 1 Cor 1:17; 2 Cor 10:16; Gal. 1:8-9).
What is more, in two instances, for emphasis, Paul links the action with
the content in the phrase etayyeiifeobal 70 evayyélov (1 Cor 15:1; 2 Cor
11:7). See H. Friedrich, "evayyeiilopai, k.TA." TDNT II (1964) 707-737; on
ebayyerieobar specifically, ibid. 720.
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therefore, to pay attention to Ignatian verbs of
proclamation, commitment, or preaching.?3

As we have seen, the evayyélov is for Ignatius
intimately linked with the Prophets of the OT. 1In all of
the eight instances treated above, only the engaging passage
in Phld. 8.2 does not explicitly mention the Prophets.*
Moreover, in two of these instances, our eye is drawn to the
verb which describes the prophetic action in relation to the
gospel of Jesus. We have already seen as well that in Phld.
5.2 Ignatius states that the Prophets are held in esteem
because they announced (katayyé\w) and hoped in the gospel
of Jesus. Then, in Phld. 9.2., the Prophets made an
announcement (katayyé\w) with Jesus in view. Katayyé\Mw for
Ignatius thus refers to both a thing (the evayyéiiov in 5.2)
and a person (Jesus in 9.2); both referents are ultimately
the same.

We see the same sort of usage in 1 Cor 2:1 in which

Paul speaks about the way he came among the Corinthians

3pgain, it is striking that Ignatius uses a NT term for preaching,
knploow, only once, in Phld. 7.2. Referring to the action of the Spirit
in his own ministry Ignatius states, "but the spirit was preaching and
saying this . . . (70 8¢ mvelpa éxripuogev Aéyov 7dde) ." This passage will be
important to my discussion of Ignatius' own ministry to the gospel.

Moreover, Ignatius' use of papTupéw (Eph. 12.2; Trall. 12.3; Phld.
5.2, 6.3, 7.2, 11.1) has certainly not yet modulated into "martyr." See
H. F. von Campenhausen, Die Idee des Martyriums in der alten Kirche
(Géttingen: Vandenhoeck & Ruprecht, 1964) 68, 74; Strathmann, "pdptus
K.TA." TDNT, IV 504-508.

4This is clear when one considers Phld. 5.1-2 and Phld. 9.2a-b as
sense units. As for Phid. 8.2, the prophets are included in the written
archives, the scripture.
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nannouncing to you the mystery of God (katayyé\wv Duiv 10
'nnTﬁm0V1Dﬁ€kOD);" this mystery is "Jesus Christ, and him
crucified" (2:2). We see as well the usage in 1 Cor 9:14:
paul is referring to a Jesus logion about those who proclaim
(kaTayyé\w) the gospel should make their living by the
gospel. Yet in 9:16, Paul speaks of himself as preaching
the gospel by using evayyedi{wpar rather than katayyéNw. It
seems safe to say that for Paul—whose Corinthian
correspondence has greatly influenced Ignatius—the two
words overlap.

Thus, for Ignatius, the OT Prophets announced the
evayyéllor in the past. But, as I have suggested, Ignatius'
view of the evayyélov includes the present church. My next
step, then, is to examine the transmission of the evayyéaov
in the Ignatian corpus. In short, my question is: how does
Ignatius speak of gospel announcing and commitment by
Christians within his circle of influence?

At first glance, it seems that paying attention to the
use of mMoTelw ("believe") would provide insight into
Ignatius' gospel.5 Yet, one quickly discovers that the
Ignatian use of moTelw is so diffuse that few specifics can
be observed with respect to its object and the evayyéaov. We
have, though, the formula in Trall. 2.1b, "that by believing

in his death, you might escape death (lva moTeboavTes €is TOV

SMagn. 6.1, 10.3; Trall. 2.1, 9.2; Rom. 8.2, 10.2; pPhid. 5.2, 8.1-
2, 9.1-2; Smyrn. 3.1-2, 6.1; Pol. 7.3.
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edwmovcdﬁoﬁTbdﬂo&uﬁfvéx¢ﬁwﬂf)." This statement—which
describes the passion of Jesus as salvific (as in Rom. 6.1,
smyrn. 2, Pol. 3.2)—is presented as the consequence of
n1iving not according to humanity but according to Jesus
christ, who died for our sake (oU kata dvBpwmov {GVTes, dANA KaTd
Incodv XpLoTov Tov 8L” fipds dmobavdvra) * (Trall. 2.1a).° Aside
from Trall. 2.1, Ignatius states, "I believe in the grace of
Jesus Christ (moTevw T XdptTL ’Inoov XpioTod) * (Phld. 8.1).7
Finally, we have two uses of ToOTebw in the vicinity of
important expressions of gospel content, Trall. 9.2 and
phlid. 9.2. These, however, are generalized comments on
faith with no specific content.

Somewhat more valuable for our purposes is the

exhortation found in Eph. 14.2:

oUdeLS TOTLY €MayYeEAOIEVOS apapTdreL, oUBE dydTny KEKTNUEVOS WLOEL.
dbavepor TO 8évdpor dmd TOD Kapmob aUToD. OUTWS ol €mayyeAdpevoL
XpLoTob elvaL 8L’ v mpdocovoly éddricovTal. ov ydp viv émayyeiias To
€pyov, dAN’ év Suvdpel TioTews édv TiS €Upedi) e€ls TéoS.

No one who professes faith, sins; nor does the one who
has obtained love, hate. The tree is known by its
fruits; so, those who profess to be of Christ will be
seen through their deeds. For the deed is not in

These descriptions of the salvation brought by Jesus' suffering
oL’ Muds will be treated further along, in Part Two.

Another feature in Ignatius' gospel rehtoric is "{dw xata ... "
phrases. These will figure in my discussion of the elayyé\ov and its
opponents.

"As we have already seen, ToTelw in Phld. 8.1 does not have the
elayyélov as its object; rather, it is the inclusion in the archives or
gospel of the unnamed subject of controversy that is the object of
mMoTely .
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professing only now, but being found in the power of
faith to the end.

This passage is centered on the word €mayyéMopatr ("profess")
and is a continuation of 14.1 in which Ignatius is exhorting
the Ephesians to have "perfect faith towards Jesus Christ
(¢av Telelws €ls 'Inoolv XpioTov éxnTe T wloTv) ."  With the object
of émayyé\opalr as "faith" or "being of Christ", the point of
the argument here is to link an oral faith commitment with
actions which are the fruit of that profession. The faith
profession is only genuine if it lasts "to the end." Yet,
this is not announcing or preaching per se; it is, rather, a
personal faith commitment. We see only a suggestion of
specifically gospel commitment in this profession.?

The most we may say here is to point out that the faith
profession is clearly not simply a statement of belief;
rather it involves a perservering way of life that has faith
in the salvation by Jesus as its center. 1In this sense, the
profession is centered on the gospel; the gospel is
announced through the actions of believers.

While there is only a suggestion of gospel commitment

connected with moTelw and émayyélopar, gospel motifs are

8Still, in Phld. 5.2 the OT Prophets, who announced the elayyé\ov
in advance, are hoping and waiting for Christ "in whom by faith they
also obtain salvation, being in union with Jesus Christ (év ¢ xal
moTeloavTes éowbmoav, év évdémT Incod XpioTol dvtes) .  Thus, we see the same
themes of "faith" and "being of Christ" at work. On an other level, it
is noteworthy that the only other use of éwayyéMopat in the sense of "to
profess" in early Christianity occurs in 1 Tim 2.10 in which women who
profess reverence for God (émayyelopévais BeooéPerav) are to put that
reverence into good deeds (8. épywv ayabiv) .
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clearly connected with the Ignatian use of m\npodopéw ("fully
convince").? 1In Magn. 8.2 we see a lesser connection: the
prophets are inspired by Jesus' grace "that the disobedient
might be fully convinced that there is one God who
manifested himself through Jesus Christ, his son (els 70
mnpodopndivar Tols dmelbodvtas, 8T €ls Beds éoTv, 6 davepwoas éavTdy dLa
'Inood XptoTod ToL viod avTod) ." As we have observed above, this
statement is a repetition not only of the particular term
found in Eph. 19.3 ("God was manifested as human [... 6eod
avbpwmivws davepovpévov . . .1"), but it also is a different
formulation of a gospel motif, the wapovoia of Jesus which we
saw the prophets announcing in Phld. 9.2. It follows, as
well, that Ignatius has in mind the same prophetic
announcing of the evayyélov in Phld. 5.2.

In Magn. 11.1, however, the link between wAnpodopéw and
the evayyélov is clear. Using the perfect passive
infinitive, Ignatius exhorts the Magnesians "to be fully
convinced of the birth and passion and resurrection which
took place at the time of the procuratorship of Pontius
Pilate (memAnpodopiiobaL év T yevvioel kal TG wdbel kal T dvaoTdoel T
Yevopévn €v kaip® ThS nyepovias Tovtiov IIiddTov) . * Here we have,
with little elaboration, the three events that are a summary
of the Ignatian e€vayyéhiov. The motif of the mapovoia is

presented under the guise of the yéwwnois of Jesus. Ignatius

SMagn. 8.2, 11.1; pPhld. insc.; Smyrn. 1.1.
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is thus presenting the gospel in response to what he calls
nvain teaching (kevobofia)"; and to strengthen his argument,
he preSents an historical figure as the context for the
gospel events. So, in the following phrase he—using
typical Ignatian terminology'’—is able to name the events as
ntruly and certainly done by Jesus Christ, our hope
(mpaxBévta dAnBis kal BeBaiws Umo ‘Inood XpioTod, Ths éAmidos Mudv) . "

IMMAnpodopéw functions in the same way in Smyrn. 1.1.
Here it is used to introduce another, more elaborate
Christological summary of faith that has gospel motifs at
its core. 1In a vivid phrase, Ignatius recognizes that the
Smyrnaeans have an "immovable faith as if nailed on the
cross of the lord Jesus Christ (év dkuwnitw mioTeL, domep
kabnAwpérovs év TG oTavpop Tov kupiov ’Inood XptoToV) "; they are fully
"convinced as to our Lord (that he is) truly of the family
of David according to the flesh. . . (memAnpodopnuévous €is TOV
KupLov MUY, dAnbs Ovta ék yévous Aauveid kaTd odpka . ..) ."? Then
follows the belief summary, punctuated throughout with the
adverb dAnfds, in which Ignatius develops the core gospel
motifs of advent, passion, resurrection into a full faith
statement. We will have occasion to return to this

important text (as well as to those above); here I simply

10as we have seen Ignatius consistently emphasizes the reality of
the Jesus events with the word d\nbis (Eph. 17.2; Trall. 9.1 [three
times], 9.2; Rom. 8.2; Smyrn. 1.1 [bis], 1.2, 2.1 [bis]).
llTranslation, Schoedel, Ignatius of Antioch, 220.



145
wish to highlight the commitment to the €layyéhov that is
signified by Ignatius' use of mAnpodopéw in these passages.

There is one remaining Ignatian use of mwAnpodopéw to
consider. In the inscription of the Philadelphian letter,

Ignatius addresses the church as

. . . Opaopévy €v opovoiq Beol kai dyailwpévny év TG Tdbel Tob Kupiov
NUOV ddLakpiTws kal év Tf dvaoTdoel avuTol memAnpodopnuévny €v mavti
éNéeL.

established in harmony of God, and rejoicing in
the passion of our lord without wavering, and is fully
convinced in the resurrection in all mercy.

Again, we see the familiar pivotal gospel events of passion
and resurrection (here without the mwapovoia). Especially
noteworthy, however, is the affinity between this statement
and 1 Clem. 42.3, a passage which presents the Apostles as
foundation for church organization. 1 Clement 42 begins
with a reference to the Apostles having received the gospel
message from Jesus for the church (42.1); they were "fully
convinced through the resurrection of our lord Jesus Christ
(TAnpodopnPévTes BLa THS dvaoTdoews ToU kupiov Nuav ‘Inood Xpiotod) " and
went forth preaching the gospel of the kingdom of God
(42.3). The conviction arising from witnessing the
resurrection of Jesus is the impetus for the apostles'’
preaching. This affinity is not grammatically exact, and
there is no direct link between Ignatius and Clement; yet,
on the strength of these two citations it seems valid to

suggest that 'being convinced' of the Jesus events,
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especially the resurrection, is a formula that expresses a
foundational experience in the faith commitment of
christians at the turn of the second century.?!?

We may return, as well, to Ignatius' use of OpolOYéw
(rconfess"). Of the three Ignatian usages of oOpoloyéw (Magn.
8.1; Smyrn. 5.2, 7.1) two have as their object some
reference to the content of faith and appear "to have a more
technical significance."'®* In Smyrn. 5.2 Ignatius states
that his opponents are praising him while they "blaspheme my
Lord by not confessing him as bearing flesh (Tov 8¢ kupLév pov
Braocdnpel, Ui oporoy@v avTov capkoddpov) .1¢  What is especially
noteworthy here is the close proximity of this o6poloyéw
passage with the evayyélov in 5.1: the schismatics are not
persuaded by the gospel. Moreover, in Smyrn. 5.3 the denial

of Jesus as bearing flesh is only remedied through

l2There is, however, limited NT use of mAnpodopéw in the sense of
'fully convince.' Out of the NT occurrences (Luke 1:1; Rom 4:21, 14:5;
Col 4:12; 2 Tim 4:5, 4:17) the clearest example is found in Rom 4:21
where Paul presents Abraham's faith as a model. Abraham is "fully
convinced that God was able to do what he had promised (wAnpodopnbels 0Tt 0
émjyyertal Swwatéds 0Ty kal motficar) .*  Otherwise, the use in Col 4:12 ("that
you may stand mature and fully assured in everything that God wills [kal
memAnpobopnpévol év mavTl Behjpatt ToU Beol]l ") is the only NT usage close in
meaning to Ignatius. G. Delling "mAfpn k.7.\." TDNT IV, 309-311.

13gchoedel, Ignatius of Antioch, 240, n 8. Neufeld, Earliest
Christian Confessions, 32, 84, 144.

lsHere one is reminded of 1 John 4:2-3 : mwdv wvedpa & oporoyel ’'Incotv
XpLoTov év capkl éAnAavBéTa €k Tol Beol €oTiy, xal WAV Tvedpa O pn dpoloyel TOv ‘Incolv éx Tov
fecob olk éoTiv. There is, however, no other indication that Ignatius is
working from 1 John. The affinity is evidence, rather, of a relatively
widespread docetic tendency in many early Christologies. See O.
Cullmann, Christ and Time, F. Filson, trans. (Philadelphia: Westminster,
1964) 125-130 and J. G. Davies, "The Origins of Docetism," pages 13-35
in Studia Patristica VI (TU 81; Berlin: Akademie-Verlag, 1962).
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repentance "concerning the passion, which is our
resurrection." So, bracketing and informing the confessing
passage of Smyrn. 5.2 we have not only an explicit mention
of the evayyélov, but also fragments of what Ignatius
elsewhere names as the content of the eVayyéiiov. By not
confessing Jesus bearing flesh, the schismatics fail in
confessing the gospel.

In Smyrn. 7.1 both the opponents and the object are the

same as they are in Smyrn. 5.2:

beachTlag kal npooeuxﬁg dﬂéXOVTaL dLa TO W1y opoloyeiv Thv
evxaptonav O'ClpK'(l elvat Tob cm'rnpog npwv Inooug )\pLO’TOU THY UTEp TOV
apapTLOV Moy Tmaboboay, fiv TH XpnoTOTNTL O TATHP TYELPEV.

They avoid the eucharist and prayer, because they do
not confess that the eucharist is the flesh of our
savior Jesus Christ which suffered for our sins,
[flesh] which the Father raised by his goodness.

As we have seen in Phld. 5.1-2, the eucharistic flesh of
Jesus is linked with the saving events of the gospel. The
schismatics who deny flesh to the historical Jesus (in 5.2)
fail to confess as well the flesh of Jesus in the present.
Thus, they are failing to confess the gospel past and
present.

Therefore, while we are unable to state that kaTayyé\w,
€mayyéNopat, Opoloyéw and mAnpodopéw each have a single
theologically precise sense for Ignatius,!® we may safely

conclude that these verbs refer in general to behavior

15The possible exception is Oporoyéw. See Neufeld, 13-33.
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directly related to the evayyéiltov and the motifs surrounding
it. This conclusion is obvious. However, the fact that
these three verbs refer to activity that is by nature oral
has much to do with the environment of the Ignatian gospel
witness that I am highlighting.

Also, at this point it should be clear from this study
that the evayyéllov is a central feature of Ignatius'
understanding of the Jesus traditions as a whole. This
being said, as I continue this study, it is well to keep in
mind that a large percentage of the Jesus traditions in the
letters of Ignatius lies outside of the lineaments so far
presented as the center of the evayyéiov.1¢ The interplay in
the letters between the specific Ignatian gospel motifs we
have so far discussed, and the broader complex of themes
which appeal to traditions about Jesus will become

increasingly important as I proceed.

B. AAAEIN [HZOTN XPIZTON

Still, while it is evident that Ignatius' use of
KaTayyélw, €mayyélopar, opoloyéw and winpodopéw has the ebayyéiov
as its reference (albeit, at times, general), there is yet
another verbal clue in the seven letters. This construction

is a specific Ignatian use of Aaléw: AaAelv ’Incotv XpioTdv.

16y, Corwin lists some sixty instances in which Ignatius seems to
be having recourse to traditions about the historical Jesus (St..
Ignatius and Christianity in Antioch [New Haven: Yale University, 1960]
94-95) .
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pecause of its centrality to this study, it is necessary to
pause here and ground my analysis within the extra-Ignatian
usages of this word. Aaléw is, after all, a very common
word in Greek literature. 1In what follows, I will pay
attention to several examples of uses of the word and its
equivalents in earliest Christianity that mirror the usage
in Ignatius. My purpose is simply to highlight similar
usages that, taken as a whole, suggest a connotative meaning
for the Ignatian texts.

The basic denotation of Aaléw in classical Greek ranges
from the neutral "talk" or "speak" to the more frivolous
"chatter." There is no indication of a more formal or
technical usage.?l”

Yet, as I have suggested, it is not so much the meaning
of the word that first draws our attention; we are drawn,
rather, to the structure of the AaAéw phrase. The most
striking Ignatian usage is the verb laléw with what may be
referred to as an accusative of a person (i.e., a person,
often named, is the direct object of the action). In the
case of speaking or proclaiming verbs with the accusative of
a person, the individual referred to is the object (the
content) of the speaking or proclaiming. This construction

is found in two of the five Ignatian occurrences of AdaAéw

17H. G. Liddell, R. Scott, A Greek-English Lexicon (Oxford:
Clarendon, 1968) 1025-1026. Cf., BAGD, 463-464; G. W. H. Lampe, A
Patrigstic Greek Lexicon (Oxford: Clarendon, 1961) 790-791.
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that refer to Jesus (Magn. 10.3, Rom. 7.1). ’Inootv XploTov is
the object.

Elsewhere in formative Christian documehts, we find the
accusative of a person as the object of various verbs having
meanings similar or equivalent to Aaréw. In Gal 1:16, for
example, Paul speaks of God's revelation of the Son to him
ngo that I might preach him among the Gentiles" (iva
evayyelilwpar avTov év Tol's €Bveoly) .  Continuing with Paul, we
read in Phil 1:14-18 that there are some who preach Christ
out of goodwill (8." ebBokiav TOv XpLoTOV knpvooovolr) , while others
do so out of rivalry (é€ épBeias TOv XpLoTOV kaTayyéihovoLy) .18
Finally, in 2 Cor 4:5, Paul states, "we do not preach
ourselves but Jesus Christ the lord (ov ydp €auTous KNPUOCOUEV
dA\a ’Inootv XpLoTov kupLov) . "

This construction, a proclamation verb with accusative
of a person, is a feature in Acts as well, usually involving
the verb evayyelilecfar. In Acts 5:42, within one of the
summary statements describing the ministry of the Apostles,
we read they were found in the temple and in homes "teaching
and preaching Christ Jesus without cease (ouk émavovTo

dLédokovTes kai evayyel(dpevor Tov XploTov ‘Incodv) ."  In Acts 11:20,

187 will soon return to this Philippians pericope; it is clear,
even from these two citations (where we find both kaTtayyé\w and knpicow),
that Paul is using various words to describe essentially the same
action. As we shall see, included in this complex of preaching
terminology is Aaléw (TOv Aoyov ToD Beol AaAelv Phil 1:14). Phil 1:17, by the
way, is the only NT usage of katTayyé\Mw with an accusative of a person.
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we have the same action, this time "preaching the lord Jesus
(evayyeALLOpevoL ToV Kuplov Incobv) " to the Greeks.

We also find knpioow with our construction in Acts:
after the Damascus experience Paul "preached Jesus in the
synagogues (év Tais owaywyals éknpvooey Tov 'Incoty) * (Acts 9:20) ;
in Acts 15:21 it is Moses who has been preached in the
synagogues (Mwiofis yap ék yevedv dpxalwy kaTd TOALY ToUS KMplooOVTAS
auToV éxeL év Tai's ouwaywyals kaTd mav odfBaTov dvayLwwokOpevos) . 19

Therefore, with these several examples, we have
convincing indication of the connotation attached to the
proclaiming verb with accusative of a person construction in
early Christianity. The verb varies, as does the form of
the object, but the meaning remains "preach" or "proclaim
Jesus Christ."

Having so considered the structure of our phrase, it is
now necessary to focus on the meaning of Aaléw itself. Once
again Phil 1:14-18 is instructive. Paul has been speaking
in 1:12 of his trials and how they have helped him "spread
the gospel (els wpokomny ToL evayyeiiov) ." He then describes how
his imprisonment made others "dare to proclaim the word with
greater boldness and without fear (wepLocoTépws TOALAV ddOBws TOV

AOyov Aalefv) * (1:14) .2° He goes on:

19Contrary to my general position with respect to Ignatius and the
oral gospel, it is important to point out that this proclaiming Moses is
clearly the result of reading (dvaywuokw) the Hebrew scriptures out
loud. Hence, here we have a strong link between a text and a
proclamation.

20The NRSV has "dare to speak the word . . ."



152

TIES HEV kal Sia $pBdvov kal épLy, TIvES 8€ kai 8L° evdokiav TOV XpLoTOV
knpvooouoLy® ol pév €€ dydmns, €i86Tes OTL €is dmoloyiav Tob
evayyeliov kel pat, ol 8€ €€ €ptBelas TOv XpLoTOV KaTayyEAAOUOLY, OUX
ayv@s, otdpevol OAIYLY €yelpelr Tols Seopols pov. Tl ydp; WA OTL TavTl
TpOTw, €l Te TpodpdoeL el Te dAnPeiq, XpLoTOS kaTayyéMeTat, kal €v ToUTw
xaipw.

Some proclaim Christ from envy and rivalry, but others
from goodwill. These proclaim Christ out of love,
knowing that I have been put here for the defense of
the gospel; the others proclaim Christ out of selfish
ambition, not sincerely but intending to increase my
suffering in my imprisonment. What does it matter?
Just this, that Christ is proclaimed in every way,
whether out of false motives or true; and in that I
rejoice. (1:15-18)

In the space of these four verses, Paul uses three different
verbs to designate the action in question. We have already
seen his use of knploow (v. 15) and kaTayyéw (v. 17, and, in
a passive construction in v. 18). The other verb is AaAéw
(v. 14) .2 1t is safe to say that the ministry referred to
in Phil 1:14-18 is governed by the first reference in v. 14:
people have been enboldened by Paul's chains to preach the
word without fear (adoBws TOv Aoyov AaAeiv 22) . The remaining
references to preaching are descriptions, positive and

negative, of motives behind the preaching. So, Aa)eiv TOV

21p gelection of recent English translations reveals the different
ways translators have approached this situation: the NRSV has "speak"
for AaAéw and "proclaim" for the other two verbs; the NAB (revised NT)
has "proclaim" for all three verbs; and the NJB has "announce" for
AaMw, "preach" for knpioow, and "proclaim" for kaTayyéMw.

22Important texts (for example, 8, A, B, P, ¥) have added to Tov
Adyov, the genitive modifier Tol Geol. While opting for the text without
modifier, Metzger (Textual Commentary, 611-612) assigns this option a
"D" degree of certainty.
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\oyov is the same outward action as knpuvooewy Tov XpLoTor and
kaTayYENELY TOV XpLoTov.

paul's use of Aadéw thus ultimately refers to the
ministry of proclaiming the gospel. This being said, it is
also clear that often Paul uses laAéw to refer to a specific
sort of proclamation, a charismatic ministry. 1In this
regard, we find his exposition in 1 Cor 14:1-40 on two types
of spirit proclamation—to speak in tongues and to prophesy—
and the role of each type within the Christian community.
Both are from the Spirit of God (thus, 12:6-11); both are

described with recourse to AAéw:

O yap AAAQV YAWOOY) OUK dvpWToLs Aalel dAAA Be®* oUBELS yap dkoveL,
TvepaTL 8¢ Naiel puoThpla: O 8¢ TpodNTeVWY dVBPWTOLS AaAEl OLKOBOWTV
kal TapdkAnow kal mapapvbiav. O MA@V YAWOOoT) €auTov olkoSopel: O &€
mpodnTEVWY €KKANCLay olkoBopel. BéAw 8¢ mdrTas vHds AaAelv yAwooats,
naAlov 8¢ tva mpodnTelnTE"

For those who speak in a tongue do not speak to other
people but to God; for nobody understands them, since
they are speaking mysteries in the Spirit. On the
other hand, those who prophesy speak to other people
for their upbuilding and encouragement and consolation.
Those who speak in a tongue build up themselves, but
those who prophesy build up the church. Now I would
like all of you to speak in tongues, but even more to
prophesy. (14:2-5a)

Thus, the speaking in tongues is not inarticulate babbling
(as in the classical Greek sense of Mléw); rather it is a
specific gift of the Spirit to be interpreted for the church
(12:10). It seems probable that Paul was the first to

distinguish this phenomenon from other charismatic
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occurrences.?* Prophecy, on the other hand, is the greater
gift because it builds up (olkodopéw) the church (14:3) .24
yet, both, as manifestations of the Spirit, are gifts from
god for the common good (12:7).

Therefore, with these Philippians and Corinthians texts
pefore us, we see that Paul's use of AaAéw involves not only
the proclamation of the evayyéhov, but also the charismatic
ministry that is among the gifts for the common good.

Paul is not alone in this particularly Christian use of
MAéw. We often find the same sort of charismatic or
prophetic sense for Aaléw in Luke-Acts as well.?® This is
clearest in Acts. Thus, at Pentecost, "all of them were
filled with the Holy Spirit and began to speak in other
languages, as the Spirit gave them ability (kai émAfjobnoav
mdrTeS mredpaTos dyiov, kal fipavto Aalelv €Tépals yAdooals kabws TO mvedua
€dldov dmodbéyyecbaL avtois)® (2:4). Peter's speech explains

these astonishing events with a lengthly passage from the

23pune, Prophecy in Early Christianity, 199; T. W. Gillespie, The
First Theologians: A Study in Early Christian Prophecy (Grand Rapids:
Eerdmans, 1994) 139.

24Por this 'building up the church' and its connection with the
ministy of the elayyélor in Paul see J. H. Schiitz, Paul and the Anatomy
of Apostolic Authority (London/New York: Cambridge University, 1975)
224-225,

25For a presentation of this Lukan use of AaMw see H. Jaschke,
"«haAe{v» bei Lukas: Ein Beitrag zur lukanischen Theologie," BZ 15 (1971)
109-114.

Before going any further, we must recognize (with Jaschke) the
opening verses of Hebrews: "Long ago God spoke to our ancestors in many
and various ways by the prophets, but in these last days he has spoken
to us by the Son (moAupepds kal TOAUTpOTLS TdAaL O Beds AaAioas Tols waTpdoly év Tols
mpodNTaLs €T €oXdTOU TV MPEP®Y ToUTwY éXdAnoey Npiv €v vi@ )" (Heb 1:1-2).
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prophet Joel (2:17-21; cf., Joel 3:1-5): God says through
the Prophet, " . . . I will pour out my Spirit upon all
flesh and your sons your daughters shall prophesy . . ."
(2:17) . This passage from Joel not only sets the context
for the ministry of the Apostles throughout Acts, but it
also introduces Peter's kerygmatic outline concerning Jesus'
deeds, crucifixion and resurrection that immediately follows
(2:22-24) . The kerygma, in turn, is further confirmed by
David ("since he was a prophet . . ." [2:30]), who foretold
and "spoke of the resurrection of the Christ (é\dAnoev mepl Tiis
avaoTdoews Tov XptoTov) " (2:31) . Just as God spoke in the
Prophets (2:31, 3:21, 3:22, 28:25), the message is continued
in the church by the Apostles through the Spirit (ie., 4:8,
18:9) .26

We see this unfolded throughout Acts 4-16 where the
ministry of the Apostles is described as AaAelv TOV Adyov. 27
This phrase is technical language which refers to the
ministry of preaching the Christian message.?® What is
more, in chapter 4 we find Aakeiv TOv AOyov to be clearly a
charismatic ministry of preaching. 1In their united prayer
(4:24-30), the Apostles refer of the guidance of the Holy

Spirit in the past (v. 25) and ask for the same guidance (v.

261bid., 113.

27pcts 4:29, 31, 11:19, 13:46, 14:25, 16:32. Hence, Aaielv Tov Aoyov
functions as a Lukan abbreviation for preaching the message.

284, Conzelmann, Acts of the Apostles (Philadelphia: Fortress,
1987) 35; Jaschke, 113; G. Kittle, "Aéyw k.T.A." TDNT IV, 114-119.
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29). Verse 31b gives the answer to their prayer: "and they
were all filled with the Holy Spirit and spoke the word with
poldness (kal ém\iobnoav dmavtes Tob dylov mvedpaTtos kal édiowy TOV
Aéyov Tob Beov pueTa wappnoias) . "22

I have emphasized both the 'proclaiming' as well as the
charismatic character of Aaiéw in the above discussion for a
reason. As we shall soon see, not only does the phrase
aaleiv 'Inootv Xpiotév in Ignatius refer to the proclamation of
the evayyéior, but it also suggests that Ignatius' own sense
of the ministry to the evayyéilov has a definite charismatic
character. While this usage is not the only indication of a
charismatic ministry in Ignatius' letters, the above
discussion of AaAéw provides a foundation for my eventual
treatment of that Ignatian ministry.

With more confidence, therefore, we may now return to
Ignatius. Of the fourteen times Ignatius uses AaAéw,3° five
of those refer directly to Jesus, in some form of Aaieiv
‘Incotv Xpiotév (Eph. 6.2, Magn. 10.3, Trall. 9.1, Rom. 7.1,

Phld. 6.1) .3t This phrase carries a specific sense for

29The mappnoia ("boldness") of 4:29 and 4:31 puts one in mind of
Paul's adoPws Tov Aoyov Aadeiv in Phil 1:14 that we noted above.

What is more, as in Ignatius (Smyrn. 1.2; cf., Magn. 11.1; Trall.
9.1), this prayer contains an historical reference to Herod and Pontius
Pilate which locates the death of Jesus in time and place (v. 27).

3°gph. 6.2, 15.1, 15.2; Magn. 10.3; Trall. 9.1; Rom. 7.1, 7.2,
8.2; Phld. 1.1, 6.1, 6.3, 7.1; Smyrn. 7.2; Pol. 1.3. We also find the
related wpooharéw in Eph. 3.1; Magn. 1.3; and Pol. 5.1.

3lactually, as we have seen, the accusative ’Incolv XpioTér is found
in two of the instances (Magn. 10.3, Rom. 7.1); the genitive ’Inocod XpioTod
is used with the preposition mepli in Eph. 6.2 and Phld. 6.1, and with
the adverb xwpis as an improper preposition in Trall. 9.1. Thus we have
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Ignatius: it is best translated in an Ignatian context as
nto preach [or, "to proclaim"] Jesus Christ." As we have
already seen, throughout the seven letters Ignatius is
concerned with presenting the correct way to believe in
Jesus. It is no surprise, then, to find that these Aaléw
passages concerning Jesus have as their contexts polemical
arguments against—what is for Ignatius—improper belief or
action. In the following paragraphs I will highlight these
passages and give particular attention to indications of an
oral environment for Ignatius' ministry, as well as how this

usage relates to the Ignatian evayyéAilov.

1. EPHESIANS 6.2

Ironically, our first Aaléw passage opens with Ignatius
addressing the silence of the bishop of the Ephesians: "And
as much as anyone sees the bishop silent, all the more let
that one fear him" (Eph. 6.1). The taciturn bishop Onesimus
however has spoken to Ignatius (see Eph. 5.1) in praise of
the Ephesians because, as Ignatius states,

oTL mdvTes kaTa dafPetar {fiTe kal OTL év LULY oldepia aipeols KaToiKer:

dA\’ oUd€ dkoveTé Tvos mAéov, 1| Tepl ‘Inocol XpLoTol Aalolvtos €v

dAneiq.

all of you [Ephesians] live according to truth and no
error resides among you; for you do not listen to

"preach Jesus Christ," "preach about Jesus Christ," and "preach apart
from Jesus Christ." I consider these to refer to essentially the same
action (with the xwpis phrase its negation).
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anyone except one who proclaims in truth about Jesus
Christ. (Eph. 6.2)

From the context it is clear that there had actually been
preaching of error (aipeois) at Ephesus. Ignatius praises

the Ephesians' "good orderliness in God (1 év 6e eUTa&ia) "
which they have preserved by listening only to proper
preaching. So, the ones "who are accustomed to carry around
the name with wicked cunning (eit6aciv ydp Tives 86Aw movnp® TO
bvopa meptdépelv) " (Eph. 7.1) are outside the boundaries of the
orderly church and are ignored by the Ephesians.

Ultimately, this is a clash of proclamations. Ignatius
is recognizing the validity only of those who preach the
true facts concerning Jesus and is commending the Ephesians
for doing the same. We may presume that by this speaking
"in truth about Jesus Christ" Ignatius is referring to the
content of the preached evayyélov we have seen him express
elsewhere. The other preaching may well be seductive in its
cunning and even claim to be of Christ (i.e., "carry around
the name"), but the Ephesians have not been taken in.

Still within the context of Eph. 6.2, in Eph. 7 2
Ignatius provides the response to carrying around the name
falsely. 1Ignatius begins 7.2 with an epithet referring to
Jesus: "There is one physician (els laTpds éoTw) " and then
pPresents a series of antithetical attributes of Jesus,

earthly and risen, which summarize Ignatius' Christology:

els taTpds éoTuy,
0apKLkés Te kal MVEVPATLKOS,
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yevvnTOS Kal dyévwnros,
¢y oapkl yevopevos Oeos,
¢y Bavd T (wn dAndvy,
kai €k Maptas kai €k Beob,
TpdToV TadNTOS Kai TéTE dmwabrs,
'Incobs XpLtoTods 6 KUpLoS MUEV.32

There is one physician,

both fleshly and spiritual
begotten and unbegotten,

come in flesh, God,

in death, true life,

both of Mary and of God,

first passible and then impassible,
Jesus Christ our lord.?33

This passage is obviously part of the complex of Jesus
traditions Ignatius has at hand. Moreover, it has been
reasonably suggested that this is a hymn.34

Having recognized this, one is again confronted with
the question behind my analysis thus far: how do the
various expressions of Jesus traditions relate to the
Ignatian evayyélov? We can certainly view the series of
epithets in Eph. 7.2 as an expanded version of the central
gospel motifs we have already seen; indeed, those same
motifs are invoked within the context of our next two Aaieiv

‘Incolv XpioTév passages (Magn. 10.3-11.1, Trall. 9.1). Hence,

32There is a textual question with the third antithesis (év gapki
Yevopevos Beds) with some texts having év dvbpumw 8eés in its stead.
Lightfoot (Apostolic Fathers, 2.2, 49) accepts the év dvbpuimy reading,
while the év capkli reading is commonly held now. For the textual
background see A. Lindemann and H. Paulsen, eds., Die Apostolischen
Vdter (Tdibingen: J. C. B. Mohr [Paul Siebeck], 1992) 182, n. 84.
Schoedel, Ignatius of Antioch, 61.

33rranslation, Schoedel, Ignatius of Antioch, 59. :

34peichgriber, 155-156. Schoedel (Ibid., 61) suggests 1 Tim 3:16
has having "some formal and substantive similarity" to Eph. 7.2.
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1 suggest that this chain of epithets has at its heart the

gospel of Ignatius.

2. MAGNESIANS 10.3

Turning, then, to the next usage of Aadéw, in Magn.
10.3 Ignatius states, "It is absurd to preach Jesus Christ
and to judaize (dTomov éaTiy, 'Incotv XpioTov Aalelv kal lovdailew) . "
Again, here with the opposing infinitives Aakeiv kai lovBailewv,
we have the juxtaposition of proper preaching with improper
belief (or, perhaps, preaching). Ignatius clinches his
exposition on the relationship between Christianity and
Judaism by stating that "every tongue believing in God was
brought together (@ mdoa yA@ooa TLoTeboaoa €ls Bedv ownxdn) " in
Christianity. This brings to mind the €évayyéiiov passage in
pPhld. 9.1-2 which we have already examined: dJesus is the
door to the father through which the universal gospel is
accomplished.

Next, in Magn. 11, Ignatius continues these same themes
and gives content to the above suggestion of oral
profession: "be convinced of the birth and passion and
resurrection which took place in the time of the leadership
of Pontius Pilate (d\\d memAnpodopficbal €év T yevvroeL kal TG Tdbel
kal T dvaocTdoeL Ti) yevouévn €v kalp® Ths nyepovias Tovriov TIiddTov) "
(11.1b). As noted before, this outline centered on Jesus
presents at least the basic content of the gospel for

Ignatius. It functions here in the same way we have already
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seen the traditional material Eph. 7.2 function: it serves
as a response to those who preach Jesus while judaizing and
thus are "caught on the fishooks of vain opinion (kevodofia) ."
what is more, the invoking of particular Jesus events, the
reference to the historical rule of Pilate, as well as
Ignatius' emphatic "truly and certainly (dAnfds kai BeBalws) "
(11.1c) all link this passage with other Christological
outlines such as Trall. 9.1-2. As I have already suggested,
these belief statements are evidence that Ignatius has
access to a particular type of traditional material. It is
necessary to recognize the direct link between the AaAelv
'Incov XpioTéy statements, these Christological outlines or
summaries, and the motifs and themes which we know

constitute the evayyéhov.

3. TRALLIANS 9.1
In fact, the next Ignatian usage of Aaléw occurs in

Trall. 9.1. Here Ignatius counters the "unbelievers

(dmoTol) " who say Jesus' "suffering was only in appearance
(10 Bokelv memovbévaL avTév) * (Trall. 10). Trallians 9 begins
with an exhortation: "Be deaf then when anyone preaches to

you apart from Jesus Christ (kwdwdnTe olv, dTav Uuiv Xxwpls 'Inood
XploTob AaAf) Tis) ." It seems someone has; for Ignatius
immediately provides one of his fullest Christological
statements. Just as we have seen in Magn. 11, this belief

statement is presented in answer to improper preaching, it
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appeals to people of history (here: David, Mary, Pilate),
and is composed of traditional material redacted (again,
nganfds") by Ignatius for the specific purpose at hand.35
This, too, is a conflict of preaching. Ignatius makes sure
we know his side of the discussion. In response to that
which is "apart from Jesus Christ," Ignatius provides its
opposite, the retelling in outline credal form of the

historical events of Jesus' life, the evVayyéiov.

4. ROMANS 7.1-3

In Rom. 7.1-2 we have two different uses of Adiéw.
First, we find the familiar Aaielv ’Inootv XpioTOov construction
within the context of an intensely personal exhortation
directed to the Romans, asking them not to assist the "ruler
of this age (0 dpxwv Tob al®vos) " in corrupting his mind about
God. To this end he tells them, "do not preach Jesus Christ
and desire the world (un AaieiTe ’Inootv XpioTdv, kéopov &€
émbupeiTe) . "36¢ As we have already seen (e.g., Magn. 10.3),
Ignatius is concerned here with the relationship between

words and action. The things of the world only corrupt the

35Ibid., 152-153. Schoedel (153) follows von Campenhausen in his
discussion of Trall. 9.1-2: "traditional materials from a variety of
sources come and go within the framework Moreover the framework itself
seems directly determined by the use to which Ignatius put these
themes." See H. von Campenhausen, "Das Bekenntnis im Urchristentum, "
ZNW 63 (1972) 234-253.

361t is notable that H. O. Maier translates this as "Do not
profess Jesus Christ, and desire the world" [emphasis mine]l]. Maier,
"Charismatic Authority," 197.
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proper knowledge of God and thus are not compatible with
preaching Jesus. Based on what we have observed so far, we
may presume that 'preaching Jesus' includes the historical
events of the elayyéhov embodied in the church of Ignatius'
time.

while the second use of Aaléw, in Rom. 7.2, is not a
marelv ‘Inootr XpioTov" passage and thus does not refer to
preaching Jesus per se, this particular usage is central to
our understanding Ignatius' intention in Rom. 7 as a whole.
In Rom. 7.2 mistrust of the world is further expressed; this
time, Ignatius refers to his own experience: "my craving
has been crucified and there is no matter-loving fire in me;
but there is only water, living and speaking within me (USwp
8¢ {Gv kal Aalolv €év €pol) , saying to me from within, 'Come to

the Father.'"37 Later on, this intriguing text will be

37This use of AaMéw is contested. Lightfoot states that the text
here "has been much tumbled about in very early times" and somewhat
cautiously considers d\\dpevov to be the correct reading in the place of
kai Aadotv. This would link the Ignatian text with John 4:14 (mwnyn VdaTos
aMopévou eis (ony aidvov) .  ’AMdpevov is the reading from the long
rescension of Romans which, while it has a separate pre-history from the
other letters in that rescension, is heavily interpolated. Lightfoot is
alone in his decision. Lightfoot, Apostolic Fathers, 2.2, 224-225.
Bauer/Paulsen (Briefe des Ignatius, 76), Grant (Apostolic Fathers, vol.
4, 94), Lindemann/Paulsen (Die Apostolischen Viter, 214), Schoedel (who
makes no mention of the problem: Ignatius of Antioch, 184-185) and Zahn
(Ignatius von Antiochien, 563) all accept kal Aalotv as the correct
reading.

Aside from the textual considerations, it seems valid to stay with
the kai Aadolv reading for several reasons: (a) the water in the next
prhrase is indeed speaking; (b) there is little indication of Ignatius
having contact with Johannine traditiomns; and, (c) as I will soon point
out, there seems to be a stronger link with the living and speaking
water in the Odes of Solomon.
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important for my discussion of Ignatius' ministry to the
tradition; at this point, we may briefly anticipate that
treatment as well as elucidate our present concerns with a
prief excursus concerning this "living and speaking water."

while we may immediately think of John 4:14 or 7:38 for
assistance in understanding this Ignatian pericope, perhaps
closest in time and place to Ignatius is the usage in the
odes of Solomon.3® Ode XI begins with the author declaring
his heart circumcised by the Most High with the Holy Spirit
(6 WLoTos TepLéTEPEY pe TG aylw mvelpaTt avtod) (XI.2); in verses 5-
9, the author continues:

€otnpixBnv amd oTepeds METPAS

OTOV [LE OUYKEKAOLKEY

Kal 7O UBwp TO AaAODV Tyyyloe TpOS Td Xe€(An pou
amo myns (wis kupiov év adbovig avTov

émov kal épeBiodny Udwp TO dBdvaTov

Kai 1) péOn pou ouk éyéveTo €ls dloyLoTiav

d\\’ €€eTpdTmy TRV paTtaiwy

€l TOV WLoTov Bedy pov . . .

And I was established on the firm rock,

Where he set me;

And speaking waters touched my lips

From the Lord's spring [of life] without grudging;
And I drank, and was intoxicated

By the {living,} immortal, waters;

And my intoxication was not without knowledge,

38The Odes of Solomon are usually dated around the year 100 C.E.
J. H. Charlesworth, ed. The 0ld Testament Pseudepigrapha vol. 2 (Garden
City: Doubleday, 1985) 727. Ignatius' literary dependence on the Odes
has been suggested. R. M. Grant points to the probability that Ignatius
knew one or another of the Odes and concludes: "In any event his
letters and the Odes come from the same spiritual environment." R. M.
Grant, "The Odes of Solomon and the Church of Antioch," JBL 63 (1944)
372; V. Corwin states that "the most probable conclusion is that he knew
at least some of the Odes." V. Corwin, St. Ignatius, 72.
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But I turned from vanities
Towards the Most High, my God . . .39

Clearly the living and speaking waters of Ode XI are
directly linked with the Holy Spirit, they provide knowledge
of truth, and lead to the abandonment of worldly vanities.
of course, these are all Ignatian themes as well.4°

For Ignatius, the Spirit-living water in Rom. 7.2 has
not only quenched the fire of his worldly longings, but
through this quenching it has also exhorted the bishop to
"Come to the Father." While at first glance it may not seem
that the speaking water is announcing the evayyéiov, in the
next verse (Rom. 7.3) Ignatius—this time using food as
metaphor—sets up a chain of linked statements which end
with the themes surrounding the evayyé\ov. First, he
provides a parallel to 7.2 by stating he has no desire for
the food of corruption (oUx ndopat mpodi $bopds) but rather
desires the bread of God (dptov feol 6éAw) . So, we have again
the longings for this world contrasted with the longings for

God. Next, Ignatius tells us that the bread of God is "the

39T have added to the translation material found only in Greek, in
brackets ([]), and only in Syriac, in braces ({}). For both Greek and
Syriac texts see M. Lattke, Die Oden Salomos in ihrer Bedeutung fir
Neues Testament und Gnosis OBO 25/1 (Fribourg [Suisse]: Editions
Universitaires; G&ttingen: Vandenhoeck und Ruprecht, 1979) 106-113.

4%Wwhile Ignatius in Rom. 7.2 does not explicitly link the living
and speaking water with the Spirit, as I will soon point out, the action
of the Spirit is suggested. In fact, the living and speaking water in
Ignatius can be associated with both the baptismal waters as well as the
Spirit. It seems best, however, to regard the two together: "Both
baptism and the Spirit are so intertwined in the thought of Ignatius

that the two conceptions should probably not be separated." D. E.

Aune, Prophecy in Early Christianity, 294.
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flesh of Jesus Christ who was of the seed of David (6 €oTw
oapE ‘Inoob XpLoTob, Tob €k omépuatos Aaveid) ." Then, he tells us
that for drink he desires the blood of Christ which "is
incorruptible love (0 éoTw dydmnn ddbapTos) ." As we have seen
in Phld. 5.1 and Phld. 9.2, the reference to the historical
flesh of Jesus (that from David), as well as the reference
to incorruption, suggest the evayyéiior and its content.

So here is my point: in Rom. 7.1-3 Ignatius is working
within a general ambiance centered on what he has referred
to as the evayyéiov. The spirit-proclamation of the
quenching and living water exhorts Ignatius to "Come to the
Father." The eVayyéilov in Phld. 9.1-2 comes to mind: Jesus
is entrusted with the secrets of God and is thus the door to
the Father; Jesus' coming, passion and resurrection (i.e.,
the content of the evayyéiov) are the completion of
incorruption. All of this, coupled with the gospel themes
of the historical flesh of Jesus (Phld. 5.1, 9.2, Rom. 7.3),
place us squarely within the pervasive context of the
Ignatian €Vayyéiiov. The Spirit exhortation of the water
within is calling Ignatius to a denial of worldly things and
a faithfulness to the gospel. Here, of course, we are
brought full circle back to Ignatius' own exhortation to
gospel faithfulness which first attracted us to this
pericope: un AaielTe ’Incotv XpLoTov, kéopov b€ €mbupelTe (Rom.

7.1). This is a reference to the oral gospel preached with

authority.
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Thus, these usages of AaAéw in the context of Rom. 7.1-
3 are central for our consideration not only of the oral
gospel environment of Ignatius' situation, but it will also
pecome just as pivotal when we examine Ignatius' own

position of authority vis-a-vis the Jesus traditions.

5. PHILADELPHIANS 6.1-7.2

We have seen the reference to the evayyéiov Tfis koiLvils
éxnidos at the end of Phid. 5. Philadelphians 6 opens by
combining éav 8¢ with an aorist subjunctive in the protasis
of a conditional sentence: "But if anyone intreprets
Judaism to you . . . (Eav &€ Tis lovbaiopov épunveln vpiv .. ) . "
The apodosis of the conditional sentence contains the verb
dkolw in the present tense, thus setting up a present
general condition: " . . .do not listen to him (... un
dKOVETE aUTOD) . 42

This use of the adversative conjunction with a present
general condition expresses a contrast with what has been
stated immediately before. The contrast is between
proclaiming the evayyéhov (Phld. 5) and proclaiming an
interpretation (épunredw) of Judaism.42 After declaring this
opposition to the evayyéiov, Ignatius continues with the

somewhat puzzling phrase, "for it is better to hear

4LAxoleTe is either indicative or imperative; it seems within the
context that the imperative sense is meant here.
42see BAGD, 310.
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christianity from a man who is circumcised than Judaism from
one who is uncircumcised (&pewvov ydp éoTw Tapd drdpOs TEPLTOUNY
XOVTOS XPLOTLAVLOPOV dKoVeLY, 1) Tapd dkpoBvoTov lovdaiopdv) " (Phld.
g.1a). This obvious reference to oral exposition is
centered on the same issues present in Magn. 10.3: Ignatius
is concerned with the boundaries between the church of
christ and Judaism, specifically, judaizing activity in
philadelphia.*3

This being said, my present interest lies not with the
polemic of this passage (fascinating as it is), but with the
oral nature of the environment presumed by Ignatius. That
oral environment is clearly present not only in the Phid.
6.1la passages cited above, but is further confirmed as
Ignatius continues in Phlid. 6. First, in Phld. 6.1Db,
Ignatius employs an echo of a Jesus logion (cf., Matt 23:27)

to describe the preachers in error:

)

éav 8¢ dpuddrepol mepl ‘Inood XploTod pn Aaldolv, obrol épol oThHial
> \ ’ ~ ) G , I3 Yo os > ’
elowy kal TddoL vekpdv, €’ oLs yéypamTal Hovor ovépaTa davfpulmwy.

But if either of them [circumcised or not] do not
preach about Jesus Christ, they are to me tombstones
and sepulchres of the dead on which are written only
the names of people.

Here, with a negative version of the Aalelv Inocolv XpioTév
(infinitive with mepl and genitive) construction, Ignatius

is again setting the boundaries that define the true

431 will fully treat this sentence, Phld. 6.1a, and the boundary-
setting function of the clayyéhov in Part Two.
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tradition. Referring to a judaizing interpretation of
(presumably) the gospel, he makes it clear that such
interpretation is not the way to approach Christianity.
Thus, the oppositional nature of the text is extended from
épunvevw lovdaiopéy (Phld. 6.1a)—which has the evayyélor in
phld. 5 as its opposite—through to Aaréw ’Incow XpioTédv (Phld.
6.1b) .

That is not all. Ignatius continues in Phld. 6.2 by
exhorting the Philadelphians to gain church unity by fleeing
from the evil arts, snares and purpose (1 yviun) of the
nprince of this age (dpxovTos Tou al@vos ToUTov) . "44 This evil
divisive activity, it seems, is expressed through the
erroneous interpretations—alluded to in 6.1—that are not of
Jesus Christ. Ignatius next, in Pauline fashion, 4% claims
not to have been a burden for those to whom he has
ministered (Phld. 6.3a).

Most telling for my present concerns, however, is that
in 6.3b Ignatius provides a clue to the nature of his
ministry: "And I pray for all among whom I spoke, so that
it may not be a witness against them (kal wdot 8¢, év ols érdinoa,
ebxopat, {va pm €is paptiplov avrd kTiowvTal) . " Ignatius is
recalling his preaching among the Philadelphians; it ié a

witness (paptipiov) that he prays does not convict them of

44This appears to be in deliberate contrast to the yvdun of God
in, for example, Eph. 3.2 and Smyrn. 6.2. Thus, we have a contrast to
the saving events of the clayyéhor suggested here.

45Cf., 1 Thess 2:7, 9; 2 Cor 11:9, 12:16.
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disunity. So, we may safely assume that the content of
Ignatius'’ preaching to the Philadelphians is the elayyéiov of
phld. 5.2: in contrast to those mentioned in 6.1, Ignatius
has truly preached Jesus Christ. His preaching is a witness
to unity in the "gospel of the common hope."

This unity focused on the gospel comes to the fore in
phld. 7.1-2 as Ignatius further describes his preaching
among the Philadelphians. He begins by locating the source
of his true preaching in the Spirit which is from God (dAAd
TO Tvedpa ov MAavdTal dmo Beod 6v) (7.1a). Then, in an arresting
passage (7.1b), Ignatius describes his preaching : "I cried
out among you, preaching in a great voice, the voice of God
(éxpavyaoa petTaElb wv, éxdlow peydin dwrii, Beod dwrij) .* A bit later,
in 7.2b, Ignatius gives another description of the same
event: "but the Spirit was preaching, saying . . . (70 &€
TVebpa €kNpuooer Aéyor Tdde- . . .) . "46

So, Ignatius describes this event three times: first,
in passing, in 6.3b ("that it not be a witness against
them"); then in the two above citations of 7.1b and 7.2b. I
have already suggested that in 6.3b, while he gives us no
clear indication, unity in the common gospel seems to have

been the content of Ignatius' preaching to the

46There is a clear prophetic quality to this event. The prophetic
nature of Ignatius' leadership and ministry to the cvayyéhov is a subject
I will treat further along.

Phld. 7.2b, by the way, is the only use of knploow in the letters
of Ignatius. 1In this context, it carrys the same meaning as the
Ignatian AaMéw of Phld. 6.3b which is the first mention of the event.
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phniladelphians. With regard to 7.1b and 7.2b, Ignatius
provides us with details of his preaching to the
philadelphians: "Pay attention to the bishop, the
presbytery and deacons (T émokdmy mpooéxeTe kal TG TpeaPuTeplw kal
Swakdévois) " (7.1b) and,

xwpls Tob émokémov undev molei Te, THY odpka VUGV ws vaov Beod
Pel TE, THV €vwoLy dyamndTe, ToUs PepLopols delyeTe, piunTal yiveobe
’Inoob XpLoTol, ws kal avTds Tob maTpds avTob.

Apart from the bishop do nothing, guard your flesh as
the temple of God, love unity, flee divisions, be
imitators of Jesus Christ as he was of his father
(7.2b) .

In these fragments from his preaching, Ignatius provides us
with some idea of the practical results arising from his
preaching Jesus Christ, his preaching of the gospel. So,
with ultimate authority (70 mvebpa in 7.1a and 7.2b; and
€éXdAow peydAy dwri), Beod dwvi) in 7.1b) Ignatius preaches unity

in the gospel.

C. OTHER INDICATIONS OF AN ORAL ENVIRONMENT

In the above pages, I have highlighted the Ignatian
gospel and its oral evironment by concentrating on a series
of words and phrases that are clearly linked with the
€iayyéhov. In this section my aim is to discover what
further can be said about that environment. First, I will
continue where we ended the previous section by addressing

Ignatius' own concept of the ministry to the evayyéiov as
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having a prophetic or charismatic quality. Following that
giscussion, I will examine the single use of 1 ouAia, in
pol. 5;1. Finally, I will consider the setting of Eph. 9,

as well as the theme of silence in Eph. 15 and Phlid. 1.

1. PREACHING IN THE SPIRIT

So far in this study, I have occasionally touched on
Ignatius' own concept of his ministry and have suggested a
prophetic or charismatic character for that ministry. At
this point, it is valuable to focus on this topic as a means
not only of bringing those insights together, but also of
further elucidating the environment of Ignatius' gospel that
we have been examining.

Much has been made of the types of Christian ministry
in the Ignatian corpus. Because of its evident importance
for Ignatius (not to mention, more modern, inter-
confessional reasons), the threefold schema of deacon,
presbyter, and bishop has been a major flashpoint in
Ignatian studies.%4’” The apparent existence of such a fully

developed structure of church order as early as Ignatius has

475ee, for example, A. Brent, "The Ignatian Epistles and the
Threefold Ecclesiastical Order, " JRH 17 (1972) 18-32; P. Burke, "The
Monarchical Episcopate at the End of the First Century," JES 7 (1970)
499-518; E. Jay, "From Presbyter-Bishops to Bishops and Presbyters:
Christian Ministry in the Second Century: A Survey," SecCent 1 (1981)
125-162; E. Lohse, "Die Entstehung des Bischofsamtes in der frihen
Christenheit," ZNW 71 (1980) 58-73; G. Schdlligen, "Monepiskopat und
monarchischer Episkopat. Eine Bemerkung zur Terminologie," ZNW 77 (1986)
1l46-151.
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engaged many scholars. While this is indeed a vital
question, my present concern largely bypasses the main
question of the definition of Sidkovos, mpeoBuTepos, and
¢miokomos in Ignatius. It centers, rather, on the authority
with which Ignatius exercises his ministry to the evayyéiov.
It is clear that Ignatius sees himself as a proclaimer
inspired by the Spirit of God.*s

Ignatius' charismatic ministry has attracted attention
at least since B. H. Streeter's recognition of the prophetic
quality in Ignatius' ministry. More recently we have the
studies of P. Meinhold, D. Aune and H. O. Maier, all of
which propose various approaches to the question.*4’

Meinhold speaks of Ignatius' "pneumatic" character as one
component of his (Meinhold's) own tripartite schema that
describes Ignatius as bishop, pneumatic, and martyr.>° Aune
holds that Ignatius' letters preserve several prophetic

oracles in Phlid. 7.1-2, as well as other "indications of

48In this section I will use the terms "charismatic" and
"prophetic" with respect to this aspect of Ignatius' ministry. The term
"prophetic," however, more specifically refers to activity in which
speaking or proclamation through the Spirit (or God) is at issue.

4°Aune, Prophecy in Early Christianity, 291-299; H. O. Maier, The
Social Setting of the Ministry as Reflected in the Writings of Hermas,
Clement and Ignatius (Waterloo: Wilfrid Laurier University, 1991) 147-
187; idem, "Charismatic Authority"; P. Meinhold, Studien zu Ignatius von
Antiochien (Wiesbaden: Steiner, 1979) 2-18; B. H. Streeter, The
Primitive Church (London: Macmillan, 1930) 228-29. See, as well,.
Paulsen, 122-129 and H. Schlier, Untersuchungen, 140-152.

50Meinhold, 8-10.
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prophetic speech" and some nineteen examples of
npronouncements of sacral law."51

Perhaps most valuable, however, is H. O. Maier's
approach to Ignatius as charismatic leader. Maier appeals
to the classic description of charismatic leadership by the
early twentieth century sociologist Max Weber.52 Weber
describes the charismatic leader as one having exceptional
qualities and powers to which the ordinary person has no

access; moreover,

charisma is self-determined and sets its own limits.
Its bearer seizes the task for which he is destined and
demands that others obey and follow him by wvirtue of
his mission.?5?3

Weber's concern is not the origin of the charisma; yet he
points out that charismatic leadership is "regarded [by
those under its authority] as of divine origin or as

exemplary. "5

Slprophetic speech: Eph. 20; Trall. 4.1-5.2; Rom. 7.2;
Pronouncements of Sacral Law: Eph. 2.1, 2.2, 21.2; Trall. 5.2; Rom. 8.1;
Phld. 10.1-2, 11.1; 11.2; Smyrn. 2.1, 5.1, 6.1, 9.1, 9.2, 10.2, 12.1;
Pol. 1.2, 3.1, 6.1, 6.2. Thus, for example, Rom. 7.2 exhibits a three-
part structure of prophetic speech: narrative: "My lust has ben
crucified, and there is in me no fire of love for material things;"
revelation formula: "but only water living and speaking in me, and
saying to me from within," admonition: "'Come to the Father.'" As for
'pronouncements of sacral law' we have, for example, Trall. 5.2: "Much
is lacking to us, that we might not lack God" and Pol. 6.1: "Give heed
to the bishop, that God may do the same to you." Aune, Prophecy in
Early Christianity, 293-296.

52Maier, Social Setting, 158-160, 163; Idem, "Charismatic
Authority," 188-192.

53M. Weber, Economy and Society, G. Roth, C. Wittich, et al.,
trans. (New York: Bedminster, 1968) 1112. See also idem, The Sociology
of Religion, E. Fischoff, trans. (Boston: Beacon, 1964) 46-59.

S4yeber, Economy and Society, 241.
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So, to return in this light to Ignatius, we have
already examined not only the specific meaning as well as
the probable prophetic nature of the bishop's use of AaAéw.
This charismatic quality is found not only with the phrase
Aarelv ‘Inoobv XpioTér itself, but we have also seen the
suggestion—via the Odes of Solomon—of prophetic activity in
Rom. 7.2 ("water, living and speaking in me [UBwp 8¢ {av kai
Aalolv év époll ") . Moreover, we have observed the evidently
prophetic event that Ignatius describes three times in Phid.
6.1-7.2, in which the bishop appeals directly to the Spirit.
Ignatius describes this event the second time by stating
that the Spirit from God "exposes secret things (Td kpunTd
€ENéyxeL) " (Phld. 7.1).%% Finally, it is necessary for our
purposes to recognize that, as we have seen, ultimately
these prophetic proclamations are centered on the evayyéiov.

Further indications of Ignatius' prophetic ministry
include the remark in Eph. 20 where Ignatius promises
another letter about the divine plan (1 oikovopia) about
Jesus, regarding "faith in him and love of him, his passion
and his resurrection; especially if the Lord reveals

anything to me (avutod mloTel kal €v TH avToL dydmT, év mdber avTob Kal

55Ignatius speaks of "secret things" two other times: in Eph.
15:3 secret things of people are near God; and in Phlid. 9.1 Jesus the
high priest is entrusted with the secret things of God.

As for Phld. 7.1, this action of the Spirit is akin to the.
Spirit's action through the prophet in 1 Cor 14:25. Aune, Prophecy,
293,
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quaoTdoel” pdloTa €dv 6 kVplés pol dmokadl®n TL) " (20.1-2a) .5 It is
noteworthy here that not only is this remark made in the
context of the two primary evayyéiov motifs (mdbos, dvdoTaois),
put also that Ignatius continues in 20.2 by encouraging
unity "in one faith and in one Jesus Christ who was of the
family of David according to the flesh, the son of man and
the son of God (év ud mioTeL kai €v ’Inool XpLoTob, TGO KaTd odpka ék
yévous Aaveid, T¢ vig dbpwmou kal vig Beod) , "57 thereby further
underscoring the link between the elVayyéilov and the plan of
God in history. It is this message that Ignatius refers to
as a possible revelation at the beginning of Eph. 20.2.

Not only does Ignatius suggest that his ministry is
directed by the Spirit, but in Trall. 4-5 he also claims to
have knowledge that sets him apart as one who can speak of
the supernatural. Thus Ignatius begins Trall. 4 with a
Paul-like refusal to boast about his "many thoughts in God
(ToAAa dpovd év Be@) . "58 He then continues by pointing out that
in the face of this unique knowledge, he must strive for
humility (wpadtns) so that the "ruler of this age (0 dpxwv Tod

aldvos ToUTov) * will be destroyed. These "many thoughts in

¢

56Here Schoedel follows both Lightfoot and Zahn in reading here 6
KUpLés pot dmokalibyy 7@ instead of O kUpL6s pou dmokaAi’hy 67t of kat’ dvdpa Koy . . . of
the important Greek and Latin witnesses. Thus, this phrase is a
concluding statement tied with the mention of Jesus in 20.1 rather than
an introductory statement leading into 20.2. For the details of the
convincing argument see Schoedel, Ignatius of Antioch, 96, n. 6;
Lightfoot, 86, n. 3; Zahn, 586.

S7C£., Rom 1:3-4.

58Cf£., 2 Cor 10:12-18.
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god" become more specific in Trall. 5. Here—beginning with
a rhetorical question that, again, takes its cue from Paul
(cf., 1 Cor 3:1-2)-—Ignatius again claims to have access to

special knowledge that is too much for ordinary mortals:

Mn ov dvapal vulv Td eﬂoupavm 'ypcu.baL ai\a ¢OBU|.1(1L uty vnmiols oloLy
utv BBV Tapab®- katl ovyvauovetTe pot, UATOTE OV 8vvneeVTeg
xwpfioat oTpayyalwbiiTe. kal yap €yd, ov kaboTL 8éSepal kal Svvapat
voelv Ta émovpdria kal Tas Tomobecias TAS dAYYEALKAS KAl TAS OUOTAOELS
Tas dpxovtikds, opatd Te kal dépaTd, mapd ToUTO HdN Kal padnThs elut.
TOMA yap MUY Aeimel, (va Beol pry Aetmdpeda.

Surely I am not unable to write you of heavenly things?
No, but I fear inflicting harm on you who are infants,
Bear with me, then, lest you be choked by what you
cannot take in. Even in my case, not because I am in
bonds and am able to know heavenly things, both the
angelic locations and the archontic formations, things
both visible and invisible—not because of this am I
already a disciple; for we need many things that we may
not lack God.>?

We are immediately reminded of the language found in the
star-hymn of Eph. 19.1-3, as well as the exposition in
Smyrn. 6.1 (cf., Col 1:16). While the Spirit is not
mentioned in either Trall. 4 or 5, Ignatius is making it
clear that he has access to extraordinary knowledge that can
only have divine origin (thus, "many thoughts in God [moA\a
dpovd €v Be]) .

It is also noteworthy in this regard that Ignatius
concerns himself with charismatic ministry in others. This

is most clearly seen in the bishop's exhortation to his

59Translation, Schoedel, Ignatius of Antioch, 143.
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colleague Polycarp: "pray that the invisible things may be
revealed to you so that you might lack nothing and overflow
in every gift (7a 8¢ dépata alTel iva oor dpavepwdi), Omws undevds el
kai TavTos Xapiopatos weptooevns) " (Pol. 2.2). Only a little
less clear in this respect is Ignatius' recognition that the
bishop of Philadelphia's authority for the common good comes
nneither from himself nor through human beings, nor for
vainglory, but in the love of God the Father and the Lord
Jesus Christ . . . (o0k dd’ éauTol ovde 8" AvBpWTwY . . . OVBE KATA
kevodoEiav, dAN’ év dydmmn Beob maTpos kai kupiov ’Inool XpioTov-) " (Phld.
1.1) .¢° Not only do these passages suggest that Ignatius
recognizes that his own gift is from a divine source, but
they also tell us that Ignatius recognizes and encourages
charismatic ministry (and authority) on the part of
others. ¢1

So, what are we to make of all this? There are two
issues that rise from this material. First, we must realize
that whatever the exact nature of Ignatius' charismatic
ministry, it seems to be a source of authority for the
bishop. Second, Ignatius is a bishop (Rom. 2.2; cf., Magn.
2.1). 1In this regard, Maier notes "it is not as a bishop or

holder of some other official position that [Ignatius]

60Ccf., Gal 1:1, 1 Cor 14:2-5.

élyith respect to Ignatius' own gift, see Maier, "The Charismatic
Authority," 190. Cf., Schoedel, Ignatius of Antioch, 263.

Phld. 1.1, according to Schoedel, is an indication of the
"essentially charismatic" authority of the Philadelphian bishop. Ibid.,
196.
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exhorts the Asia Minor communities to avoid schisms and
unite with their bishops."%? However, Maier is making an
unwarranted distinction between Ignatius' office as émioxomos
and his authority as a charismatic leader. It appears most
accurate to see them as one. This means that no matter how
one defines émiokomos in the letters of Ignatius, one must
include a prophetic or charismatic character when we speak
about Ignatius' own episcopal ministry. These issues easily
take us beyond our immediate concerns; yet, as we have seen,
Ignatius' ministry to the ebayyéhov clearly involves the
action of the Spirit. This is a preached, oral ministry
based in the authority of the Spirit. Ignatius "takes it
for granted that the Spirit speaks through and on behalf of

estabished authority."é3

2. POLYCARP 5.1

In the brief letter to Polycarp, Ignatius provides the
bishop of Smyrna an exhortation on Christian leadership
("TapakaA® ce .. ." [Pol. 1.2]). We have already considered
the charismatic nature (at least from Ignatius' perspective)
of Polycarp's ministry. The fifth chapter of that letter
begins with Ignatius' only use of what appears to be a
technical word for church preaching, 1) OptAia. There is

little Christian usage of this word before Justin, none in

62Maier, Social Setting, 157.
63gchoedel, Ignatius of Antioch, 206.
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the NT; its classical sense includes "association, "
nassembly" and "instruction."® Ignatius exhorts Polycarp
to "flee not only from evil arts, but also preach against
them (Tas kakoTexvias ¢ebye, pdlov &€ mepl ToUTwY OpLkiav molod) " (Pol.
5.1a). He then continues—with the verbs mpooharéw
(raddress") and Tmapayyé\w ("instruct")-—by giving specific
content of the message. It is intended for married
couples.®® There is no reference to the Ignatian gospel or
gospel themes linked with this preaching.®® With respect to
the content of the preaching, the most we can point to is
that the women should be instructed to "love the Lord," and
the men to "love their wives as the Lord loved the church.*"
I call attention to this single use of 1) ouiia (along with
mpoodaréw and mapayyélw) to point out that this usage is

indicative of an official ministry of preaching by a church

641.iddell and Scott, 1222.

As for Justin, we read in Dia. 28.2, Ewedn awd e Tov ypadov kal TOV
mpaypdtwv, Tds Te anodeifels kal TAs OpAias mololpat . . .

The verb, OpMéw ("speak," "address'), occurs rather more often in
formative Christianity. It occurs in the letter of Diognetus two times
(11.1, 7), the second of which refers to the Word itself speaking
through chosen agents. 1In the Martyrdom of Polycarp it occurs once:
(2.2): Christ stands by and speaks to the martyrs in their agony. The
NT occurences, all in the Lukan documents (Luke 24:14, 15; Acts 20:11),
are in the context of conversations.

65The link between "evil arts" and marriage practices is
uncertain. Schoedel, however, sees it in the other direction, the "evil
arts" are linked with the teaching on slavery immediately preceeding.
Schoedel, Ignatius of Antioch, 271. Either way, the "evil arts" are an
enigma.

66The etayyélov is not explicitly mentioned in the letter. Only
general references to gospel motifs can be discerned. For example, in
this same passage Ignatius suggests celibacy for those who are able "in
honor of the flesh of the Lord (eis Twunv Tiis capkos Tol Kupiou) " (Pol. 5.2a).
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official which does not necessarily have the evayyéhov as its
content. What is more, there is no indication here of any
charismatic sense to this preaching; it appears to be simply

instruction on Christian living.

3. PASSAGES ABOUT ORAL EXPOSITION
There is also a series of Ignatian passages in which
some sort of oral exposition is presumed. Beginning with

Eph. 9, a brief look at the more noticeable of these is in

order.

a. EPHESIANS 9

We have already encountered the taciturn bishop of the
Ephesians, Onesimus, and the Ephesians' "good orderliness in
God" (Eph. 6.1, 2) arising from their refusal to "listen to
anyone except one who preaches in truth about Jesus Christ
(dAN’ oUbe dkoUeTé TLvos mAéov, 1) Tepl 'Inood XpLoTol AarobvTos év ainbeiq) "
(Eph. 6.2). A bit later, in Eph. 9, Ignatius refers again
to the preaching of error in Ephesus; outsiders have been
there broadcasting an "evil teaching" (éxovrtas kakhv Sdaxnv) .
Then, launching into a chain of mixed metaphors, Ignatius
tells the Ephesians: "but you did not allow them to sow it
among you, stopping your ears, sO as not to receive what
they sow (ol$ olk eidoate omelpal €is Upds, Bioavtes Td OTa, €is TO pi
mapadéEaocbal Ta omeipdpeva LT avTtev) " (Eph. 9.1). Ignatius, for

his part, is making his case against the nefarious teaching;
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he is joyful because, as he writes, "I was made worthy to
address you through what I write to you (dyai\wpevos néwbny 81’
v ypddw TpoooptAfioal vuiv) " (Eph. 9.2). The use of mpooopidéw at
least suggests an oral connotation (cf., Pol. 5.2). The

letter is his preaching. ¢’

b. EPHESIANS 15

Later in the same letter (Eph. 15), in response to this
proselytizing by outsiders,® Ignatius furthers his position
by apparently returning to the situation with the quiet
bishop Onesimus.®® Building on his defence of episcopal
silence in 6.1 (kal Ocov BAEWEL TIS OLYQVTA €MIOKOTIOV, TAELOVWS alTOV
doBelobw) , Ignatius sets up an oppositional sequence between
silence accompanied by righteous deeds, and speech that is
not fulfilled with deeds: “Apewdv éoTw olemdv kal elval, A
AadobvTa pn elvar. Elsewhere we have already examined the
'professing/deeds' passage in Eph. 14 that leads into this
passage ("oudels mlOTY émayyel\Opevos apapTdrel") . To provide

ultimate support for Onesimus and what he stands for,

87Cc£., 2 Cor 10:9-11.

68gchoedel calls them "itinerant teachers." Schoedel, Ignatius of
Antioch, 65.

89There is scholarly discussion concerning this episcopal silence.
Chadwick connects it with the silence of God in Eph. 19.1 and Magn. 8.2:
since the bishop corresponds to God in Eph. 5.3, Magn. 6.1, Trall. 3.1,
and Smyrn. 8.1-2, the bishop's silence corresponds to God's silence.
Moreover, Chadwick points to the silence of God as a theme in gnostic
texts. H. Chadwick, "The Silence of the Bishops in Ignatius," HTR 43
(1950) 169-72. It seems, however, that Schoedel is correct in seeing
this silence simply as referring to an "inarticulate bishop." Schoedel,
Ignatius of Antioch, 56-57.
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Ignatius turns to Jesus who not only is the "one teacher who
spoke and it came to pass, but also what he did in silence
is worthy of the Father (els olv &i8dokalos, 85 elmev, kai €yéveTo: 8¢
memoinkev déia Tob maTpds éoTiv) (Eph. 15.1b) ."7° In the next

sentence, Ignatius clinches his argument:

o) Xoyov Tnoov Keanuevog aknewg dvvaTtat kal THS novxLag avTob
dkoveLy, {va Télelos 7, Lva 81" v Aakel mwpdoot kal 8U” & ovyd
YLVOOKTTALL .

The one who truly possesses the word of Jesus is also
able to hear his [Jesus'] silence, so that he may be
perfect, so that through that which he says he may act,
and through his silence he may understand. (Eph. 15.2)

The point of all of this, therefore, is twofold: to
uphold the authority of the local bishop who, it seems, is
not much of a preacher, and to counter improper teaching by
preachers from the outside. At the center is the "word of

Jesus."

Cc. PHILADELPHIANS 1
Thus, in the Ephesian passages treated above the
silence motif plays a specific role with respect to the

local situation. That same motif plays a part as well in

7'While one may point, for example, to Jesus' silence before
Pilate (Herod in Luke) (Matt 27:14, Mark 15:5, Luke 23:9, John 19:9),
that here Ignatius has some specific episode or episodes of the life of
Jesus in mind is improbable; Ignatius is more concerned with his present
task than reporting the life of Jesus. The figure of Jesus, then,
serves simply to support Ignatius' view of the ministry of Onesimus.
Cf., Schoedel, "Ignatius and the Reception of Matthew," 160-161.
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Ignatius' dealings with another bishop who apparently is a
man of few words.

The unnamed gentle bishop in Philadelphia is praised
early in Ignatius' Philadelphian letter because he is able
to "do more in silence than those proclaiming vain words (0s
oly@v mAelova dlvaTtal TGV pdTaia Aalobvtwy) " (Phld. 1.1b) .7
Ignatius recognizes that the bishop's ministry for the
common good is from God (kekTioBar TNy Siakoviav TNy €ls TO KOLWOV . . .
¢v dydmn Beob maTpos kal kupiov ’Incod XpioTol) (Phld. 1.1a) and is
therefore of unquestionable authority.’? Here again, as
with Onesimus of Ephesus, Ignatius is highlighting a
bishop's silence and righteous actions by contrasting them
with those who preach error. As Ignatius has told the
Ephesians, "it is better to be silent and to be, than
speaking and not to be (dpewdy éoTwv cwmdv kal elvat, f) Aalobrta pi

eLvatr) . n73

7lpagain, here we may point to the figure of Jesus in Eph. 15.1b:
"what he did in silence is worthy of the Father (8¢ memoinkev dfia Tol maTpds
€oTLV) . "

72ps I have suggested this authority is "essentially charismatic."
Ibid., 196.

73gchoedel suggests Magn. 4 (mpémov olv éoTv uT) pévov kahet obat
XptoTiavols, dAAG kai elval) as a way of filling in the eliptical objects to
the two uses of elva.. In this light, we may understand the Eph. 15.1
text as "It is better to be silent and to be in reality Christians, than
to speak and only be called Christian." W. Schoedel, Ignatius of
Antioch, 177.



CONCLUSIONS TO PART ONE

THE GOSPEL OF IGNATIUS

The constant task throughout Part One has been to
isolate the gospel of Ignatius—its particular motifs and
themes—and to examine Ignatius' idea of T0 ebayyélov through
the lens of its environment not only within the specific
Ignatian context, but also its place among the gospels of
early Christianity.

Principally, we have established that for Ignatius the
gospel is an oral, preached message which is centered on the
salvific mdfos and avdoTtaols of Jesus. Therefore, the
evayyélov to which Ignatius appeals is not a written,
authoritative text. Documents referred to as fyéypantat
(i.e., Phld. 8.2), presumably the OT Prophets (and the Law
of Moses [Smyrn. 5.1]), may well witness to the gospel in
advance but there is no indication that Ignatius is
appealing to a written text that he refers to as 70
evayyéiov .

Therefore, it is vital to recognize how the yéypamTtai
relates to Ignatius' evayyéxov. The OT Prophets function in
the Ignatian corpus as authoritative figures and not as
texts (Magn. 8.2, 9.2; Phid. 5.2, 9.1-2; Smyrn. 5.1, 7.2),
figures which announce the gospel in advance. This

185
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witnessing function extends also to the Apostles (e.g., Eph.
11.2; Magn. 6.1, 13.1; Trall. 2.2, 3.1, 3.3). Moreover,
Ignatiﬁs occasionally appeals to other historical figures
(David: Rom 1:3, 2 Tim 2:8; Mary: Eph. 7.2, 18.2, Magn.
11.1, Trall. 9.1; Pilate: Magn. 11; Herod: Smyrn. 1.2); all
serve a related purpose: to underscore the reality of the
evayyélov events.

Also with respect to the written/oral question, we have
noted that apparently there are expressions in Ignatius
which can be related to various passages in the Gospels of
the NT, most especially in Matthew. However, it is clear
that, while we may presume that Ignatius knows Matthean
material, there is no indication that he considers this
material to be TO evayyéAov.

Moreover, the instances in which Ignatius appears to be
working with pre-formed traditional confessional formulae
(e.g., Trall. 9.1-2, Smyrn. 1.1-2) or hymns (e.g., Eph. 19)
show that the bishop is concerned with presenting the
message rather than authoritative formulae; those presumed
formulae are redacted to serve Ignatius' particular
purposes. He employs them to articulate the preached
€VayyéALoV .

The oral nature of Ignatius' gospel is supported not
only by specific uses of the word evayyéiov, but also by the
overall matrix within which Ignatius presents his position.

Indeed, the oral gospel environment is so pervasive that
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Ignatius often simply assumes its existence. Thus, the
verbs of transmission and acceptance (kaTayé\w: PhId. 9.2,
emayyéNopal : Eph. 14:2, mAnpodopéw: Magn. 11.1, OpONOY€éw:
smyrn. 5.2) strongly suggest a preached gospel message.

Most telling in this regard, however, is Ignatius' use
of the phrase Aakeiv ’Inoolv Xpiotév (Eph. 6.2, Magn. 10.3,
Trall. 9.1, Rom. 7.1, Phlid. 6.1). 1In the Ignatian context
this phrase is best translated as "to preach Jesus Christ";
it refers to preaching the evayyélov. This Ignatian usage is
supported by such texts as Paul's exposition in Phil 1:14-
18. What is more, Ignatius' use of Aaieiv ’'Incotv XpoTév also
suggests a charismatic context linked with proclaiming the
gospel. This charismatic quality, in turn, is supported by
various similar usages in Paul (1 Cor 14:2-5) and Luke
(e.g., Acts 4:24-31).

Hence, within Ignatius' view of ministry to the gospel,
a charismatic or prophetic quality is an integral component
of the Ignatian architecture of authority. We see this
"preaching in the Spirit" present in such passages as Eph.
20, Trall. 4-5, Rom. 7.2, and Phld. 6.1-7.2. Ignatius, as
well, recognizes that this authority from the Sprit is not
his alone. So, in Phlid. 1.1 and Pol. 2.2 he encourages a
charismatic ministry (and authority) for other leaders also.
Ignatius is a bishop (Rom. 2.2; cf., Magn. 2.1); yet, the
ministry of émiokomos, at least for Ignatius, appears to

include preaching with the authority of the Spirit.
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This ministry of preaching is still further suggested
by Ignatius' single use of N OMAia in Pol. 1.2. While the
cvayyéov is not specifically present in this passage, the
usage at least indicates an official, authoritative ministry
of preaching. Preaching ministry is also suggested by the
Ignatian theme of silence/speaking (e.g., Eph. 15, Phld.
1.1). This theme, along with the concomitant theme of deeds
from words (Eph. 14), ultimately refers to the proclamation
of the message about Jesus.

With respect to the motifs that make up the Ignatian
evayyéillor, we have seen that the passion and resurrection of
Jesus, as salvific events, are the central facts of
Ignatius' preached gospel. Early in Part One we observed
that these salvation events are the core of the e€vayyéiov in
much the same way that we find them in Paul. However, for
Ignatius, the mdbos and dvdoTtacls of Jesus appear to be
somewhat more invariable and distinct evayyéiiov motifs than
in Paul.

Finally, the gospel of Ignatius serves to set the
perimeters of proper belief and practice in the life of the
church. 1In Part One I specifically highlighted this
boundary-setting function in early Christianity through the
use of terms and phrases which are in-house abbreviations
for the whole of the gospel message. They are intended for
those within the boundaries. Along with the common simple

use of the substantive 70 evayyéior in many of our documents,
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prime examples of these sorts of intramural phrases are
paul's TO evayyéiov Tob Beol, O evayyéhov Tod XploTol, Aakelv TOv Adyov
and knpvooew Tov XploTov; we have as well Matthew's TO evayyéAiov
ths Baolielas, and Luke's TO €vayyéAov Ths XdpiTos Tob Beod and ladelv
Tov Moyov. With respect to Ignatius we have seen a similar
function in his use of the substantive T0 evayyéilov; however
the boundary-setting function is clearest with Aaleiv ’Incolv
Xptotév in which "Jesus Christ" stands for the gospel
message. Another Ignatian intramural phrase for the gospel
message is "the gospel of the common hope (70 evayyéiov Tis
kowviis €éAmidos)* (Phld. 5.2; cf., Eph. 21.2, Magn. 11.1, Trall.
insc, Phld. 11.2). This particular phrase will come to the
fore as we proceed through Part Two.

Therefore, it is from the preached gospel that
Ignatius' Christianity gains its identity. This Christian
identity results from being united not only with correct
belief in Jesus' passion and resurrection and but also with
correct practice founded on that belief.

Indeed, as we have occasionally seen in Part One, the
boundary-setting function of the Ignatian evayyéilov extends
far beyond the use of these intramural abbreviations. Thus,
the goal in Part Two is to examine this function through a
treatment of two facets of Ignatius' theology: Christology

and opposition to the evayyéiiov.



PART TWO

THE FUNCTION OF THE IGNATIAN GOSPEL



INTRODUCTION TO PART TWO

In Part One, my goals were to establish the content and
to examine the environmment of Ignatius' gospel. Having
accomplished these tasks, we may now utilize the insights so
gained to consider more specifically how the evayyéhov
functions within Ignatius' theological world.

Among the general conclusions suggested—and
occasionally highlighted—in Part One is that Ignatius
presents the evayyélov motifs and themes in order to
delineate what are for him the acceptable boundaries of
belief and practice. Hence, it is no surprise to observe
this function most clearly as Ignatius confronts those who
are outside the acceptable boundaries.! 1Indeed, I have
noted in passing how the bishop often pointedly structures
expressions of the gospel motifs and themes in response to
the error he is countering.

This boundary-setting function, therefore, is the
overarching issue for consideration in Part Two. Part Two
is divided into two chapters. 1In Chapter IV, I will

consider what is for Ignatius the faith which delineates the

lWith respect to this boundary-setting function see especially
Maier, "Charismatic Authority," 194; Ibid, Social Setting, 175-181;
Schoedel, "Theological Norms," 31-36.
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true boundaries of Christianity. Because this faith is
centered on correct belief about Jesus, I will approach it
through an examination of Ignatius' Christology as it is
expressed through the e€Vayyéhov. Here I will treat a series
of Ignatian Christological themes and especially titles in
order to highlight their relationship to Ignatius' gospel.

With Ignatius' Christology as the starting point,
Chapter V then will be a treatment of how Ignatius' gospel
functions in response to error in the various communities.
Thus, Chapter V will involve not only delineating the nature
and identity of the error evident in the letters, but it
will also involve more importantly an examination of the way
in which Ignatius expresses the evayyélov in his polemics
against the error.

As is already evident from the conclusions of Part One,
Ignatius' evayyélov is the source of Christian identity;
Chapters IV and V, therefore, will show how the gospel

message is the unifying principle in Ignatius' world view.



CHAPTER IV

WITHIN THE BOUNDARIES:
THE GOSPEL OF IGNATIUS AND CHRISTOLOGY

In the following pages I will consider Ignatius'
christology by paying attention primarily to the titles or
epithets which are used by Ignatius to refer to Jesus, and
which have direct linkages with Ignatius' evayyélov. These
include Jesus as: "son of God" (e.g., Eph. 20.2, Smyrn.
1.1), "the savior" (Eph. 1.1, Magn. insc., Phld. 9.2, Smyrn.
7.1), "the common hope" (Eph. 21.2, Magn. 11.1, Trall.
insc., Phlid. 11.2), "the only teacher" (Magn. 9.1; cf.,
pPhlid. 8.2), and "the one physician" (Eph. 7.2). However,
before turning to these particular titles, it is necessary
to ground this examination with a more general treatment of
Ignatius' expressions of the incarnation—as always, through
the lens of Ignatius' evayyéilov.l

Finally, as we proceed through this chapter, it is
vital to notice that, along with the boundary-setting
function of Ignatius' Christology, there are particular

Ignatian shifts with respect to various NT Christological

lHelpful in this entire treatment of Ignatius' Christology is a
list compiled by D. Aune. D. Aune, "Divine Names and Epithets in
Ignatius," (Unpublished Paper, n.d.).
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categories. As we will observe, these shifts arise not only
from Ignatius' 'boundary-setting' or polemical activity, but

also from his own world-view and that of the churches he

addresses.

A. THE INCARNATION

The most simple of Ignatius' expressions of the
incarnation is the reference to Jesus as "our [or "my" in
Rom. 6.3] God" (Eph. insc., 15.3, 18.2, Rom. insc., 3.3,
6.3, Pol. 8.3; cf., Eph. 7.2, Smyrn. 1.1) .2 It is clear
that, while he distinguishes between the Father and the Son
(and the Spirit) (e.g, Eph. 9.1, Magn. 13.1), Ignatius
speaks of Jesus as divine. On a more immediate level, it is
also significant that Jesus is "our" God. This suggests
that Ignatius is appealing to a common faith experience of
Christians within his circle of influence. Jesus is God,

"our God," for those with correct belief.3

2In Trall. 7.1 there is in some texts (e.g., the Latin witness to
the Greek) a reference to those who are "inseparable from God, Jesus
Christ (olow dxwpioTols feod ’Inood Xpiotol) ." "Beol, " however, is not found
in an important witness, the Armenian version from the Greek. This,
together with the fact of the awkwardness of the phrase, as well as the
absence of any qualifying modifiers (such as the usual Ignatian pol or
NUGY in such statements) leads Lightfoot to conclude reasonably that the
Bcov is not original. Lightfoot, 168-169.

3We will see as we proceed through this chapter that this same
sort of appeal to a common faith experience to delineate the "in" group
is operative with "Jesus, the common hope" (Eph. 21.2; Phld. 11.2),"the
gospel of the common hope" (Phld. 5.2), not to mention "the only
teacher" (Magn. 9.1; cf., Phld. 8.2) and the "one physician (Eph. 7.2).
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This being said, it is necessary to recognize that
Ignatius is still early in Christological debates: "the use
of technical language to describe Ignatius' theology runs
the risk of falsifying the picture."* This refers to
Ignatian passages which at first glance may suggest
subordinationist (e.g., Eph. 3.2) or adoptionist (e.g.,
Magn. 8.2) tendencies. However, these technical terms
(which do not necessarily exclude one another) are
inappropriate in an Ignatian context. The Ignatian passages
which ostensibly suggest these categories must be read in
light of the unambiguous references which refer to Jesus as
"our [or "my"] God." These references are further supported
by "the blood of God (év aipaTti Beod)" in Eph. 1.1, as well as
the phrase we have seen with respect to the mdfos: "allow
me to be an imitator of the passion of my God (émTpébaTté poi
HLUATHY elval Tob mdBouvs Tod Beod pol) " (Rom. 6.3) .5

In his frequent and unambiguous references to Jesus as
God, Ignatius clearly moves beyond the NT. We may find
references to Jesus' identification as God in the NT
designation of Christ as 0 kuplés, thus suggesting the

attributes which the OT applies to God.® In this regard one

‘gchoedel, Ignatius of Antioch, 20. Schoedel, however, states
that "from the view of later trinitarian developments, Ignatius tends to
a 'monarchian' position." Cf., Corwin, St. Ignatius, 140-141; Elze,
Untersuchungen, 23-26.

Sschoedel, Ignatius of Antioch, 39.

punn, 180. Also, O. Cullmann, The Christology of the New
Testament, S. C. Guthrie, C. A. M. Hall, trans. (Philadelphia:
Westminster, 1963) 234-237, 307-308.
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thinks immediately, for example, of Thomas' confession in
John 20:28: "My Lord and my God (6 kUpLés pou kai 0 8eés pov) . "7
Wwe may look as well to Phil 2:6-11 where Jesus "was in the
form of God (év popdf feol) " and is exalted as kuptés. However,
in general, the NT is far from direct in assigning divine
gualities to Jesus.®

Ignatius, on the other hand, is clear in his
expressions of Jesus' divinity. As we will see, the
contrast between Ignatius' unambiguous ’Incoils XpLoTos O B€ds
(i.e., Smyrn. 1.1) and the NT expressions largely arises
from Ignatius' own polemical activity in addressing error.
Indeed, rather than looking back to the NT, Ignatius'
expressions of Jesus' divinity point to the later
Christological debates.®? Ignatius 1s a witness to an early
stage in the controversies.

Yet, our present task has Ignatius' evayyéiov as its
controlling constant. There are two areas in which the
evayyéaov and expressions of the incarnation are especially
intertwined in the Ignatian corpus: the Christological

polarity "flesh and spirit" (e.g., Eph. 7.2: 0UpKLKOS T€ Kal

Ignatius often uses the title 0 xuplés to refer to Jesus (but never
to God): Eph. 7.2; Magn. 7.1, 13.1; Trall. 8.1; pPhlid. 3.1, 4.1, 9.2,
11.2; Smyrn. insc., 1.1, 4.2, 5.2; Pol. 8.3.

7R. Brown points out that this phrase is a "cross between a
vocative and a proclamation of faith ("you are my Lord and my God") ."
He states that no modern scholarship considers this as an exclamation in
honor of the Father. R. Brown, The Gospel According to John, AB 29-29A
(Garden City: Doubleday, 1970) 1026-1027.

8See Dunn, 60-64.

Cullmann, Christology, 314.
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AmEUudﬂKég), and the motifs and themes which surround the
coming, or manifestation, of Jesus.

out of the several polarities in Ignatius' rhetoric,
nflesh and spirit" is a particular theme that describes the
incarnation and, at the same time, points to the evayyéiov.10
This polarity for Ignatius is both Christological (Eph. 7.2;
Smyrn. 3.2) and anthropological (Trall. 12.1; Pol. 1.2, 2.2,
5.1); the former is my primary concern.

Ephesians 7.2 is the presumed hymn we have seen in Part
one. The first of the seven antitheses which describe the
none physician (e(s laTpds éoTw) " is the phrase "both fleshly
and spiritual (oapkikds Te kal mvevpaTikés) ." This theme is re-
iterated in the third antithesis: "born in flesh, God (év
oapkl yevduevos Beds) . "11  Moreover, in the resurrection
appearance story related in Smyrn. 3.1-3 the disciples
touched Jesus and believed, "being intermingled with his
flesh and spirit (kpabévtes T oapki avTob kal TGO WvevpaTl) " (3.2);
and, in 3.1, Ignatius concludes the scene with "And after
the resurrection he ate and drank with them as a being of

flesh, although spiritually united with the Father (peTa &¢

l0wpolarities" is Schoedel's term (Ignatius of Antioch, 23).

llThese are references to the mapovsia, which is the primary
elayyélov motif in the hymn.

Most likely because of later Christological controversies, this
third antithesis has been altered in some texts to read év davBpuwmy Beds .
Citing patristic quotations, Lightfoot (49) accepts év avbpunw Beds as the
correct reading, while more recent authors agree that év gapki yevopevos
0ec6s of the best Greek texts is the proper reading. Schoedel, Ignatius
of Antioch, 61; A. Lindemann, H. Paulsen, eds., Die Apostolischen Viter
(Tibingen: J. C. B. Mohr [Paul Siebeck, 1992) 182.



198
Ty dvdoTacty ouvédayer avTtols kal OUVETLEY WS OAPKLKOS, KalTEp TVEVHATIKOS
fwmuémg‘nﬁnaTM)." Thus, it is clear that Ignatius presents
Jesus as God (ie., 'spiritual') in flesh both before and
after the resurrection: he links both the birth (Eph. 7.2:
¢v oapkl yevopevos Beés) and the resurrection (Smyrn. 3.1-3) with
this theme to underscore the reality of the entirety of
Jesus' earthly existence as God in human flesh.
This 'flesh and spirit' description of Jesus as God-
human has its origins in the two-step movement from "born .

according to flesh," to "recognized as son of God
according to the spirit of holiness from the resurrection"
that we have highlighted as Paul's elVayyélov in Rom 1:3-4.12
Yet, when we turn to Ignatius' more direct uses of the
formula behind Rom 1:3-4 (i.e., Eph. 20.2; Trall. 9.1;
Smyrn. 1.1), we will see that, consistently, Ignatius' idea
of the incarnation has one step: Ignatius describes Jesus,
the God-human, as from the start a union of flesh and spirit
(cf., Eph. 18.2).

The union is vital for Ignatius; for, not only does
this expression of the incarnation counter the docetic error
(and, thus, argues for church unity; i.e., Smyrn. 2), but
Jesus' unity of flesh and spirit in the incarnation also

defines the individual Christian's union with Jesus (or

12with respect to this two-stage Christological movement in Rom
1:3-4, see Dunn, 33-35. Cf., Rathke, 48; Schoedel, Ignatius of Antioch,
20.



199
cod) . Hence, just after responding to the docetists with
the incarnation sequence in Eph. 7.2, Ignatius writes the
Ephesians that they are "completely of God (JOloL bvTes Beod) "
and then tells them "what you do according to the flesh is
gpiritual, for you do everything in Jesus Christ (a 8¢ kal
kaTd odpka mpdooeTe, TabTa mvevpaTikd €oTv: év ‘Inood ydp XpltoT@ mdvTa
npdooeTe) " (Eph. 8.1-2) .13

What is more, we have seen that in Phld. 5.1 the flesh
of Jesus is compared to the evayyélov: Ignatius speaks about
ntaking refuge in the gospel as in the flesh of Jesus
(mpooduyav TG evayyeilw ws oapki ’Inood) ." This refers to the
reality of the flesh of Jesus "which suffered for our sins,
[flesh] which the Father raised in his goodness (... Thv umép
TOV dpapTiev Nuev maboloav, v TH XpnoTéTNTL 6 TaTNp Ayelpev) " (Smyrn.
7.1) .1% Thus, through the physical flesh of the God-human
Jesus, the Father accomplished his purpose (e.g., Eph. 3.2,
Smyrn. 6.2) in the events of the elVayyélov. Ignatius,
therefore, takes refuge in the evayyélov because in it he
finds the events of salvation accomplished by Jesus, "our

God" in the flesh.?!®

130f., Rom. insc.: "to those who are united in flesh and spirit in
every one of [Jesus'] commandments, filled with the grace of God .
(kata odpka kai mretpa frwpévols wdon €vToAfi atrod, TemAnpwpévols xdpitos feod . . L) L "

l4Here Ignatius is referring to the eucharist as the flesh of
Jesus in the church (cf., Phld. 4.1). ‘

15H. E. Lona, "Der Sprachgebrauch von odpf, odpkikés bei Ignatius
von Antiochien," ZKT 108 (1986) 395-396.
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We may now turn to the 'coming' or 'manifestation' of
Jesus, another evayyélov motif which functions as a defining
feature in Ignatius' idea of the incarnation. We have seen
in Part One how the mapovoia motif—as contained in the
evayyéiov (Phlid. 9.2)—is expressed through recourse to
several themes: mwdpetpt (Magn. 9.2), dalvw (Magn. 6.1) and
bavepéw (Eph. 19.2-3; Magn. 8.2), and yéwnols (Magn. 11.1;
cf., Eph. 7.2, 18.2; Trall. 9.1; Smyrn. 1.1). Having
recognized this nexus with the elayyélov, we may review the
rcoming/manifestation' motif specifically as an expression
of Ignatius' concept of the incarnation.

Ignatius' letter to the Magnesians contains several
passages which merit consideration in this regard. 1In Magn.
6.1 Ignatius sets up a chain of church authority which is in
service to Jesus "who before the ages was with the Father
and appeared at the end (s Tpd aldvwy Tapd maTpl NV kai év Tée
€bdvn) ." This use of d¢aivw, as we have seen, refers to the
mapovoia of Jesus in the evayyé\ov. Moreover, this passage
clearly speaks of Jesus' pre-existence with the Father.
Thus, while Jesus' divinity is described somewhat indirectly
as being "With the Father" (c¢cf., John 1:2, 17:5, 24), we
have in one sentence a summary of the existence of Jesus
with his appearance (presumably, from the Father) as the

pivotal end-time event.
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we find the same juxtaposition of Jesus' pre-existence
with the incarnation more clearly expressed in Magn. 7.2

where Ignatius exhorts the Magnesians:

TdrTES WS €lS €va vaov ourTpéxeTe Beol, ws €ml v BuoLaoThpLov, éml €éva
'Incotv XpLoTér, Tov dd’ €vos maTpos mpoeABovTa Kal eis €va SvTa kal
xwpnoavra.

All of you together run as to one temple of God, as to
one altar, to one Jesus Christ who came forth from the
one Father, was with the one, and returned.

In this passage—which has a typical multi-layered Ignatian
emphasis on unity (cf., Magn. 1.2, Phld. 8.1)—Ignatius uses
the verb mpoépxopar to describe not only Jesus' origins with
the Father, but also his manifestation in the world. Jesus'’
own unity ("one Jesus Christ": of flesh and spirit [e.g.,
Eph. 7.2]), along with his being united with the Father (as
in Magn. 6.1) are unities which serve as models for the
church unity which Ignatius is encouraging for the
Magnesians. Therefore, in Magn. 7.2 we have an expression
of the incarnation which is grounded in the manifestation
motif, and which, in turn, itself functions as an image and
exhortation to church unity.

In another Magnesian text, 8.2, the OT Prophets "lived
according to Jesus Christ (ot ... wpodfitar kata XpLoTdv 'Incolv
¢lnoav) ." They were persecuted because of their living in
this way. In their persecution they were "inspired by
[Christ's] grace to convince the disobedient (évmvedpevol umod

TR XdpLTos avuTol, €is TO WAnpodopnéival Tovs ametbodvras) v :
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4Tt €l's Beds éoTwy, 0 davepdoas €auTov dua ‘Incob XpioTod Tod viod
avTob, 05 €0TLY auTol AOYos dmd oLyfis mpoeAbuv, 0s KaTa mdvTa
eUnpécTnoey TQ TéEPPavTL avTov,1é

that there is one God who revealed himself through
Jesus Christ his son who is his word proceeding from
silence, who in all things pleased the one who sent
him.

Elsewhere we have considered this use of minpodopéw and its
relation to the evayyéilov; moreover, we have also noted that
the sense of dmelbéw—rather than referring primarily to a
failure in ethical demands—is the opposite of correct
belief (e.g., Rom 10:21; 1 Pet 4:17; Barn. 12.4; cf., 2
Thess 1:8) .

Hence, through their lives "according to Jesus Christ,"
their persecution, and their being inspired by Jesus, the
Prophets convince the unbelievers of the truth of the
incarnation (and, by implication, the truth of the salvation
through the evayyéllov events). In the incarnation, Jesus is

not only the revelation of God but he is also God's son.?'”

16There is a textual question here. The Greek of the middle
recension (with its Latin translation) has "who is his eternal word
which did not proceed from silence (Aéyos didLos olk amd oiyfis mpoeAbuv) .
Lightfoot (126-128), Lindemann/Paulsen (196) and Schoedel (Ignatius of
Antioch, 5, 120, n. 12) all most reasonably see daidios olk as from the
hand of a later editor to counter Valentinian gnosticism.

Joly (Le Dossier, 71-73) uses the dibios olk reading to support his
position that the Ignatian letters are to be dated later, ca. 165.

17Jesus as "the son of God" (e.g., Eph. 20.2; Smyrn. 1.1) will be
the first Christological expression for consideration in the next
section. As we will see, here the title "son" serves to underscore the
separateness of the 'one God' and 'Jesus, our God.'
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Again we find the use of wpoépxopar (cf., Magn. 7.2) to
describe Jesus' coming as God.

However, here, with the reference to "silence" as
Jesus' origin, the situation seems more complex. There is a
fair amount of scholarship which sees behind this phrase
various gnostic formulations about a silent supreme deity
revealed through divine speech (Adyos) in the world.?1®

Yet, to attribute to this silence of God a fully
gnostic background places an unwarranted template on
Ignatius' expression. We have seen how the
silence/words/deeds theme functions for Ignatius with
respect to the evayyélov. More telling, however, is the fact
that elsewhere Ignatius never clearly identifies God with
silence. There is no such identification, for example, with
the "three mysteries of a cry which were done in the
stillness of God (Tpia puoThpLa Kpavyfs, dTwva év nouvxiqa Beod
émpdx6n) " of the star-hymn (Eph. 19.1).1° Moreover, Rom. 8.2
(Jesus is the "unlying mouth through which the Father spoke
truly [T dyevdes oTdua, év @ O TaThp €AdAnoer dAnfds] ") is best

seen within the context of Jesus' silence/speaking/deeds of

18gee, for example, L. W. Barnard, "The Background of St. Ignatius
of Antioch," VC 17 (1963) 193-206; H.-W. Bartsch, Gnostisches Gut, 57-
61; Paulsen, Studien, 110-114.

19Schoedel sees this stillness (nouvxia) as describing God's silence
while the divine plan is revealed in the historical events of the birth
and passion of Jesus. In other words, God did not openly intervene in
these events. Schoedel, Ignatius of Antioch, 91.
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Eph. 15.1-2 in which Jesus is the "one teacher" who is
nworthy of the Father."

Therefore, it seems most accurate to see these silence
and/or speaking passages—including Magn. 8.2—in light of
the revelation-schema which we highlighted with respect to
the evayyéilov in Part One.2° The hidden mystery that is now
revealed as part of the plan of God is the operative theme
here.?! While there may well be a gnostic mythological
quality to these expressions, that quality is hardly
recognizable as dominant for Ignatius. Ignatius, rather, is
working with the relatively common early Christian theme of
God's plan being revealed in Jesus at the intended time.?22

The same context is operative with respect to Eph. 19,
the star-hymn. The hymn is presented as an answer to the
question, "How then was he revealed to the aeons? (WdS olv
ébavepwibn Tols al®owv;) . In Eph. 19.3b the answer is

summarized with,

. . . Beol avbpwTivws davepoupévov els kawwdmra didiov {wijs: dpxny &€
éduBaver 16 mapa Be@ dmmpTiopévor. €VBev Ta TAYTa CuveKLVel TO SLa
TO pedeTdobBat OavdTov KaTAAUOLY.

God being revealed as human to bring newness of
eternal life, and what had been prepared by God had its
beginning; hence all things were disturbed because the
destruction of death was being worked out.

20¢f , Lahrmann, 129-130.
2lE.g., Rom 16:25-26; Col 1:26; 1 Pet 1:20; 2 Clem. 14:2.
22gchoedel, Ignatius of Antioch, 120-121.
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again, we find the plan of God in conjunction with Jesus as
the manifestation of God. Here, as well, the ultimate
purpose of God is to bring the "newness of eternal life."
Therefore, Jesus as the God-human, through his birth
(manifestation), passion (19.1: "the death of the Lord!')
and resurrection completes the plan of God in history.?23

To conclude this discussion of the incarnation in the

Ignatian letters we turn to two Ignatian titles which refer

to Jesus as God in human flesh: "the new human (kawvos
dvbpwtos) * (Eph. 20.1), "the perfect human (Télelos dvBpwTos) "
(Smyrn. 4.2). These titles are closely related and appear

to be versions of similar titles in the NT, specifically in
the Pauline tradition. Thus, we find "perfect [or
"complete"] man (dvip Tél€los)" at Eph 4:13, and "new human
(katvds dvbpwmos) " at Eph 2:15 and 4:24.2¢ These NT usages,
however, do not refer to Christ himself; rather they are
used to describe the person who accepts Christ and thus
becomes "new" or "perfect" ("complete") .25

In Eph. 20, Ignatius is concluding his letter and
promises another "little book (BiBAidiov) " in which he will

present the "plan concerning the new human Jesus Christ,

231bid., 94.

24gee, as well, véos dvfpumos at Col 3:10.

2530, for example, in Eph 4:24, the "new human" is in contrast to
the "old human (walawos dvlpwmos)® of lust and corruption of 4:22. The
new human is the result of God's new creation; thus the new human lives
"according to the likeness of God in true righteousness and holiness
(kal évdioachar TOV kawov dvfpwnov TOv kaTd Beov kTio®évta €v Sikatootvn tal dcéTHTL ThS
dAnfeias) ." Schnackenburg, Ephesians, 201.
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faith in him and love of him, in his passion and
resurrection (olkovopias €is Tov kawov dvbpwrov ‘Incodv XploTdv, €v T
avTol ToTeEL Kal év TH avTob dydwr, év mdBeL avtob kal dvactdoel) " (Eph.
20.1). As we have seen, by "plan (1 olkovopia)," Ignatius is
speaking of God's intentions for the history of the world
(cf., Eph. 18.2, etc. ).?% Because of his identity with God
as well as with humanity (i.e., "the son of humanity and the
son of God": Eph. 20.2), Jesus' role in this oikovopia—
especially through the eVayyéiiov events of the passion and
resurrection—is to become a human being who is God, a new
human being in the course of human history.2?’” As the new
human being Jesus fulfills God's plan of salvation through
his passion and resurrection. This salvation is the
"newness of etermal life (... els kavoéTnTa didiov {wiis) " of Eph.
19.3.

We may view the title "the perfect human (TéAelos
dvfpwrios) " of Smyrn. 4.2 in the same light . Ignatius, after
speaking dramatically of his own sufferings in defense of

proper belief in Christ, states,

261n the above paragraphs we have recognized the "plan of God"
theme in relation to the manifestation motif. Other Ignatian
expressions of this olkovopia are: God's "will" (76 6éAnjpa: Rom. insc.;
Smyrn. 6€.2), and "purpose" (N yvdun: Eph. 3.2; Smyrn. 6.2; Pol. 8.1).

27Cf., Schlier, Untersuchungen, 88-89, n. 2 who sees the kaivds
dvbpwTos in a gnostic context, as the redeemer from the light who gathers
his scattered members and thus becomes new. Schoedel, however, ‘
demonstrates that this image has "a variety of possible roots."
Ignatius of Antioch, 96.
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novov év 1@ dvépaTtt ‘Incob XploTob €ls TO cupmabelv avT® TdvTa
UTTOéVw, aUTOU pe €VBUVapolrTos ToL TeAElov dvBpwTou.

only in the name of Jesus Christ am I enduring all
things to suffer with him: he, the perfect human,
empowers me.

W. Schoedel sees both this title and kawos dvpwmos as
expressions of an idea that makes Christ a "Representive
Human Being" who, as the ultimate type, is the object of
unity for Christians in the one body of Christ, the church

(see Smyrn. 1.2). Thus, the Ignatian Télelos Avbpwmos

marks the transcendent nature of the Representative
Human Being, yet finds its actualization only in Christ
as a historical figure—perhaps especially in Christ as
the crucified one . . .28

This means that for Ignatius only Jesus, "our God" in human
flesh, through his historical passion and resurrection, can
bring human beings to their proper identity: "newness of
eternal life," or salvation.2?? Christians are to be united
through their "faith in him and love of him in his passion

and resurrection" (Eph. 20.1).

B. IGNATIAN TITLES FOR JESUS

With the above general discussion concerning Ignatian
expressions of the incarnation before us, a more specific
discussion of Ignatius' Christology is in order. 1In the

following pages, I will consider several other Ignatian

28Tphid., 232-233.
29¢f., Ibid., 233.
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titles or descriptions for Jesus. These include "Son of
God," "Savior," "the common hope," "the only teacher," and
nthe one physician." My primary concern here centers on how
these titles serve as expressions of evayyélov motifs and

themes.

1. THE SON OF GOD

Ignatius refers to Jesus as God's son six times (Eph.
4.2, 20.2; Magn. 8.2, 13.1; Rom. insc.; Smyrn. 1.1);
however, only once, at Eph. 20.2, do we find the apparently
more formal title 06 vids Tob Beob .30

In Eph. 4.2, within a metaphorical passage centered
once again on church unity, Ignatius speaks of Jesus as
God's son in conjunction with the fatherhood of God toward
Christians in general. The Ephesians are urged to join
together as in a choir to "sing with one voice through Jesus
Christ to the Father (@énte év ¢wvi} puid dia ’Incod XplotTod 76
matpl) ." This, so that God may recognize them as being
"members of his son (... péAn 6vTas ToL viod avuTol) ." There are
no evayyéiov motifs or images here. The most we can point to

is the centrality of Jesus, the son, as the way to Father.

30At the same time, of the forty-four times Ignatius refers to God
as "Father," Ignatius directly calls God the Father of Jesus six times
(Eph. 2.1; Magn. 3.1; Trall. insc, 9.2; Rom. insc; Phld. 7.2). The
other references to God as Father involve either God as Father of
Christians (ie., Eph. insc; Magn. 3.1; Trall. 11.1; Rom. 7.2; Phld. 3.1;
Smyrn. 13.1) or God's fatherhood with some mention of Jesus (ie., Magn.
insc, 5.2; Trall. 13.3; Rom. 2.2).
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Hence, we may think of Phld. 9.1—another 'unity' text—where
Jesus, through the events of the evayyéaov (in Phld. 9.2), is

the way to the Father:

avTds Gv Blpa Tod TaTpds, S Tis eloépxovTal APpadp kai ’loadk kal
lakwB kal ol wpodiiTal kal amdéoToloL Kal 1) €kkAnoia. wdvTa TadTa €ls
€véTnTa Beod.

He is the door of the Father through which enter
Abraham and Isaac and Jacob and the Prophets and the
Apostles and the church: all these into the unity of
God.

Thus viewing Eph. 4.2 in light of Phid. 9.1-2, we find
ourselves not far from Ignatius' evayyélov. Jesus, God's
son, through his coming, passion and resurrection, is the
way to the Father. 3

In Eph. 20.2 we find a stronger tie between Jesus as
God's son and the evayyélov. After promising to write more
about the "new human Jesus Christ . . . in his passion and
resurrection (oikovopias eis TOV kawvov dvbpwtov ‘Incodv XploTdv . . . év
TdBeL avTod kai dvaoTtdoet) (20.1)," Ignatius speaks of Jesus as
"according to the flesh of the family of David, son of a
human and son of God (kaTd odpka ék yévous Aaveld, TG vip avBputov Kal
ul® Beod) " (20.2) .

Here again Ignatius is working with the formulation of
Paul's evayyélov in Rom 1:1-3 (cf., Trall. 9.1; Smyrn.

1.1) .32 Yet, in place of Paul's reference to Jesus being

3lcf., the only "archives" of Phld. 8.2.
32rathke, 48; Schoedel, Ignatius of Antioch, 97.
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recognized as "the son of God in power according to the
spirit of holiness" (the second step in the formula),
Ignatius has "son of a human and son of God," thus, as we
have seen, emphasizing Jesus' divinity from the time of his
human origins.

Only here does Ignatius refer to Jesus as uios [ToD]
avbpwmov. This phrase in the Ignatian context is not a
title; it functions, rather as a statement of Jesus'
humanity in contrast to his divinity. Hence, for Ignatius
we see that ulds Tob dvBpwmov, when paired with uios [Tod] Beod
becomes an expression of the incarnation.3®* The bishop,
then, is not using vidos TobU dvfpwitov in the general NT senses,
which are titular and tend to be more eschatological.34
This means that Ignatius has shifted the meaning of the NT
title—which clearly has its origins in Dan 7:13-14—
presumably to fit an environment which does not have direct
contact with the Jewish background of much of the "Son of

Man" material in the NT.

331bid.

This same sort of use is found in Barn. 12.10: "See again Jesus,
not as son of humanity, but as son of God, and manifested in a type of
the flesh ({8¢ maaw ’'Inools, otxl vios dvfpuimou, dAAG vios Tol Beol, Timw 8¢ év capki
bavepwbeis) .

34punn, 96-97. Actually, in the NT the title 0 vlds Tol dvpwmov is a
feature only in the Gospels, Acts and in Revelation (along with one
quotation of Ps 8:4 in Heb 2:6). With respect to Paul, Cullmann points
to three passages, 1 Cor 15:45-49; Rom 5:12-21; Phil 2:5-11, and.
highlights the Adam/Christ typology as Paul's take on the ulos Tol
dvbpdmov. Cullmann, Christology, 137-188; on Paul, 166-181. Cf., Dunn,
107-113.
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Jesus as ulos Tob Beov is ultimately a reference to the
God-human arriving in the world that we have observed
elsewhere. Therefore, this formulation in Eph. 20.2 has
affinities with Eph. 7.2 (e.g., "born in flesh, God [év ocapki

yevépevos Beés1") and Eph. 18.2:

6 yap Beds Muav 'Incods 6 XpLoTos ékvodoprifn vmd Mapias kat’
olkovopiay Beol ék oméppaTos pEV Aaveid, mvedpaTos 8¢ ayiov:

for our God, Jesus the Christ, was conceived by Mary
according to God's plan, of the seed of David and the
Holy Spirit.

In this same vein, in Magn. 8.2—treated above with
respect to the incarnation—Ignatius states that "there is
one God who revealed himself through Jesus Christ his son
(els 6ebs €éoTy, 6 davepwoas €avtov dua 'Inood XploTod Tod viod avrod,) "
(cf., Eph. 19.3). Here we find the manifestation motif of
the ebayyélor in conjunction with Jesus as "the son" not only
to describe the incarnation, but also to distinguish the
existence of the "one God" from that of Jesus, God's
manifestation.?35

Continuing with Magnesians, in 13.1 we find a reference
to God's son within the only full triadic formula in the
letters of Ignatius (cf., Eph. 9.1). 1Ignatius exhorts the
Christians to be "confirmed in the ordinances of the Lord
and the Apostles (... BeBatwbivar év Tols 8dypaocty Tob Kuplov Kal TOV

dmooTéAwv) ' so that they might be united "in flesh and

35gchoedel, Ignatius of Antioch, 120.
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spirit, faith and love, in the Son and the Father and in the
Spirit, in the beginning and in the end (kaTevodwdnTe capki kai
TvedpaTL, ToTeL kal dydmn, év ul@ kal maTpl kal év mvevparTi, év dpxi kai év
TéXel) ."  The order of divine beings here appears
important.3¢ It suggests a theme we have seen already which
is linked with the evayyélov: the Son is the way to the
Father (Eph. 4.2; Phid. 9.1). Here the way to the Father
through the son is "in the Spirit."3”7

There are two references to Jesus as God's son in Rom.
insc. These, however, have only general contact with the
evayyéllov motifs and themes. Thus, at the beginning of the
greeting, Ignatius refers to "the most high Father and Jesus
Christ his only son (matpds WioTov kal ’Inool XpioToh Tod pévov viob
avtov) *; and toward the end of the greeting we find "I greet
in the name of Jesus Christ, the son of the Father (domdlopat
év ovopaTt ‘Inood XproTod, viol maTpds) . * Interspersed with these
statements are two references to "Jesus Christ, our God."
We find, as well, a suggestions of the plan of God ("in the
will of him who willed all things [€év BeAnjuaTt TOD BeAficavTos Ta

mdvtal "), and church unity ("to those who are united in

36we find this particular order (Jesus, God, Spirit) only in the
triadic formula of 2 Cor 13:13.

37Lightfoot, 138. Schoedel, therefore, suggests that "trinitarian
thinking" is not Ignatius' concern here; rather, it is the unity (ie.,
"in flesh and spirit") in the way to God that is primary. Schoedel,
Ignatius of Antioch, 130-131.

Schoedel also suggests, with little textual support, the
possibility that kal év wvelpat is an addition to the original. 1Ibid.,
131. The kal év mvedpaTti, however, is accepted as original by most other
scholars (eg., Lake, 208, Lightfoot, 137-138, Lindemann/Paulsen, 198).
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flesh and spirit in all his commandments [kaTa odpka kal Tvevua
fwpévols mdon €vToAfjl ") . These are the closest links to the
evayyéllov in Rom. insc.

In Smyrn. 1.1, however, the title 'Son of God" is an
integral component of Ignatius' fullest elayyéilov statement

(1.1-2). The bishop states that Jesus is

aAn8ads dvta €k yévous Aaveid kaTa odpka, viov Beod kaTa BéAnupa kal
dovapLy Beod, yeyevvmuévor ainbis €k mapbévou . . .

truly of the family of David according to the flesh,
son of God according to the will and power of God,
truly born of a virgin .

Once more, as we have seen with Eph. 20.2 (and with our
discussion of the flesh/spirit polarity), this is a version
of the formula in the Pauline evayyé\lov statement of Rom 1:3-
4 (... TOU yevopévov ék oméppaTos Aauid kaTa odpka, ToU OpLobérTos viod
Beob év Buvdpel kaTa Tredpa ayLwolvng €€ dvaoTdoews vekpdv) .38 Here
the affinity is closer.

Yet, again, there is a major difference. 1In the
Pauline passage Jesus is recognized as son of God through
the resurrection. 1Ignatius, on the other hand, places

Jesus' sonship with the birth.3®°® As we have seen in Part

38gee Rathke, 48. Another closely related text is Trall. 9.1-2.

3%schoedel, Ignatius of Antioch, 221. This is in contrast with M.
Elze's position that here Ignatius is linking Jesus' sonship with his
baptism (which is the next event listed after the birth in Smyrn. 1.1:
"truly born of a virgin, baptized by John [yeyevwnuévov arnbis €k mapbévou,
BeBamTiopévor Umo ‘lwdvvou . . .]1) . Elze thus holds that Ignatius' Christology
is adoptionist. Elze, Untersuchungen, 14-15, 23-26.

On the other hand, it must be recognized that Jesus' pre-existence
does not come into play in either Rom 1:3-4 or Smyrn. 1.1.
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one, the birth of Jesus itself is a statement of the mapovoia
in the evayyé\ov (ie., Phld. 9.1). Thus, again, the title
1gon of God' for Ignatius is an assertion of the mapovoia,
which is the beginning of the gospel events.

Moreover, the incarnation took place through the "will
and power of God." This is a different emphasis from the
Pauline "in power according to the spirit of holiness.™
Ignatius is emphasizing a favorite theme we have highlighted
often: the purpose or will of God in history fulfilled in
the person of Jesus (e.g., Eph. 3.2, 18.1; Rom. insc.).
Also, it is notable that both Ignatius and Paul refer to
God's &Uvapls. Jesus, born in the flesh as God's son, is the
manifestation of God's power so that God's will may be
fulfilled.%® The phrase "according to the spirit of
holiness" of the Pauline formula does not appear to interest
Ignatius (cf., Eph. 7.2, 18.2; Smyrn. 3.2).

Therefore, to conclude this discussion of the title
'Son of God' in Ignatius' letters, it is most clear that
this is an expression of the incarnation, the earthly life
of the God-human from his birth in the world and continuing
in his union with his Father. This identity as God—
primarily expressed through conjunction with 0 vidos ToU dvBpwmou

(Eph. 20.2), and often through the flesh/spririt polarity—

40y. Grundmann, "8ivapai, k.TA.," TDNT II, 306.

Ignatius uses dUvapls in this way three other times: 1In Magn. 3.1
and Smyrn. 13.1 it is the "power of God"; in Eph. 11.2, it is the "power
of Jesus Christ."
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is the foundation for the evayyéiiov: God's plan is begun in
the birth (the mapovoia) of God's son Jesus, and is fulfilled
through the salvific events of the evayyéiov, the passion and
resurrection.

Ignatius' emphasis on the incarnation in all of this is
a departure from the NT. Most clearly in this respect, we
have observed that Ignatius has taken the tradition found in
Rom 1:3-4 and expressed Paul's formula for the needs of his

own situation.

2. THE SAVIOR

In the following pages, I will examine not only the
specific Ignatian references to Jesus as Savior, but I will
also broaden my treatment to consider the theme of salvation
in general and how this theme is played out with reference
to the evayyéov (i.e., Rom. 6.1; Phld. 9.2; Smyrn. 5.3).
First, then, I will begin with the four Ignatian references
to Jesus as "Savior (0 owTip)." Second, I will consider the
way the bishop speaks of salvation (n ocwtnpia) through the
phrase "for us (8 nuds/umép NMuev) , " and through the more
general themes centered on "life" and "resurrection." As
always, Ignatius' evayyéiov is our watchword.

As in the NT, with respect to Jesus as "Savior," one is
immediately struck by the relatively few instances in which

Ignatius directly refers to Jesus with this title (i.e.,
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Eph. 1.1; Magn. insc.; Phld. 9.2; Smyrn. 7.1).%" Of these,
two have a formulaic quality: blessings are received "in
christ Jesus, our Savior (év XploT® 'Inoob TG cwTipt NuoV) * (Eph.
1.1; Magn. insc.). Aside from being part of opening
greetings, this usage tells us little else.

Other references to Jesus the Savior, though, tell us
more. In one of our evayyélov-defining passages, Phld. 9.2,

Ignatius states

€EaipeTov 8€ TL €xeL TO ebayyélov, TV Tapouoiav Tob OwTHPOS, Kupiov
Nuov Incot XploTol, TO WdBos avuTov, kai TNV dvdoTaciv. ol yap
dyamnTol mpodfiTal KATNYYELAQY €lS aUTOV TO 8€ €layYéALov ATApTLONd
éoTv ddbapoias.

But the gospel has something remarkable, the coming of
the Savior, our lord Jesus Christ, his passion and
resurrection. For the beloved Prophets directed their
announcement toward him; but the gospel is the
completion of immortality.

In this passage—centered on the advent, passion and

resurrection of the cwTtfip—Ignatius defines the evayyéiov as

41Regarding the NT, Cullmann explains the relative absence of the
title owmip for Jesus by appealing to the much greater importance of the
designation kipios as the central name in all early expressions of faith
in Jesus. Cullmann, Christology, 238. It is not until the Pastoral
Epistles (Titus 1:3,4, 2:10, 13, 3:4,6; 1 Tim 1:1, 2:3, 4:10; 2 Tim
1:10) and 2 Peter (1:1, 11, 2:20, 3:2,18) that the title cwTip comes
into more common usage. In the Pastorals it is used in reference to God
(e.g., Titus 1:1; 1 Tim 2:3) as well as to Jesus; in 2 Peter it always
refers to Jesus. Thus, by the period of 2 Peter, the title was
established as a common title for Jesus. W. Foerster, "owlw, K.T.A.," TDNT
VII, 1018.

Ignatius is no different. He refers to Jesus as kiUpios some
thirty-two times. 1In the elayyéhov passage of Phld. 9.2 we find both
titles juxtaposed as if in explanation: "the coming of the savior, our
lord Jesus Christ (... Thv wapovoiav Tob cwTiipos, kuplov fuav ‘Incod XpioTol . . .) .
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nthe completion of immortality." Thus, the announcement
given in advance by the OT Prophets is completed through the
events of the Savior's life. The completed announcement is
the evayyélov message of immortality (ddbapoia). Ignatius
mentions ddbapoia several times (Eph. 17.1; Magn. 6.2.;

Trall. 11.2; Rom. 7.3; Pol. 2.3). We will soon observe that
this immortality is the key to Ignatius' concept of the
salvation accomplished by Christ. Most significant at this
point, though, is the expression at Pol. 2.3. Ignatius
admonishes Polycarp to remember that in everything "the
prize is immortality and eternal life about which you also
are persuaded (T0 8épa ddbapoia kai {wh aidvos, Tepl NS kal ob
wémeLoat) . "

However, there is another less apparent facet to
Ignatius' idea of salvation. 1In the 'confessing' passage of

Smyrn. 7.1, Ignatius complains that the schismatics

el’)xapwﬂag Kal ﬂpooeuxﬁg anexowat dLa 7O un opoloyelv Tnv
evxaptchav oapKa etvaL'TovcnnTnpog'npwv Incoug XpLGTOU THY UTEP TRV
apapTi@y NUeVv maboboav, v T XpNoTOTNTL O TATNP TiyELpev.

avoid the eucharist and prayer, because they do not
confess that the eucharist is the flesh of our Savior
Jesus Christ [flesh] which suffered for our sins, which
the Father raised by his goodness.

The flesh of Jesus the Savior "suffered for our sins" and
was raised by God. This is one of only two direct

references to sin (1) dyaptia) in the Ignatian letters (cf.,
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Eph. 14.2) .%2 Ignatius, it seems, is dependent here on the
traditional formulation represented by Paul's evayyé\ov
statement in 1 Cor 15:3: "that Christ died for our sins
(6TL XpLoTOS dmébavey UmEp TGOV dpapTidv Nuav . . .) . "

The apparent emphasis on atonement for human sin is the
issue here. 1Ignatius, in his own use of this formula,
suggests that the suffering of the Savior was indeed to
atone for human sin. Yet, with only this single reference,
it seems evident that atonement for sin is not at all a
significant feature in Ignatius' concept of the salvation
accomplished by Jesus.%®* Ignatius' idea of salvation
through Jesus appears to be more broadly governed by the
theme of immortality.4* Therefore, it is not as if
atonement for sin is absent from Ignatius' Christological
world; rather, this concept seems to be folded into—as a
secondary component of—the more broadly expressed
'salvation as immortality.'

In this regard, one notices that in lieu of umép TGV
dpapTidr NMuEv Ignatius most frequently employs two related
expressions for Jesus' work of salvation (the first of which

is found in the NT): Jesus suffered "for us" (Umép NUAV:

42There is also an indirect reference to sin in Phld. 8.1: "The
Lord then forgives all who repent, if their repentance leads to the
unity of God (mwaow olv peTavoovowr adiet 6 klplos, €av peTavoowoy els EvéTTa
Beov) ." This, however is more specifically a reference to the activity
of the schismatics.

43Cf., Cullmann, Christology, 243.

44gchoedel, Ignatius of Antioch, 182, n. 3.
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Rom. 6.1a; Smyrn. 1.2)% or "for our sake" (8 nuds: Trall.
2.1; Rom. 6.1b; Pol. 3.2). The fullest example of this
usage is found in Rom. 6.1. 1In his plea to the Roman
christians to be allowed to suffer and undergo martyrdom,
Ignatius states: "I seek him who died for us; I desire him
who rose for our sake (ékelvov {NT®, TOV UTEP NUAV dmoBavdvTa- ékelvov
Bé\w, TOV BL’ Nuds dvaoTdvTa) . "46 Ignatius next states that the
result of his seeking will be a birth to new life: "the
pains of birth are upon me (6 8¢ TokeTés pou émikelTar) " (Rom.
6.1). The Ignatian salvation "for us," therefore, is not
concentrated on atonement from sin; rather, it involves the
gaining of "immortality" (e.g. Eph. 17.1; Smyrn. 2.3) or
"eternal life" (e.g. Eph. 18.1, 19.3; Magn. 1.1; Pol. 2.3)
through the salvific deeds of the Savior in the evayyéiov.

In Trall. 2.1, another "for our sake" passage, this
salvation to eternal life comes to the fore: Ignatius tells

the Trallians,

daivecté poL ov kaTa dvbpwmov {@vTes, dAAd kaTa 'Incodv XpioTov TOV
8L fuds damobavévTa, Lva moTeloavTes €ls TOV Bdvatov aytod ToO
amobavelv éxdirynTe.

it is clear to me that you are living not according to
humanity but according to Jesus Christ who died for our

45Cf., Rom 5:8, 14:15; 2 Cor 5:14; 1 Cor 15:3.

Ignatius speaks of the resurection "for our sake (8.’ Mpds)* only
once, in Rom. 6.1b. The other citations (Trall. 2.1; Rom. 6.la; Smyrn.
1.2; pPol. 3.2) refer only to Jesus' suffering or death.

46Cf., Pol. Phil. 9.2: "For [the Apostles] did not love this
world but him who died for us and who was raised by God for our sake (oU
yap TOv viv fiydimoav ai@dva, dAAG Tov Umep NpdY dwobavérTta kal 8L’ ipds Umo Tou Geod
dvacTtdvTa) . "



220
sake, that by believing in his death you may escape
death.

Here, within the context of an exhortation to subjection to
the bishop, the salvific death of Jesus is presented as the
source of eternal life. Belief in Jesus' death "for our
sake" indicates one is "living according to Jesus Christ"
and thus escaping death.

The "for our sake" passages in Smyrn. 1.2 and 2.1 are,
therefore, best seen as statements of Jesus' salvific
passion which leads to eternal life for the believer. So,
within the expanded faith statement of Smyrn. 1.2, Ignatius
says that Jesus was "truly nailed in the flesh [to the
cross] for our sake (dAnfas ... kadnmiwpévov umep NUOY €v oapki) ";
and Smyrn. 2.1 sums up the entire message with, "for he

suffered all these things for us so that we might be saved

(Tabra yap mdvra émabev 8.° fuds, Lva owbdper) .* In his suffering
Jesus is "true life (70 aAnfuwwov nuav {fv) " (Smyrn. 4.1) for
believers.

Finally, in Pol. 3.2, within an exhortation to
perseverance in correct belief, Ignatius provides a series
of Christological antitheses with "for our sake" as the

central feature:

TOUS Kaipovs kaTapdriave.
TOV UTEP KALpOV TPoodoKa,
TOV dxpovov,
TOV ddpaTov,
TOV 8L” Mpds OpaTov
TOV dymiddnTov,
TOV Adwadi,
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TOV 8L Nuds madnTtov,
TOV KaTd TdvTa Tpoémov 8L’ Nuds UtopeivavTa.

Observe the times.
Look for him who is above time—
non-temporal,
invisible,
for our sakes visible,
intangible,
impassable,
for our sakes passible,
one who endured in every way for our sakes.??

Jesus, who has the supernatural attributes of God, endured
incarnation in the world "for our sake." Ignatius presents
Jesus' endurance of the incarnation events to Polycarp as
the model of perseverance. Indeed, we are not far from the
mapovoia ("invisible, for our sakes visible") and mafds
(impassable, for our sakes passible") motifs of the
evayyélov. Jesus' coming into the world and his passion were
for the salvation of those who believe. While neither
atonement nor immortality themes are immediately evident
here, we have already observed the phrase in the passage
just preceding 3.1-2: in endurance "the prize is
immortality and eternal life about which you also are
persuaded (10 8épa ddBapoia kai {wh) aldwvos, Tepl fis kal oL wémeloar) "
(Pol. 2.3).

To conclude this discussion of the Ignatian themes
surrounding the title "Christ Jesus, our Savior," we may

briefly highlight other Ignatian expressions of the

47Translation, Schoedel, Ignatius of Antioch, 266.
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galvation gained through the events of the ebayyéiov, but in
which "savior" or "salvation" are not directly mentioned.*4®
So, turning again to the star-hymn, we find the salvation

accomplished by Jesus suggested by the summary passage (Eph.
19.3):
. . . Beol avbpumivws davepoupévou eis kawdtTa didlov (wiis: dpxny &€

éldupaver 1O Tapd Bed dmmpTiopévor. €ev Ta TAVTA CuveKLVEL TO dLa
TO peAeTdobal BavdTov KaTdAvoLv.

God being revealed as human to bring newness of
eternal life, and what had been prepared by God had its
beginning; hence all things were disturbed because the
destruction of death was being worked out.

The destruction of death (cf., 1 Cor 15:26) through the
mapovola of God in Jesus brings about the "newness of eternal
life" in the plan of God.

Lesser references to the eternal life gained through
Jesus the Savior are found in such expressions as Magn. 1.1
where Ignatius prays that in the churches "there might be a
union of the flesh and spirit of Jesus Christ, our
everlasting life . . . (év als €évwolr ebyopal oapkds kal TVEVPATOS
‘Inoob XpLoTol, Tob Sd mavtos Nuev v .. .) ." Likewise, Ignatius,
referring to the repentence of schismatics, states in Smyrn.
4.1: m"Jesus Christ, our true life, has power over this
(ToUTou 8¢ €éxeL €ovoiav ’'Incots XpLoTos, TO dANBLVYOY Nudv (fv) . "

Finally, we find in Smyrn. 5.3 that the schismatics are to

4%Related to the complex of 'salvation' language is Ignatius'
fairly extensive use of émTUxavw, most often in the phrase "to attain
God" (e.g., Eph. 12.2; Magn. 14; Rom. 1.2; Smyrn. 11.1).
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pe shunned "until they repent concerning the passion, which
is our resurrection (uéxpls ol LETAVONOWOLY €is TO MdOoS, & €oTw MUV
dvdoTaols) . "4°

Also directly related to Ignatius' theology of
salvation is the complex of themes which refer to the
resurrection of Christ as the image of the resurrection of

the believer. A prime example of this is the conclusion of

the credal summary in Trall. 9.2:

. . 05 kal dAnfds Myépbn dmo vekp@v, €yeipavtos avTov ToL TATPOS
adTod, KaTd TO Opolwpa Os kal NHUAS ToUs MOTEVOVTAS AUTEH OUTWS
éyepel 6 maTnHp avtob év XptoT® ’Inood, ob xwpls TO dAndvdv (fv ok
EXOUEV.

[Jesus] who was also truly raised from the dead,
his Father having raised him, in whose likeness his
Father will also so raise us up who believe in him
through Jesus Christ, apart from whom we do not have
true life.5°

Here Ignatius is working with the Pauline fundamental that
through the resurrection of Jesus, God has provided those
who believe in Jesus resurrection to new life. Thus, we
find in 1 Cor 6:14 the succinct statement, "and God raised
the Lord and will also raise us by his power (0 8¢ 6e0s kai TOvV
KOpLov fyyeLpev kal nuds éfeyepel dla THis duvdpews avtol) ." This is a
short allusion to what occurs in much fuller form later, in

1 Cor 15:12-22.5! For Ignatius, as for Paul, the

49There are, as well, medical expressions which refer to eternal
life (Eph. 7.2, 20.2). These will be treated further along when I turn
to the Christology of the "one physician" (Eph. 7.2).

50Translation, Schoedel, Ignatius of Antioch, 152.

5l1see also 2 Cor 4:14, 1 Thess 4:14; cf., Pol. Phil. 2.2.
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resurrection of Jesus is the image of the resurrection of
the believer (Trall. 9.2: «kaTa 76 6poiwpa .. .); through that
resurrection, the believer receives "true life."

Finally, we have Magn. 5.2 where, in response to
unbelievers, Ignatius sets up an opposition between the
nimprint (1) xapakmip)" of this world and the "imprint of God
the Father (ol 8¢ moTol év dydnr xapakTipa 6ol maTpos Sid 'Inoov
XpoToD) . " To clinch his point he states, "unless we freely
choose to die in [Jesus'] passion, his life is not in us (&8
ov édv pn avbaLpéTws éxwpey TO dmobavelv €ls TO avTob mdbos, TO (fiv avTod
ok éoTw év Muiv) .* Paul, who obviously influences Ignatius
here, fully develops this theme in Rom 6:5-11. While
Ignatius' concern is not baptism—as is Paul's in Romans—but
Christian life in the world, the message is the same: being
united with Jesus in his death assures union with his
resurrection.

Therefore, for Ignatius, the salvation accomplished by
Jesus through the historical events of the evayyéhov is a
salvation which brings "eternal life," "immortality,"
"resurrection." While 'salvation by Jesus' as atonement for
human sin is not entirely absent from Ignatius' concept of
this salvation (i.e., Smyrn. 7.1), it is clear that such
atonement is not the dominant feature. Ignatius, rather,
emphasizes immortality and includes atonement within the
larger theme. This salvation as eternal life is the

ultimate message of the evayyéAiov.
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3. THE COMMON HOPE

Another Ignatian title for Jesus is "the common hope"
(Eph. 21.2; Phld. 11.2). This title, as well as other
theological uses of "hope," are centered on the salvation we
discussed in the previous section.

Ignatius speaks of "hope (éimis)" in a theological sense
nine times (Eph. 1.2, 5.2, 21.2; Magn. 7.1; Trall. insc.,
2.2; Phld. 5.2, 11.2; Smyrn. 10.2). As we will see in
discussing these citations, this concept for Ignatius is
often in line with much of early Christian expression.

Thus, for example, we have Paul's assertion in Rom 8:24:

T Yap ATidL éowbnuer: érmis & BAemopérmn ok €0Tiv éATisT O Ydp
BAéTEL Tis éAmilel; €l 8¢ O ol BAémopev éamiloper, 8U” Umopoviis
amekdexoueda.

For in hope we were saved. Now hope that is seen in
not hope. For who hopes for what is seen? But if we
hope for what we do not see, we wait for it with
patience.

Along with Col 1:5, 23, which I will review further along,
we have as well in 1 Pet 1:3, "[God] has given us a new

birth into a living hope through the resurrection of Jesus
Christ from the dead ([0 feds] O dvayevvioas nuds €ls éxmida (Goav

SU” dvaoTdoews ‘Incob XpLoTol €k vekpov) . " Christian hope is
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centered on the salvation accomplished by Jesus in the
events encompassed by the gospel. 52

In this regard, we may turn to Ignatius. The

exposition in Phld. 5.2 bears repeating:

kai Tous mpodrjTas 8¢ dyamduey, dld TO kal avTols €ls TO €vayyéALov
KaTTyYekéval kal e€is avrdv éxmidew kal abrov dvapével, év @ kal
moTevoavtes éowbnoav, év EvéTnTL 'Incod XpioTod évtes dElaydmmrol
kal a&lobavpacTol dytot, umod 'Incod XpioTol pepapTupnuévol kal
ownpLBunuévoL év T evayyelly THS Kowis EATidos.

And we also love the prophets because they also made
their proclamation with the gospel in view and set
their hope on him and waited for him, in whom by
believing they were also saved, being in the unity of
Jesus Christ saints worthy of love and worthy of
admiration, attested by Jesus Christ and numbered
together in the gospel of the common hope. 53

Ignatius is presenting the OT Prophets as the model of
Christian hope. We have seen in Magn. 8.2 that the Prophets
"lived according to Jesus Christ (ol ydp felédTatoL mpodiiTal kaTd
XpioTov ’Incotv é(noav) ."* In Magn. 9.1, the Prophets "who lived
in ancient ways came to a new hope (ol év maiaitols mpdypaoty
dvaoTpadérTes e€is kawwdTnTa €ATidos HA\Gov) ." Also, they were
disciples of Jesus "to whom they looked forward as their
teacher (ws Suddokalov avTOV Tpooeddkwy) " and Jesus, upon his
Tapovoia in the world, raised them from the dead (Magn. 9.2).
The Prophets' proclamation, therefore, pointed in advance to

the salvific message of the evayyélov. Their hopeful waiting

52R. Bultmann, "éinis, k.T.A.," TDNT II, 532.
53rranslation, Schoedel, Ignatius of Antioch, 200.
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—expressed through their proclamation—was fulfilled only in
the coming of Jesus and the salvation he brought: '"by
pelieving [in Jesus] they were also saved" (Phld. 5.2) .54

The Prophets are "numbered together in the gospel of
the common hope." This means that the evayyélor message of
salvation unites the Prophets, as believers before Christ, 55
with believers of Ignatius' Christianity. As I pointed out
in Part One, when Ignatius refers to the Prophets, it is not
as prophetic sacred texts; rather, the Prophets are figures

of faith united with believers in history:>56

avros Wy Bvpa Tod TaTpds, 8L’ fs eloépxovtal 'ABpaap kai loadk kai
lakwB kai ol wpodfiTal kai dwdoTolot kal 1| €kKAnoiq. mdvTa TouTd €S
€votnTa Beod.

[Jesus] is the door of the Father, through which enter
Abraham and Isaac and Jacob and the Prophets and the
Apostles and the Church, all these into the unity of
God. (Phlid. 9.1Db)

The hope for salvation through Jesus in the evayyélov events
unites believers past and present. It is, thus, a common
(kowds) hope.

"Evayyélov T kowviis €amidos, " therefore, serves as an
Ignatian intramural phrase to refer to the salvation gained
through the events of the gospel. Thus, it is no surprise

to find the term "evayyéiiov" in this phrase replaced by

S4This waiting in hope, as we have seen, is a feature in Col 1:23.
See, as well, Heb 6:18-20, 10:23; 2 Clem. 11.5.

5Sagain, Phld. 5.2: ¢év évomnm 'Inoot Xpiotol dvtes délaydmmTol kai
a€loBavpactor dylot, Umo ‘Inood XpLoTod pepapTupnpévor . . .

56Koester, Synoptische Uberlieferung, 7.
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n’Inools XploTés. " Two of the Ignatian letters conclude with
what 1is obviously a catch-phrase which refers to the central
message of the elvayyéhov: "Farewell {in God our Father and}
in Jesus Christ, our common hope (éppwofe {év Be® maTpl kai} év
'Inood XpLoT®, Th ko) éamidL uwv.) (Eph. 21.2; Phld. 11.2) .57

Jesus, who accomplished the salvific events of the
evayyéllov, is understood as the common hope. Hence, in his
lengthy concluding remarks to the Magnesians, Ignatius
exhorts the Christians to avoid "the fishhooks of vain

doctrine (uf éumecelv eis Td dykloTpa Ths kevodofiag) , "

dA\\a meminpodopiicbal év TH yevwmoeL kal TE TdBeL kal T dvacTdoeL T
yevopévn €v katpd THs nyepovias Tlovtiov TIiddTouv: mpaxBévta dAnbis
kal BeBaiws Umd ’Inood XpioTol, THs €AmiSos Mudv, s ékTpamfvar undevi
VUGV yévoLTo.

but be convinced of the birth and passion and
resurrection which took place in the time of the
leadership of Pontius Pilate: things truly and
certainly done by Jesus Christ, our hope, from which
may none of you be led. (Magn. 11)S58

Here, the evayyélov motifs take center stage as the boundary
of proper belief (cf., Trall. 9; Smyrn. 1). The events of

those motifs, "truly and certainly done," are encapsulated

57The material in braces in found only in the Phld. 11.2 version.

In 1 Tim 1:1 "Jesus our hope" is found in the opening greeting:
"Paul, an apostle of Christ Jesus by the command of God our Savior and
of Christ Jesus our hope (ITallos awméoToros XpioToU ‘Incov kat’ émTayny Beod
owThipos NuAY kal XptoTol ‘Inool Tiis €éAnidos Mpov) . "

58We are reminded here of the Ignatian use of winpodopéw in
conjuction with the elayyéhov motifs in Magn. 8.2; Phld. insc; Smyrn. 1.1
(cf., Rom 4:21; Col 4:12; 1 Clem. 42:3).

We have noted, as well, the close proximity—textual and
rhetorical—of this passage to the Aalefv ’Incolv XpioTOv passage of Magn.
10.3.
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py the epithet "Jesus Christ, our hope." It is the hope
gained through the evayyélov which Ignatius reminds the
Magnesians not to be led from by the preachers of vain
doctrine.®® 1Instead, they are to be convinced (mAnpodopéw)of
the evayyélov message enacted by Jesus. This hope in Christ,
therefore, defines proper belief.

Likewise, in Trall. insc., Ignatius presents the
evayyéllov motifs as the reason for the peace that the Church
of Tralles enjoys: ". . . having peace in flesh and spirit
by the passion of Jesus Christ, our hope, in resurrection
through him (... elpnvevovon év ocapki kal mvedpaTt TGO TdbelL 'Inood
XpLoToD, This éATidos MUAV év Ti} €is alTOV dvaocTdoel) .* The evayyéiiov
motif of the mdbos is the foundation for the Trallians'
peace.®® Jesus is hope through the resurrection. This
suggests not only Jesus' own rising from the dead but also
the salvation or "eternal life" (ie., Eph. 19.3) gained
through his resurrection. Unity in this hope has brought
peace to the church and thereby makes it "elect and worthy
of God (ékhekT) kal dEloBéw) " (Trall. insc.).

The theme of hope surfaces again shortly into
Trallians. 1In Trall. 2.1 Ignatius makes the statement we

have considered elsewhere: ". . . Jesus Christ who died for

591.e., Magn. 10.3: "It is absurd to preach Jesus Christ and to
Judaize (dTomév éoTwv, Ingolv XpitoTov Aaielv kal iovdailety . "

¢9schoedel, Ignatius of Antioch, 137. The use of the elayyéhov
motifs with respect to church identity will be treated in the next
chapter.
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our sake, that by believing in his death you may escape
death." This statement is reiterated in Trall. 2.2 with a
reference to the "Apostles of Jesus Christ, our hope, in
whom we will be found if we live in him (dmooToélois ’Inoov
XptoTod ThS éAmiBos Mudv, év ¢ idyovTes elpednooueda) . "1 As we have
seen, the hope centered on Jesus is based on the salvific
passion of the elayyélov.

What is more, Trall. 2.2 is one of the few Ignatian
references to hope that directly places an emphasis on its
future realization (cf., Smyrn. 10.2). Spending one's life
(didyovtes) as a believer assures future life with Jesus.

This eschatological hope recalls the evayyéllov message
we underscored in Colossians. Thus, in Col 1:5 it is "the
hope reserved for you in heaven, about which you have
already heard in the word of truth: the gospel that has
come to you (8d Ty émida TNV dmokeLpévny VUi év Tols ovpavols, N
mponkoloaTe év T Aoy THS dAnbeias Tob evayyeiiov Tob TapdvTos €is
upuds) "; and in 1:23 it is "the hope promised by the gospel
that you heard (... dmd Ths é\midos ToD ebayyeiiov ol fkovoaTe) . 162

While we recognize these similar expressions of future

realization in Colossians and Ignatius, it must be pointed

5l1Both of these statments are in the context of being subject to
church authorities: in 2.1 it is being "subject to the bishop as to

Jesus Christ (émokémy Umotdoonobe ws Incod Xpiot@)*; in 2.2 it is doing
nothing without the bishop and being "subject to the presbytery as to
the Apostles of Jesus Christ, our hope . . . ({UmoTdooeofaL kal T¢) TpeoPuTepiw

ws Tols dmooTérots Incod XploTod This éAmidos. . ) . "
62Cf., Col 1:17.
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out that in his theology of hope Ignatius does not emphasize
the future realization. The bishop, rather, is primarily
concerned with the present faith of Christians as it is
lived in unity. Ignatius is interested in the present
results of that hope: a unity of faith among believers
(thus, Trall. insc.). Ignatius' first concern is the
present situation of believers. So, this faith in "Jesus,
our common hope" is centered on not only hope for salvation,
but it also—through the link with the evayyéliov motifs—
serves a more immediate purpose, to delineate the acceptable
opinions about Jesus to be held in common in the church.

This twofold purpose is further expressed in Eph. 1.2
in which Ignatius speaks of his own predicament as being "in
bonds from Syria for the sake of the common name and hope
(dkovoavTes yap dedepévor dmd Zuplas umEP TOL Kool OvéuaTos kal
éxtidos) ." The reference to "the name (T dvopa)" is to
Jesus.%® Ignatius uses 70 6vopa in this way four times: in
Eph. 3.1 he again says that he is "chained in the name
(6ébepat év T® ovoépaTL) "; in Eph. 7.1 schismatics "carry around
the name with wicked cunning (eiwbaciy ydp Tives 86Aw movnpd TO

dvopa mepLdépewv) *; and in Phld. 10.1 the church gathers "to

63gchoedel, Ignatius of Antioch, 43.

We find these same themes in Barn. 16.8: "When we received pardon
of sins and put our hope on the Name, we became new, being created from
the beginning again (AaBdvTes Tiv ddecly TOV apapTidr kal éxmicavTes €ml TO dvopa
€yevopeBa kawvol, mahy €€ dpxfis kTL(dpevor:) . *
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glorify the name (...080kdoaL TO 6vopa) . "6 Thus, when he
refers to "the common name and hope" in Eph. 1.2, Ignatius
is placing his own suffering not only within the context of
Jesus' suffering but also with the trials of the present
church (Smyrn. 9.2; Pol. 6.1).

The context and meaning are the same in Smyrn. 10.2;
yet, this time Ignatius suggests the future realization of

the hope. He tells the Smyrnaeans that

davtiguxor VUGV TO Tvedud pov kal Ta deoud pov, d oby UmepndavicaTe
oUdE émnoXUVENTE, 0UBE UNAS €émaLoxuinoeTaL 1| Terela értis, ’Inools
XpLoTos

My spirit and my bonds are your expiation, which you
did not despise or feel ashamed of. Neither will the
perfect hope, Jesus Christ, be ashamed of you.*®5

Jesus as the "perfect hope" recalls our discussion of the
p

Ignatian expression of the incarnation, "the perfect human

64Cf., Acts 5:41; 3 John 7; 2 Clem. 13.1,4. Hermas, as well,
often employs 76 6vopa in this way (Vis. 3:2.1; Sim. 8:10.3).

Of the twenty-four times Ignatius uses 76 évopa, fourteen refer to
Jesus or God (Eph. 1.2, 1.2, 3.1, 7.1; Magn. 1.2, 10.1; Rom. insc, 9.3;
Phld. 10.1, 10.2; Smyrn. 4.2, 12.2; Pol. 5.1). Twice it is "the name of
God" (Eph. 1.3; Phld. 10.2) and four times it is "in the name of Jesus
Christ" (Rom. 9.3; Smyrn. 4.2, 12.2; Pol. 5.1). 1In Smyrn. 12.2 this is
connected with the elayyéhov motifs. Moreover, twice "the name" refers
to "Christian" (Magn. 10.1; Rom. insc).

65Translation, Schoedel, Ignatius of Antioch, 247.

There is a textual question with this use of é\mis. Major texts
(the Greek and the Latin from it) have mwioTis in its place. Schoedel
demonstrates how by homoeoteleuton either reading could have resulted
from scribal error. Based on the Ignatian identification of Jesus with
hope, Schoedel most reasonably stays with éamis. Ibid, 248-249, n. 6.
Cf., Lighfoot (317) who opts for mwioTis, pointing out that the Ignatian
usage of éinis with respect to Jesus would lead a scribe to use it by
mistake. ,

Ignatius' reference to his own suffering as "your expiation
(avtiuxov) * will be treated in the next chapter.
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(Té\elos dvfpumos) " of Smyrn. 4.2. Jesus, the manifestation of
Ggod, is the perfect human; by his passion and resurrection,
he is the perfect hope. Ignatius thus suggests the
salvation accomplished by Jesus within the context of unity
in trials.

Our final reference to hope is found in Magn. 7.1.

within an extended exposition in which "one (pla)" appears
repeatedly (7.1-2), Ignatius again bases church unity on

Jesus:

dai\\’ éml TO auTo |J.LC1 npooevxn, pia &énois, els vovg, pla éxmis év aydwn,
év Th Xapd ThH duwpw, 8 éotw 'Inoods XpLoTds, ob duevor ovdév €oTuv.

but [may there be] one prayer in common, one
supplication, one mind, one hope in love, in blameless
joy, which is Jesus Christ, than whom nothing is
better.

There is little new for us here. Within the context of a
plea for unity, Ignatius places Jesus at the center of
church life. The phrase ol dueivov oUdév éoTwv is typically
Ignatian: we find it in Magn. 1.2 in reference to a union
of "faith and love (év als évwow elxopal . . . TioTeds Te kal dydmns) "
in Jesus; and in Pol. 1.2 Ignatius exhorts Polycarp to "be
intent on unity, than which nothing is better (Tfis €vioews
dpovTile, fis ovdey duetvov) . "  Both of these expressions of unity
ultimately refer to Jesus. Thus, among the Christ-unities
"than which nothing is better" in Magn. 7.1, is "one hope in

love. "
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For Ignatius, therefore, 'hope' is a prime expression
of the salvation brought by Jesus. It is the indication,
throughout history, of the evayyéiov message (e.g., Phld.
5.2). The theme of hope thus becomes not only an epithet
for Jesus (Eph. 21.2; Phld. 11.2), but it also surfaces as
an Ignatian intramural phrase which refers to the message

held in common: it is the evayyéilov Tijs Kowvis €Amidos .

4. THE ONLY TEACHER

Ignatius calls Jesus "teacher (&iddokalos)" in three
passages: Eph. 15.1, Magn. 9.1, and Magn. 9.2. 1In the
first two of these citations, Jesus is presented as the only
true teacher for Christians (Eph. 15.1: els ol 8iddokalos,
Magn. 9.1: ... ’'Inocob XpLoTob TOoU pdérouv didaokdlov Nudv) . Ignatius'
emphasis on Jesus as the sole acceptable teacher is
paralleled by the logion in Matt 23:8 in which Jesus states
"But you are not to be called rabbi, for you have one
teacher, and you are all students (Uuels 8¢ un kAnPiiTe, PapBi- s
Ydp €0TLY VPRV O BLddokalos, TdvTes 8¢ vpels adeddoi €oTe) . "66 Matthew
23:8 is in the context of Jesus' criticism of the scribes
and Pharisees for not practicing what they teach (thus,
23:2). The same general theme centered on deeds and

teaching is the context with Ignatius in Eph. 15.1; yet, for

66Cf., Matt 23:10 in which, in the place of 6 8iddokalos we find a
synonym, 0 kabnyntfis: und¢ kAnbfiTe kabnynrai, 6T kadnynTis Lpov éotv els 6 XpLoTés.
Matt 23:6-10 contains material found only in Matthew.
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Ignatius, it is Jesus whose silent actions are "worthy of
the Father (&€& memoinkev d€ia ToU maTpds éoTv) . "

This parallel raises once again the question of
Ignatius' knowledge of Matthew. I have recognized that
Ignatius may well have had contact with Matthean material.
This being said, no matter the contact, it seems most
probable that both Matthew and Ignatius are using a standard
type of argument by church leaders against teaching that is
outside the boundaries of acceptable belief. Thus, for the
Matthean and Ignatian communities, in response to teachers
from the outside, Jesus is the only teacher one must
follow.¢”?

Turning our attention directly to Eph. 15.1, therefore,
we find that the title 6 8.8dokalos is applied to Jesus within
the context of Ignatius' own take on the theme of silence

and speech in Christian life:

dpewvdy éoTv olwmdv kal elval, §j Aakodvta pi) elvar. kaldv TO SLddokeLv,
€av 6 Méywv ToLf). els olv diddokalos, O elmev, kal €yéveTor kal d oLyQdv
8¢ memoinkev dEia To mATPOS €OTLV.

It is better to be silent and to be, than speaking and
not to be.%® To teach is good if the speaker acts.

67gschoedel, "Ignatius and the Reception of Matthew," 171-172;
idem, Ignatius of Antioch, 77, n. 12. For Matthew, teachers who are
unacceptable are represented by the "scribes and Pharisees" of 23:2;
these presumably would be members of "the Jewish magisterium which
regrouped and led Judaism after A. D. 70." J. P. Meier, The Vision of
Matthew: Christ, Church and Morality in the First Gospel (New York:
Paulist, 1979) 162-163, n. 176. As for Ignatius Eph. 16.2 and Magn
10.3, 11.1 are indications of unacceptable teaching.

68We have already seen that Schoedel links this statement with
Magn. 4, thus suggesting as the meaning, "It is better to be silent and
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There is, then, one teacher who spoke and it came to
pass, and what he has done in silence is worthy of the
Father.

This passage opens with a laléw phrase, perhaps suggesting
that the teaching in question involves the proclamation of
the evayyéiov and its fulfillment in action.é® Then, using
an allusion to Psalm 33:9,7° Ignatius presents Jesus as the
one teacher who put his teachings into practice.’® The
actions which flow from Jesus' teaching—"what he has done
in silence"—appear to be the saving events of the evayyé\ov.
Hence, the teaching and saving actions of Jesus are the only
answer to outsiders bringing an "evil teaching (éxovTas kaknv
ddaxnv) " (Eph. 9.1) and corrupting "the faith of God by evil
teaching (éav wioTiv Beol év kakiy dibaokaAia dBeipn) " (Eph. 16.2).

As Ignatius remarks still earlier, the Ephesians have
rightly refused to "listen to anyone except one who preaches
in truth about Jesus Christ (dA\’ oude dkoVeTé TLvos TAéov, T Tepl

‘Inoov XpLoTob AalobvTos €v dinbeiq) " (Eph. 6.2) .

to be in reality Christians, than to speak and only be called
Christian." 1Ibid.

65Cf., Phid. 1.1b: the Philadelphian bishop can "do more in
silence than those proclaiming vain words (0s oiLy@v mheiova Slvatal TGV pdtaita
AarolvTwv) . "

70nFor he spoke, and it came to be; he commanded, and it stood
firm (6T alros elme kal éyevifnoav, alrds éveteidaTo kal éxtiotnoan) . "

Cf., Schoedel, Ignatius of Antioch, 77-78 who looks rather to the
first chapter of Genesis as the allusion here: Jesus is "regarded as
speaking the creative words."

7lWhile Jesus is not named until the next sentence, there is
little chance that this "one teacher" refers to God the Father; the
connection between ouyGv in 15.1 and otyd in 15.2 makes it clear that
Jesus is intended.
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Therefore, in Eph. 15.2 Ignatius continues building on

the image of Jesus, the one teacher:

) Xoyov Inoov KeKTnuevog aknewg dwatal kal TAS novxtag avTov
dkoveLy, (va Télelos T), Lva 8L dv Aaiel wpdoom kal 8" dv oiyd
YLVWIOKT|TALL .

The one who truly possesses the word of Jesus is also
able to hear his [Jesus'] silence, so that he may be
perfect, so that through that which he says he may act,
and through his silence he may understand. (Eph. 15.2)

Anyone who has the word (or teaching, 0 Aoydés) of Jesus also
"hears his silence." This can only refer to "what [Jesus]
has done in silence" of 15.1. Therefore, "hearing" the
silence of Jesus means to have faith in ("possess") the
salvific deeds of Jesus that are linked with his words. So,
in turn, the believer who professes to be "of Christ" with
words will be identifiable by his or her deeds (ol
émayyeAdpevol XploTod elval 8U” Gv Tpdocovolr adpBicovtar [Eph. 14.2]1).
Uniting words with action makes one perfect (iva Té\elos 7)
like Jesus, the "perfect human (Télelos dvbpwmos)" of Smyrn.
4.2.

The two references to Jesus as O08dokalos in Mag. 9 are
part of Ignatius' polemic activity against what appears to
be judiazing practices. Therefore, the OT Prophets take

center stage in 9.1:72

72C€., Ibid., 123. Schoedel sees the people referred to in Magn.
9.1 as "the early Christians who abandoned their allegiance to Judaism."
For this same opinion, see Lightfoot, 128 and Zahn, 354. However, it
appears that 9.1 continues Ignatius' train of thought begun in 8.2 where
"the divine prophets lived according to Christ Jesus (ol ydp GetéTaTol
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el olv ol év Talalols Tpdypuaoly dvacTpadévTes €is kawdTNTA EATI80S
M\Bov, unkéTt caPpTilovTes, dAAG kaTd kuplakiy (@vTes, év 1y kal 1 (wn
NROV dvéTeldev BL” avTol kal Tob BavdTov alrol, dv Tives dpvolvTat, b’
oU puoTnpiov édBopey TO MOTEVEW, Kal SLd TodTo UMopévoper, Lva
eVpedBpey padntal 'Inood XploTod Tob pévov Sidackdiov NUGV . . .

So, if they who lived in ancient ways came to a new
hope, no longer [living according to] the Sabbath, but
living according to the Lord's day, on which also our
life rose through him and his death—which some deny—
through which mystery we receive faith and through
which we endure so that we might be found disciples of
Jesus Christ, our only teacher

As we have seen, the Prophets are the models of Christian
hope. Through their announcement with the evayyéilov in view
(ie., Phld. 5.2) they came to a new hope. In Ignatius'
schema, the Sabbath of Judaism was no longer the center of
their lives (i.e., the "ancient ways" in 9.1; cf., "old
fables [puvBevpaoty Tolis malawois]® of 8.1); they lived, rather,
according to the elayyélov to which they looked forward in
their proclamation. Thus, for Ignatian Christians,
observing the Lord's day (katd kuptakty {fiv) is the answer to
the "keeping of the sabbath (capBtilovtes)" of the judiazers.
This means that living according to the death and
resurrection of Jesus—celebrated on the Lord's day—is the

response to the judiazing error.

mpodfiTar katd XpoTov ‘Inootv élnoav) ." Thus, the "no longer living according
to the Sabbath but living according to the Lord's day" of 9.1 is a
reiteration of "living acording to Christ Jesus." Moreover, this
reading is supported by the connecting particle olv in the opening of
9.1. E. Molland, "The Heretics Combatted by Ignatius of Antioch," JEH 5
(1954) 3.
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It is in this context that Ignatius says Christians
become disciples (0 pabntis) of Jesus "our only teacher."
So, in the next passage, Magn. 9.2, the bishop continues

with an appeal to the Prophets as disciples in advance:

. . TS Huels durnodpeda (foar xwpls avrod, ol kal ol mpodfiTar
pabnTai évtes TGO MveLPaTL s SLddokalov aUTOV TPooedokwy; kal S
ToUTO0, OV Slkaiws dvépevor, Tapwy NYELPEV aUTOUS €K VEKPOV.

how shall we be able to live without him of whom
the Prophets were also disciples in the spirit, to whom
they looked forward as their teacher? And because of
this, he, for whom they righteously waited, came and
raised them from the dead.

We have already examined this passage with respect to the
use of mwdpewpt: the Prophets righteously waited for the
mapovola of Jesus as his disciples. This description of the
Prophets as disciples of Jesus the teacher allows Ignatius
to speak again of Christian life in the present. So, in
Magn. 10.1 he states, "Hence, let us become his disciples
and learn to live according to Christianity (&ida ToUto, pabnral
avTob yevdpevor, pdbwpev kata XpioTiamopov (fjv) . "7*  The Prophets
were raised from the dead because in advance they were
disciples of Jesus the teacher. 1In the same way Ignatian
believers, through their discipleship to the one teacher,

learn to live as Christians and thereby gain resurrection.

73This is the first use of "Christianity (0 Xpto’rmku(’)g)"' in
Christian literature (see Magn. 10.3; Rom. 3.3; Phlid. 6.1; cf., Mart.
Pol. 10.1). BAGD, 886.
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This Ignatian bundle of themes involving the OT
prophets, discipleship, the ebayyéiov motifs, and salvation
brings to mind once again the exhortation to "learn (udBete)"
in Barn. 5. While discipleship is not explicitly mentioned,
it is implied by the reference to Jesus as teacher (5.8).

The lesson is that:

ol mwpodfiTaL, dm’ aUTol éxovtes THV xdplv, €ls auTov émpodriTevoav:
avTos 8¢, lva katapyndon TOV BdvaTov kal THv €k vekpdv avdoTaoiy Seién,
OTL év oapkl €BeL auTov davepwdijvar . . .

the Prophets, after they had received special insight
from him, prophesied concerning him. And he submitted
so that he might break the power of death and
demonstrate the resurrection from the dead—thus it was
necessary for him to be manifested in flesh

(5.6)74

Ignatius and Barnabas are working with very similar
Christological themes and motifs.

Returning to Ignatius, it is necessary to pause here
and consider more closely this theme of discipleship in
conjunction with Jesus as teacher. For Ignatius, Jesus the
teacher has followers whose discipleship involves suffering
and endurance. Of the eleven times Ignatius mentions
discipleship,’® six times he mentions his own discipleship;
and in these, discipleship involves his suffering and
expected death (Eph. 1.2, 3.1; Trall. 5.2; Rom. 4.2, 5.1,

5.3). We have seen in Magn. 9.1, as well, that through the

74Translation, Kraft, "Barnabas," 94. .
7SEBph. 1.2, 3.1, 10.1; Magn. 9.1, 9.2, 10.1; Trall. 5.2; Rom. 4.2,
5.1, 5.3; Pol. 2.1).



241
evayyélov motifs of Jesus' suffering and death "we endure so
that we might be found disciples of Jesus Christ, our only
teacher . . . (Umopévopev, Lva evpebdpey padntal ‘Inocod XpioTod TOD
pévov didaokdlov Nudv . . .) .

Moreover, especially with Ignatius' own discipleship,
there is always a sense of 'becoming a disciple' through his
ordeals.’ Thus, in Rom. 4.2, Ignatius states that only
after he is eaten by the wild beasts "then I will truly be a
disciple of Jesus Christ when the world will not even see my
body (T6Te éoopal padnmns dAndds ‘Incob XpLoTol, 0Te oUdE TO oRUd pov O
kbopos &peTar) ." Only after his righteous death will he be a
disciple.

So, for Ignatius a true disciple looks to Jesus the
only teacher as the ultimate model for Christian living,
and, specifically, suffering.’” As I have highlighted
elsewhere, Ignatius speaks of this discipleship as an
imitation of Jesus' mafés in one instance: "allow me to be
an imitator of the passion of my God (émTpédaTé poL pLunTiv €lvat
ToU mdBovs Tob Beod pov) " (Rom. 6.3). All Christians are to be
disciples in this way: "in his [Jesus'] passion he calls
you who are his members (év T mdfeL avTob Tpookakel Tal LPAS SvTas

péAN alTov) " (Trall. 11.2). This imitation is therefore not

76M. J. Wilkins calls this "developmental discipleship." See M.
J. Wilkins, "The Interplay of Ministry, Martyrdom and Discipleship in
Ignatius of Antioch," pages 294-315 in Worship, Theology and Ministry in
the Eary Church, M. J. Wilkins and T. Paige, eds. (Sheffield: JSOT,
1992) 304. Cf., Schoedel, "Ignatius and the Reception of Matthew," 165.
77Cf., 1 Pet 2:21.
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only for a few; rather, it is "the calling of Christians in
general."’® Through his endurance in suffering, Ignatius is
becoming a disciple in a church of disciples.

With Ignatius' concept of discipleship before us,
therefore, we may once more return specifically to Jesus as
teacher in the letters. It is necessary to recognize that
there are passages in which Ignatius assigns Jesus a
teaching role without explicitly calling him ¢ 8iddokalos. As
we have seen elsewhere, Ignatius presents Jesus as teaching
a specific way of life based on the will of God (e.g., Eph.
3.2 [ToU maTpos 1) yvdunl) . So, for example, we find passages
which refer to Jesus' commandments (évto\r)) (Eph. 9.2, Magn.
4.1, Rom. insc., Phld. 1.2),7° Jesus' law (vépos) (Magn.
2),8° Jesus' ordinances (86ypa) (Magn. 13.1), and—an hapax
legomenon in early Christianity—"instructions of Christ™
(xproTopabia) (Phid. 8.2).

It is significant that, with the exception of vépos in
Magn. 2 and 86ypa in Magn. 13.1 (both of which refer to

proper church order), in each of the above citations Jesus'

78Wilkins, 308; Schoedel, Ignatius of Antioch, 30, 183-184.

79In Mag. 4.1 and Phd. 1.2, however, there is no possessive
genitive; so, it is unclear to whose ¢évtod} Ignatius is referring. Both
passages concern church order; at the very least, we may presume that
Ignatius is speaking of divine commandments in general. It seems
accurate, however, in the context of Ignatius' view of church life, as
well as his Christology, to consider these Jesus' €vToAy).

80with respect to vépos, there is also a variant reading in the
inscription of Romans: Ignatius, in a chain of epithets, refers to the
Roman Christians as either "xpiotuwvupos" ("named for Christ") or
"XptoTévopos" ("following the law of Christ"). Lightfoot accepts the
latter. See Lightfoot, 193.
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teaching is presented in direct opposition to some form of
wrong teaching or action. Thus, in Eph. 9.2 the évioryj of
Jesus 1is in answer to those having evil teaching (éxovtas
kakhv 8daxnv) ; in Magn. 4.1 it is the difference between
proper and inproper meetings (70 un Befaiws kat’ évToAny
owabpoilecBal) ; in Rom. insc. the évrto\] opposes the "foreign
stain (dAAOTpLoS XpduaTtos)"; in Phld. 1.2 it describes the
bishop of Philadelphia who represents the opposite of the
division (pepiopdés) and evil teaching (kakodidaockaiia) described
in pPhld. 2.1; and, finally, in Phld. 8.2 the teaching of
Christ (xpioTopabia) is the answer to actions of self-serving
ambition (épibeia) .

Of these, Phid. 8.2—the "archives" passage—is the most
significant for our purposes. Elsewhere, we have viewed
Phid. 8.2 as one of the defining passages for Ignatius'
evayyélov; at this point, the introductory phrase demands
attention. Ignatius has been encouraging unity among the
Christians, placing his faith in "the grace of Jesus Christ
(MoTebw T XdpLTt 'Inoob XpioTob) " (8.1b) . He then introduces the
discussion about the archives and the evayyéllov with, "But I
exhort you to do nothing from selfish ambition but according
to the teaching of Christ (Wapakal® 8¢ vpds undeév kat’ éplbelav
Tpdooely, dAAA kaTa xptoTopabiav) " (8.2a). ‘H xpiotopabia—a
particular Ignatian term—is the counterpoint to the
divisive teaching (or preaching) of some within the

community (i.e., Phld. 7.2) who are acting out of épibeia.
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Both the divisive teaching and the teaching of Christ are
exemplified in the dpyxeia/evayyélov sequence which follows.

So, the épibeia of the trouble-makers is expressed
through their dependence on the wrong archives, the 0OT. The
xptoTopadia is expressed through the evayyéiov. Thus, the
preached evayyé\ov as the true archives is tied with the

teaching of Christ:

épol & dapxetd éoTwv 'Inools XpLoTds, Ta dOikTa dpxeia 6 oTavpds avrod
kal 0 BdvaTtos kai 1 dvdoTaols avtod kail 1 mioTis 1) 8L’ avtob . . .

But to me the archives are Jesus Christ, the sacrosanct
archives are his cross and death, his resurrection, and
faith through him . . . (Phld. 8.2cC).

This brings to the fore a significant fact: in all of
Ignatius' presentations of Jesus as teacher, the bishop
never explicitly presents any specific teachings as those of
Jesus. As we have noted in passing early on, there are
indeed Ignatian passages which contain material we know from
elsewhere as logia from Jesus' teachings. These, however,
have no indication of a connection to Jesus in their
Ignatian context. Thus, for example, in Pol. 2.2 Ignatius
exhorts Polycarp to "Be prudent as the serpent in all things
and pure as the dove for ever (dpdvipos yivov ws 6 édLs év dmaoiv
kal dképaios e€ls del ws 1M meptoTepd) " (cf., Matt 10:16; Gos. Thom.

39:2) .81 1Ignatius treats this saying like an ordinary

8lgee also, for example, Pol. 2:1a (cf., Matt 5:46; Luke 6:32; 2
Clem, 13.4; Did. 1.3b).
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maxim, without the persuasive authority it would carry if it
were a specific teaching from Jesus.?®2

All of this suggests that 'Jesus the only teacher'
exists in the world of Ignatius' letters to serve a specific
purpose: to counter erroneous teachers. To serve this
purpose, specific teachings of Jesus are not necessary;
rather, Jesus as a teacher with ultimate authority (i.e.,
the only one needed) is sufficient to counter the erroneous
teachers and their teachings. So—as I have suggested with
respect to the OT Prophets—it is the figure of Jesus the
teacher and not the content of his teaching that Ignatius is
primarily interested in. Ignatius aligns his position with
the figure of the only true teacher from God, thereby
gaining ultimate validity.

However, at the same time it must be recognized that
the closest we get to the content of Jesus' teaching is the
evayyélovr message itself. Here we are reminded of the
Ignatian concept of discipleship as imitation of the mafds
of Jesus. We are also reminded once again of Phlid. 8.2c.
Because the particular error Ignatius is countering in
Philadelphia has to do with the historical supports for
Christian belief, Ignatius states that the only support (or
"archive") needed for Christian faith is Jesus himself: the

salvation he accomplished through the evayyélov events.

82gee Koester, Synoptische Uberlieferung, 43; Schoedel, "Ignatius
and the Reception of Matthew," 168; cf., Kdhler, 86.
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Therefore, in Ignatius' world view, 'Jesus the one
teacher' does not function as a source for specific
guidelines for Christian living; rather, 'Jesus the one
teacher' serves as an unimpeachable figure of authority
supporting Ignatius' position vis-a-vis the error he wishes
to counter in the various communities. In Ignatius' concern
for unity through right belief, the events of the evayyéiov

message themselves are the only teaching necessary.

5. THE ONE PHYSICIAN

Our final Ignatian Christological title, the "one
physician (efs latpds) , " occurs a single time within the
context of the hymn in Eph. 7.2:83

els laTpds éoTiy,

0apKLKOS Te kal TMVEVRATLKOS,
YewwnTOS Kal dyévvnTos,

€V oapKkl yevopevos Beds,

€v Bavd Ty fwn dAnbuw,

kai €k Mapias kal ék Beob,
TPOTOV TabNTOS Kal TéTe amadns,
‘Incots XpLoTds 6 kUpLOS MUAV.

There is one physician,
both fleshly and spiritual
begotten and unbegotten,

83ror Eph. 7.2 as a hymn, see Deichgrdber, 155-156; Schoedel,
Ignatius of Antioch, 61; G. Dumeige calls it "un début de confession de
foi." G. Dumeige, "Le Christ médecin dans la littérature chrétienne des
premiers siécles," Rivista di archeologia cristiana 48 (1972) 118.

With respect to the word iaTpds Deichgrdber states it is possible
that laTpés was added to the hymn to replace the orginal kiUplios. However,
he concludes: "Aber genausogut mdglich ist es, daf laTpés zum
urspringlichen Text gehdért und das Stichwort flir die Zitierung des
Hymnus abgab." Deichgrdber, 155.
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come in flesh, God,
in death, true life,
both of Mary and of God,
first passible and then impassible,
Jesus Christ our lord.?3

We saw in Part One how this passage is within the context of
the Aalelv ’Incotv XpioTédr expression in 6.2. The Ephesians
refuse to listen to the wrong preaching about Jesus. In
Eph. 7.1 Ignatius continues with a strongly worded warning
to the Ephesians about the unacceptable individuals who are
rdifficult to cure (Suobepdmevtos)." This reference to curing
allows Ignatius to launch into the 'one physician' hymn as a
response to the wrong opinions.

As we have seen elsewhere, all but two of the
antithetical statements in the hymn ultimately refer to the
evayyélov motif of the mapovoia. The two exceptions speak of
the salvific mabés and dvdoTtacis ("in death, true life,"
"first passible and then impassible"). Thus, Jesus the one
physician, through his coming, death and resurrection is the
answer to human mortality, as well as to the illness of
disunity caused by wrong preaching.

Ignatius is the first to use the title "physician" for
Christ.® Such NT expressions as Matt 9:12 (cf., Mark 2:17;
Luke 5:31) and Luke 4:23 come to mind here; yet, it is
difficult to think that Ignatius has these in mind. What is

more—as with 'Jesus the teacher'—there is something missing

84rranslation, Schoedel, Ignatius of Antioch, 59.
85pumeige, 118.
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here: Ignatius gives no indication that he is aware of
Jesus' historical reputation as a healer (e.g., Acts 10:38),
mich less that he has a Jesus-the-healer tradition in mind
as a metaphor. At the very least, Ignatius does not appeal
to this traditiom. It seems, once again, that 'Jesus the
one physician'—whether the title is an Ignatian invention
or a received tradition—serves as a metaphorical figure to
express the evayy<€lov message of salvation in response to
unacceptable preaching by outsiders.

Later, in Eph. 20.2, Ignatius uses another medical
image to speak of the evayyélov message. Ignatius describes
the eucharist as "breaking one bread, which is the medicine
of immortality, the antidote for not dying but living
forever in Jesuss Christ (€va dpTov KAQVTES, OS €0TLV ddppakov
dBavactias, dvTiboTos Tob un dmobaveiv, dAia (v €év ’Inoob XpLoTd Sia
Tartoés) . "8  We have highlighted the evayyéiov motifs and
themes in Eph. 20.1-2. The "one bread" recalls not only the
"one physician,™ to which it is linked through medical
imagery, but alsso the "one teacher" and the various 'ones'
in Magn. 7.1. Thus, the eucharist, because it is the "flesh

of Jesus which ssuffered for our sins" (Smyrm. 7.1), is the

o 86Cf., Pol. 2 .1: r"Not all wounds are healed by the same poultice
(ov W4V mpadua T adTh EépmidoTpw GepameteTar) ." Compare, as well, Pol. 1.3 in
vhich Ignatius tellls Polycarp to "bear the illness of all as a perfect
athlete (mdvTwy Tas wéoous BdoTtale o Téhetos dOANTHS) ."  On the latter, see
Schoedel, "Ignatiuss and the Reception of Matthew," 166.
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medicine of immortality.®’ The eucharist is the medicine
given by the one physician in his passion: through Jesus'
mabdés in the flesh, the evayyéaov is the "completion of
immortality (70 8¢ evayyélov dwdpTiopd éoTv ddbapoias) " (Phld.

9.2).

C. SUMMARY: THE GOSPEL OF IGNATIUS AND CHRISTOLOGY

In the introduction to Part Two, I stated that the
overarching issue in this part is the boundary-setting
function of the Ignatian evayyélov. In this chapter we have
viewed Ignatius' Christology as it is expressed through the
evayyélov, and have observed that ‘the evayyélov boundary-
setting function is often displayed through an interaction
between proper belief and church unity, both centered on
Jesus. By way of conclusion, therefore, in the following
paragraphs I will recapitulate the major examples of this
interaction.

With respect to our more general look at the
incarnation, the most immediate fact is Ignatius' use of
"Jesus our God." Of the seven times Ignatius refers to
Jesus as "God," only once does Ignatius speak of "Jesus, my

God" (in Rom. 6.3, when he is very much concerned with his

87T, Schermann has pointed out that "dfavacia" was the name of a
widely known drug of the time. Schoedel, however, rightly says that
Schermann goes too far in seeing the Ignatian use as an answer to a
specific pagan cult. T. Schermann, "Zur Erkldarung der Stelle epist. ad.
Ephes. 20,2 des Ignatius von Antiochien: ddppakov abavacias K.TA.," TQ 92
(1910) 6-19; Schoedel, Ignatius of Antioch, 97-98.
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own situation). Ignatius is appealing to a common faith
experience of those within his circle of influence.

Moreover, Ignatius speaks about Jesus' unity of flesh
and spirit (e.g., Eph. 7.2; Smyrn. 3.2) as a particular way
of describing the incarnation. This unity of the person of
Jesus, in turn, becomes a model for the Christian living in
the world (Eph. 8.2), as well as the image of Church unity
(Smyrn. 3.1-4.1). These same issues also surface as the
incarnation theme and the gospel motif of the wapovoia are
juxtaposed. Thus, for example, in Magn. 7.2, the goal of
the united faith is the "one Jesus Christ, who came forth
from the one Father . . ." Finally in regard to Ignatius'
concept of the incarnation, "the new human" (Eph. 20.1) and
"the perfect human" (Smyrn. 4.2) are Ignatian titles for
Jesus as the ultimate, or model human.

Within the same meaning context as the incarnation is
the Ignatian use of "son of God." We have seen in Eph. 4.2
how Christians, united in correct belief about Jesus are in
turn recognized by God as members of his son. Yet, it is
primarily through the mapouvoia motif of the evayyélov that
Ignatius' use of "son of God" surfaces. So, we find in
Magn. 8.2 the one God revealed through Jesus Christ, his
son. Significant too is Ignatius' particular take on the
Pauline formula of Rom 1:1-3 in Eph. 20.2: m"according to
the flesh of the family of David, son of a human and éon of

God." Jesus in the incarnation is God's son.
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However, it is with the bundle of expressions referring
to the evayyélov message of salvation that we find the
boundaries of acceptable faith in Jesus most clearly drawn.
The evayyélov is "remarkable (éfaipeTos)" or unique in its
excellence because in it are the coming of the Savior and
his salvific deeds; the evayyéiov is, therefore, "the
completion of immortality" (Phld. 9.2). This 'setting-
apart' function of the Savior's deeds in the evayyéiiov is
seen as well in Magn. 5.2. Here, those who choose to live
by the gospel are set apart by the "imprint (1} xapaktip)" of
God (cf., Smyrn. 5.3; Trall. 9.2). The evayyéhov message of
salvation has no equal: without Jesus the Savior there is
no "true life" (Trall. 9.2).

Jesus' suffering and resurrection "for us/our sake"
refers as well to those within the Ignatian faith community.
Those within the boundaries of true belief are those who
live "not according to humanity but according to Jesus
Christ who died for our sake" (Trall. 2.1). Also, this
salvation "for our sake" is not so much a salvation from
sin; rather, it is salvation from death (Trall. 2.1), it is
"immortality" (Bph. 17.1; Smyrn. 2.3), "eternal life" (Eph.
18.1; Magn. 1.1; Pol. 2.3) and "resurrection" (Trall. 9.2;
Smyrn. 5.3).

The theme of hope (n éAmis) is central to Ignatius'
description of the salvation accomplished by Jesus through

the ebayyélov events. For Ignatius, this hope distinguishes
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the in-group of believers. Out of the nine theological uses
of hope in Ignatius' letters, six refer to "our" hope (Eph.
1.2, 21.2; Magn. 11.1; Trall. insc., 2.2; Phld. 11.2), thus
delineating the faith community. This is further confirmed
by the four uses of "common (kowds)" (Eph. 1.2, 21.2; Phld.
5.2, 11.2) to describe the hope. The phrase "one hope in
love" of Magn. 7.1 may be included here also.

Moreover, we have seen that Ignatius' use of n éimis in
conjunction with the evayyéiov message does not place
emphasis on the future fulfillment of that hope; rather,
Christian hope in salvation serves as a frame which defines
proper belief within the boundaries of the church of the
present. Finally, as we have often observed, this hope also
includes past figures of faith, the OT prophets who pointed
to the evayyélov in advance (Phld. 5.2).

Regarding our final two Christological titles, "the one
teacher" and "the one physician," perhaps our most
significant observation recognizes that Jesus in the guise
of these titles functions as a figure of authority without
appeal to either specific historical teachings or healings
of Jesus. This means that, in the Ignatian corpus, the sole
true teacher and the sole true physician are Christological
figures which in themselves present acceptable belief in the
gospel. Thus, for example, "Christ's instructions
(xprotopabia) ® in Phlid. 8.2 are directly tied with the person

of Jesus through the salvific actions of the evayyéiov.
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Likewise, in Eph. 7.2 it is the one physician who is God

manifested in flesh, who is "in death, true life."

In this chapter I have concentrated on Ignatius’
Christology and its boundary-setting relationship to the
evayyéiliov., Unavoidably I have touched on issues surrounding
those who for Ignatius are outside the boundaries. 1In the
following chapter these come to the fore as we turn to

consider the gospel and error in the Ignatian letters.



CHAPTER V

OUTSIDE THE BOUNDARIES:
OPPOSITION TO THE GOSPEL OF IGNATIUS

In the previous chapter, the first of Part Two, my
concern was the Ignatian gospel and its relationship to
various Christological expressions in the letters.
Particularly important is the way in which the Christology
of Ignatius' gospel functions in setting the boundaries of
acceptable belief. This chapter continues within the same
context by considering those outside the gospel boundaries.
So, at the center of this discussion is error in the
Ignatian letters.

This chapter is in two sections. First, in Section A,
I will treat the nature and identity of those whom Ignatius
places outside the perimeters of the eVayyélov message.
Then, in Section B, Ignatius' response to his opponents will
come to the fore as I turn to the letters themselves and
examine the role of the gospel in that response. Thus, as
always in Part Two, the boundary-setting function of

Ignatius' evayyéiior is the primary concern in this chapter.
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A. ERROR AND THE IGNATIAN LETTERS

In the following pages the task is to address not only
the identity (that is, the number of groups involved), but
also to highlight the nature of the erroneocus belief and
practice. The program in this section is twofold. First,
by way of entry, I will consider in a general way various
terms which Ignatius uses to refer to the opponents and
their theology. Second, I will survey the scholarship with
respect to the identity and number of the particular
error(s); I will as well present my own position. This
program accomplished, I will be able to, in Section B, turn
to the Ignatian corpus itself and examine the role of the
evayyéllov motifs and themes in separating the error from what

Ignatius considers to be correct belief and practice.

1. TERMS OF SEPARATION

We have seen the frequently expressed Ignatian concept
of unity. Directly opposed to this multi-faceted unity is
the error which the bishop often describes in very strong
terms. Thus, for example, those in error are "wild beasts"
and "ravening dogs" (Eph. 7.1), "specious wolves" (Phld.
2.1), and "advocates of death" (Smyrn. 5.1) whose names
Ignatius cannot bring himself even to write (Smyrn. 5.3).
Such language itself serves to lay clear lines separating

the true believers from unbelievers (i.e., Magn. 5.2).
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The same function can be seen with Ignatius' use of 70
kevodofia ("vain opinion") (Magn. 11; cf., pPhld. 1.1). 1In
Magn. 11 Ignatius warns aginst the "fishhooks of vain
opinion" (1 éumecelv €ls Ta dykioTpa Tis kevodofias) . The limited
NT use of 1) kevodofla denotes "conceit" (Phil 2:3; cf., Gal
5:26). We find this sense as well in 1 Clem. 35.3, Did. 3.5
Herm. Man. 8.5, Herm. Sim. 8.9.3, and indeed in Phld. 1.1.
Ignatius' use at Magn. 11, however, is more specifically in
reference to the error about which he is warning. Thus,
more than simply conceit or boasting, n kevodofia in Magn. 11
is a conceited or vain opinion which is to be avoided by
those who are believers.?!

What is more, there are two terms which Ignatius uses
in reference to the error that have "at least a quasi-
technical sense":2 "heresy (N alpeois)" (Eph. 6.2; Trall.

6.1) and "heterodoxy (1) €Tepodofia)" (Magn. 8.1; Smyrn. 6.2).

A technical use of these terms refers to Christian usage

1BAGD, 427; A. Oepke, "kevodofia," TDNT III, 662.

2schoedel, Ignatius of Antioch, 12, n. 65. See H. Schlier,
"alpeois" TDNT I, 183. See also H. von Staden, "Hairesis and Heresy: The
Case of the haireseis iatrikai," pages 76-100 in B. F. Meyer, E. P.
Sanders, eds, Jewish and Christian Self-Definition, vol. 3: Self-
Definition in the Greco-Roman World (Philadelphia: Fortress, 1982) 96-
97. For a treatment of the history of the scholarship on aipedis, see M.
Desjardins, "Bauer and Beyond: On Recent Scholarly Discussions of Aipeois
in the Early Chrstian Era," SecCent 8 (1991) 65-82.

Ignatius also uses oxi{w ("cause a division") once at Phld. 3.3 to
refer to those who "walk in a strange doctrine (Tis év dAoTpla yvoum
TeptmaTtel) ."  In this, the bishop is most akin to Acts 14:4 and 23:7
where Paul's preaching of the gospel leads to divisions in the
community. There is, however, no indication that, for Luke or Ignatius,
these are techincal usages to refer to error. C. Maurer, "oxi{w, oxiopa"
TDNT VII, 960, 963.
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intended by the church to define its own doctrine and
practice as correct in opposition to coherent groups which
it sees as hostile to that doctrine.?® This presupposes some
degree of institutionalized orthodoxy. As we will soon see,
with Ignatius, these terms are best described as "quasi-
technical" because Ignatius stands at the beginning of the
technical Christian use which first occurs further into the
second century.*

With respect to aipeols, the usual NT sense ranges from
neutral (Acts 5:17) to somewhat ambivalent (Acts 24:5),
denoting "a school of thought" or "a sect." Also, in a
clearly negative context, Paul lists aipeois as one of the
works of the flesh (Gal 5:20; cf., 1 Cor 11:19). Yet Paul's
negative use here is best translated as "faction."S
Ignatius' more technical, pejorative use is perhaps already
found in the later NT: in 2 Pet 2:1 false prophets and
false teachers secretly brought aipeols into the community.$
With the possible exception of 2 Pet 2:1, however, none of
the NT usages may be regarded as having the technical sense

of "heresy" we find in the second century.

3M. Simon, "From Greek Haeresis to Christian Heresy," pages 101-
116 in W. Schoedel and R. L. Wilken, eds., Early Christian Literature
and the Classical Intellectual Tradition (Théologie historique 53;
Paris: Beauchesne, 1979) 109.

4Thus, Justin Apol. 1.26.8; Dial. 17.1; 35.3; 51.2.

SpDesjardins, 74. Cf., Schlier, "alpeois," 182-183.

éThe same sense can perhaps be found in Titus 3:10: "After a
first and second admonition, have nothing more to do with anyone who
causes division (aipeTikov dvfpwmov peTa plav kal devTépay voubeosiav mapttod) . "
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Returning, then, to Ignatius: in Eph. 6.2 alpeois is
the opposite of the "good order in God." for which Ignatius
praises the Ephesians. More specifically, through parallel
4Tt clauses, the aipeots is syntactically in opposition to
living "according to truth" (OT. mdvTes kata difibeiav (fiTe kal OTL
év LUV oUdepla alpeols kaTolkel) .  Yet, Ignatius does not provide
any clues in Ephesians with respect to the ideas which make
up this alpeots. The only information about the error is
suggested through a AaMéw phrase: the Ephesians "do not
listen to anyone except one who proclaims in truth about
Jesus Christ (dAX’ ovde dkoveTé Tivos mAéov, 1| mepl ‘Incod XpLoTou
AalobvTos €v dinfeiq) " (Eph. 6.2c).”

As we will soon see, however, the particular error—the
atpeois—Ignatius is confronting in Tralles is clearly
docetic. In Trall. 6.1 Ignatius exhorts the Christians with
a mixed metaphor: to "make use of only Christian food;
avoid any strange plant which is heresy (pévn Ti xptoTiavi) Tpodi)
xpfiobe, dA\oTplas 8¢ BoTdvns améxeabe, NTis €0Tiv alpeots) . * Ignatius
is thus opposing those who "preach to you apart from Jesus
Christ (Upiv Xwpis ’'Inoob XploTob AaAfy i) " (Trall. 9.1), who say
that Jesus' "suffering was only in appearance (70 dokeiv
memovbévar autov) " (Trall. 10.1). Preaching apart from Jesus

Christ is preaching aipeois.

7Cf., the \aMéw phrase in Trall. 9.1, where Ignatius provides the
content of the wrong preaching in 9.2.
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In early Christian literature, 1| €Tepodofia occurs only
in Ignatius' letters. In Magn. 8.1 it refers to the
nstrange opinions" of those who live according to Judaism
and its "old fables (puwevpata Ta malaitd) ." We find the
participial form étepodofolvtas in Smyrn. 6.2 to refer to
those who have "strange opinions about the grace of Jesus
Christ (kaTapdBeTe 8¢ ToUs €TepodofolvTas €is THv xdptv 'Inoob XpioTob . .
.)"; they are "against the purpose of God (mds évavtioL elolv T
YU ToU Beob) . " Then follows the practical results of their
€Tepodoia: they have no care for the needy.

Therefore, 1 €Tepodofia in the Ignatian corpus signifies
both belief and practice which is unacceptable in Ignatius'
system. While to translate it here as "heterodoxy" is an
anachronism, Ignatius stands at the beginning of a more
fully technical Christian sense of the word which sets the
boundaries around an increasingly institutionalized
orthodoxy.?®

The use of €éTepodofolvTas in Smyrn. 6.2 brings us to a
related Ignatian problem of terminology: Ignatius use of
kaBoAlk) in Smyrn. 8.2. Those with strange opinions at
Smyrna have separated themselves from the church and its

leader, the bishop. Thus, Ignatius tells the Christians:

émov dv daviy émiokomos ékel TO MARBoS HTw, Womep dmov dv 1) 'Incols
XpLoTés, ékel 1) kabBoAikn ékkAnoia.

8gimon, 111-112.



260
Wherever the bishop appears, there let the congregation
be; just as wherever Jesus Christ is, there is the
entire church.

A complete treatment of the problem is not possible here;
however, it is apparent that Ignatius uses the phrase 1
kaBoAikn €kkAnola with a general sense of a common unity among
local churches centered on proper faith in Jesus. The
presence of the theme of unity in true faith suggests that
kaBoAtkry functions on a secondary level as a boundary-
defining term between acceptable and unacceptable belief and
practice. Yet, the primary function of kaBoAkr) for Ignatius
is simply to speak of the supralocal church as distinguished
from the local gathering which he refers to as "T6 mAffos
(the congregation)" (cf., Magn. 6.1; Trall. 1.1, 8.2). Only
in this sense does Ignatius' single use of kafoAikr) carry the
meaning "universal" or "catholic."® We cannot, therefore,
see 1) kaboAikt) ékkAnoia in Smyrn. 8.2 as a technical term which
separates an orthodox church from a heretical church;
rather, 1) kaBolAikn ékkAnoia is the church which is not divided
even though it is composed of individual local churches.
Thus, while it is necessary to be cautious with respect
to our reading of 1) aipeots and 1 €Tepodofia in the first half

of the second century, the above citations demonstrate that

Schoedel, Ignatius of Antioch, 243-244; idem,, "Ignatius and the
Reception of Matthew," 139. For various nuances on this same conclusion
see A. Garciadiego, Katholiké Ekklesia: El1 significado del epiteto
"Catblica" aplicado a "Iglesia" desde San Ignacio de Antioquia hasta
Origenes," (Mexico City: Editorial Jus., 1953) 117-127; Lightfoot, 310-
312, Zahn, 428-429.
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the Ignatian usage of these terms is located at the
beginnings of a technical Christian sense. This technical
sense involves establishing the lines of demarcation between
that which is considered true Christian belief and practice,
and that which is not. The same, however, cannot be said of
1) kaBoALkT) ékkAnoia. While there is indeed a sense of belief
united against error with this phrase, it more accurately

denotes a unity among local churches.

2. THE NATURE AND IDENTITY OF IGNATIUS' OPPONENTS

There has been a fair amount of scholarly concern
regarding the nature and identity of the error Ignatius is
countering. Scholars generally agree that in the Ignatian
corpus the opponents exhibit two broad characteristics,
judaizing and docetic. So far in this study I have referred
to these on several occasions; here I may restate what they
involve. By judaizing tendencies, I refer to those
Christians who, more or less, accept Jewish practices while
at the same time see Jesus as the messiah, all within the
context of devotion to the Jewish Scriptures. With respect
to Ignatius—aside from observance of the Sabbath (i.e.,
Magn. 9.1) and a "Jewish" reading of the OT—specific Jewish
practices such as dietary observances are absent from the
bishop's descriptions. As we will see, in his polemics
against judaizers, it is most likely that Ignatius is

confronting uncircumcised Gentile Christians "who have



262
developed an interest in things Jewish."?® These judaizers,
therefore, are not Jewish Christians.

Docetic opinions, as we have seen, refer directly to
the person of Jesus. Simply put, docetic Christology states
that Jesus only "appeared" or "seemed" to be human (hence,
dokelv ["to seem"] in Trall. 10.1); therefore, docetism not
only denies the reality of the incarnation but it also holds
that Jesus' suffering and death only appeared to happen.?!!
While there is evidence of docetic tendencies in the NT
(e.g., 1 John 4:2), it is not until the later second century
that we find docetism as part of a clearly discrete gnostic
system, that of Cerinthus as reported by Irenaeus.??

So, with respect to Ignatius, scholars generally agree
that on the one hand judaizing convictions and practices are
the issue in, for example, Phld. 6.1; and, on the other

hand, ideas which are usually described as docetic are

10gchoedel, "Ignatius and the Reception of Matthew," 145; idem,
Ignatius of Antioch, 16. For this same approach, see C. K. Barrett,
"Jews and Judaizers in the Epistles of Ignatius," pages 220-244 in R.
Hamerton-Kelly, R. Scroggs, Jews, Greeks and Christians: Religious
Cultures in Late Antiquity (Leiden: E. J. Brill, 1976) 235; and S. G.
Wilson, "Gentile Judaizers," NTS 38 (1992) 605-616, 606-609. Cf., P.
J. Donahue, "Jewish Christianity in Ignatius' Letters," VC 32 (1978) 80-
93, 89.

ligee J. G. Davies, "The Origins of Docetism," pages 13-35 in
Studia Patristica VI (TU 81; Berlin: Akademie-Verlag, 1962) 17; H. F.
Wickings, "The Nativity Stories and Docetism," NTS 23 (1977) 457-460; E.
M. Yamauchi, "The Crucifixion and Docetic Christology," Concordia
Theological Quarterly 46 (1982) 1-20, 5.

12adv. haer. 1.26.1.
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evident in such texts as Trall. 10.1. Beyond this general
agreement, however, there is little consensus.?!3

Therefore, much of the scholarly energy has been
centered on whether Ignatius is confronting one or two
errors. Representative among those scholars who posit a
single error, with both judaizing and docetic
characteristics, is E. Mollard.!* Mollard bases his
argument on two passages—Magn. 8-11 and the 'archives'
passage of Phld. 8.2—in each of which he sees both
judaizing and docetic tendencies combined in one system.
Thus, he points to the clear references to Jewish practices
in Magn. 8.1 and 10.3, combined with the suggestion of
docetism in Magn. 11 (i.e., Ignatius' insistence that the
evayyéaor events were "truly and certainly done by Jesus
Christ [mpaxBévTa dAndds kal Befaiws UTO ’Inocob XpioTod] ") .

Likewise, in regard to Phid. 8.2, Mollard states that

Ignatius' interlocutor represents a group of docetists that

13Even with this general agreement, there is dissent: C. Trevett
has proposed a third characteristic to the error (and indeed, three
errors). This third error was an anti-episcopal movement on the part of
a group of charismatics who did not accept Ignatius' prophetic ministry.
C. Trevett, "Prophecy and Anti-Episcopal Activity: a Third Error
Combatted by Ignatius," JEH 34 (1983) 1-18.

14, Mollard, "The Heretics Combatted by Ignatius of Antioch," JEH
5 (1954) 1-6. Mollard's essay is not only the classic statement in this
regard, it also presents the best case. See also Zahn, 56. Aside from
Mollard, other recent scholars who see a single error include P.
Prigent, "L'Hérésie Asiate et 1l'église confessante de 1'Apocalypse a
Ignace," VC 31 (1977) 1-7; I. A. Saliba, "The Bishop of Antioch and the
Heretics: A Study of a Primitive Christology," BvQ 54 (1982) 65-76, see
66, n 4; J. Speigl, "Ignatius in Philadelphia: Ereignisse und Anliegen
in den Ignatiusbriefen, VC 41 (1987) 360-376; and S. Wilson, "Gentile
Judaizers," NTS 38 (1992) 605-616, especially 607-609.



264
"required proofs from the 0ld Testament for believing in the
proclamation of a suffering Messiah."!® Thus, they have
docetic opinions about Jesus and find support for their
position in the Hebrew scriptures; yet they are not
judaizers in any other sense. For Mollard, this use of the
OT explains why Ignatius refers to their docetism as Judaism
and why Ignatius responds to it with the evayyéiov events.

Among the scholars who see two separate errors in the

Ignatian corpus, judaizers and docetists, is J. Sumney.1®
sumney finds no indication of opponents in Magnesia at all;
he posits docetism in Smyrna and judaizing practices in
Philadelphia.l” Moreover, Sumney recognizes that Ignatius'
own situation influences the way he views the problems of
the various churches. This means that Ignatius, not having
first-hand experience of the local situations in all of the
churches, treats specific erroneous opinions with reference
to others he is familiar with.!® Hence, Sumney suggests
that Ignatius knew first-hand of the judaizers' activity in
Philadelphia and the docetic believers in Smyrna, and has

only a general knowledge of the situation in Magnesia

15Mollard, 6. Mollard links this with the Jews in Justin's
Dialogue with Trypho 90.1.

16J. L. Sumney, "Those Who 'Ignorantly Deny Him': The Opponents of
Ignatius of Antioch," Journal of Early Christian Studies 1 (1993) 345-
365. Others who see two separate errors include Donahue, "Jewish
Christianity"; J. Rohde, "Haresie und Schisma im ersten Clemensbrief und
in den Ignatius-Briefen," NovT 10 (1968) 217-233, especially 229-232;
Schoedel, Ignatius of Antioch, 12, n. 66.

17gumney, 364-365.

18gee also Schoedel, Ibid., 125.
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(through its bishop [Magn. 2.1]). Ignatius' polemical
activity in Magn. 8-11, therefore, is more accurately seen
as a reflection of his own experience elsewhere than what is
actually the case in Magnesia. Hence, for Sumney there is
no discernable error in Magnesia. Ignatius' own experience
also accounts for the suggestion of a two-sided polemical
activity in Magn. 8-11.

Also, concerning the 'archives' passage of Phld. 8.2
(and Philadelpians as a whole), Sumney views the situation
not as involving Christians who want to adopt specific
Jewish practices, but rather it is a situation of those who
"see different ties between Judaism and Christianity than
Ignatius does."1® This is expressed through their exegesis
of the Hebrew scriptures. Therefore, the error does not
involve the incarnation or Christology per se, but rather
the judaizers' sole reliance on Scripture to understand
Christianity.

With these two general scholarly approaches before us,
it is clear that Magn. 8.1-11.1 and Phld. 8.2 are the
problematical passages. With respect to these passages, and
thus the identity of the opponents in the Ignatian corpus,
my view is as follows: the letters of Ignatius show that
there are two distinct groups of opponents, one with

judaizing tendencies and and the other with docetic.

19gumney, 365.
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Therefore, in Magn. 8-11, the basic situation which
precipitates Ignatius' polemics involves Christians who
emphasize Jewish practices.2?® Likewise, in Phld. 8.2 the
tension involves use of the Hebrew scriptures in ways which
Ignatius does not approve of, presumably by Gentile
Christians. As for the remainder of the letters, based on
Trall. 10.1, the alpeows (Trall. 6.1) at Tralles is docetic.
Docetism is also the error which engenders the credal
summary and the following arguments in Smyrn. 1.1-5.3.21
Further along in this chapter, when I turn specifically to
the judaizing error evident in Magnesians and
Philadelphians, and the docetic error in Trallians and
Smyrnaeans, 1 will elaborate on my reasons for seeing two

separate errors.

20gchoedel, Ignatius of Antioch, 118. This is in contrast to
Sumney who contends that "explicit statements yield no clear evidence
that there are opponents or even divisions in Magnesia." Thus, for
Sumney, Ignatius is concerned that false teachings from elsewhere might
threaten Magnesia and so he argues against both errors in Magn. 8.1-
11.1. Sumney, 361.

21Those with a "strange teaching (éTepodiBaokaréw)" (Pol. 3.1) are
the docetics of Smyrna.

With respect to Ephesians we encounter a problem in identifying
the error or errors. In this letter Ignatius does not provide clues to
his opponents' theological ideas. He only generally describes the false
teachers themselves: in 9.1 they have an "evil doctrine (kaknv Su8a&iv), "
and in 16.1 they "corrupt the faith of God by evil teaching (éav mioTiv
Beol év kaki) didaockaiiq ¢beipy) ." Especially in Eph. 6.2, 7.2, and 18.2,
however, we find evayyéhiov themes and motifs directed against this
generalized error.

Moreover, Romans is the only Ignatian letter which has no
ostensible evidence of theological error.

In the discussion to follow, therefore, I will concentrate my
energies on those letters in which there are clear indications of what
Ignatius considers the divisive ideas of his opponents.
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This being said, it is also vital to recognize, along
with Schoedel and Sumney, that all we have to work with are
these letters; thus, especially with respect to the somewhat
ambivalent evidence in Magnesians, Ignatius' own experience
and world-view colors the evidence we have before us. As we
will see, while presumably Ignatius knows of judaizing
tendencies at Magnesia (through his meeting with the
Magnesian leaders [Magn. 2, 6.1]), he shapes the polemic by
intensifying the situation with his own experience of the
Philadelphians (Phld. 7.1) .22 This is true with the
docetists as well. Thus, with respect to both errors, in
his overriding concern to promote unity of faith and
practice (e.g., Phld. 8.1), Ignatius himself exaggerates and
thereby polarizes either judaizing or docetic tendencies in
the churches into discrete groups. He is thereby able to
isolate these groups and place them outside the limits of
proper belief and practice.??* This is perhaps most evident
in Phld. 8.2 where Ignatius reports the 'archives'
conversation he had had with someone (presumably in
Philadelphia) which then becomes the centerpiece of his
argument aginst judaizing activity.

Here we are brought back to the evayyéaov. In his

polemics against both the judaizing and docetic errors which

22gpeigl, 369. :
23gchoedel, Ignatius of Antioch, 12. ‘"Polarized" is Schoedel's
well chosen word to describe the situation.
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he has seemingly largely polarized, Ignatius constantly
appeals to his Christology. In other words, Ignatius'
polemical activity is defined by his Christology, and,
therefore, ultimately, by his evayyéiiov. Hence, even though
there is no evidence in Ignatius' letters that the judaizing
error questioned the incarnation or the reality of the
suffering of Jesus (as with the docetists), Ignatius grounds
his polemics against the judaizers in the evayyéilov events of
the passion and resurrection of Jesus.2?¢* This accounts for
the tension scholars have observed in Magn. 8.1-11.1 where
we find what are ostensibly anti-docetic statements (Magn.
11.1) within an argument against judaizing practices. The
same is true for Phld. 8.2: as we have seen, Ignatius
finishes his argument by appealing to the evayyéilov events—
in lieu of the Hebrew Scriptures—as the only "archives"
required. For Ignatius, belief in the events of the
evayyéllor are the central facts which determine Christian

identity.?2"

B. THE TWO ERRORS AND THE GOSPEL OF IGNATIUS

In this section, my goal is to discuss those passages
in which Ignatius is combating the judaizing and docetic
errors. We will, of course, encounter familiar passages;

however, the specific vantage point will be how the motifs

241pid.
25Maier, Social Setting, 164.
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and themes of Ignatius' evayyéilov function in his polemical
efforts. Thus, first I will treat the judaizing error in
Magnesians and Philadelphians, and second I will consider

the docetic activity in Trallians and Smyrnaeans.

1. THE GOSPEL OF IGNATIUS AND JUDAIZING ACTIVITY

We return, then, to Magn. 8.1-11.1. Up to Magn. 8.1
Ignatius has been encouraging unity by upholding the
authority of Damas, the Magnesian bishop, with whom he has
been permitted to meet (i.e., Magn. 2). This exhortation to
unity culminates in the passage centered on the repeated use
of "one" (pia [Magn. 7.1bl and €va [Magn. 7.2]).

wWith this exhortation accomplished, Ignatius turns
pointedly to the error he wishes to confront. That it has
to do (at least for Ignatius) with judaizing practices,
there can be no doubt. First, in Magn. 8.1, Ignatius
suggests indirectly—through a warning about being deceived—
that those who are living by "strange opinions (€TepoSofiar) "
and "old fables (pubelpaTta Ta maiaid) " are living "according to

Judaism (kata ’lovdaiopov {fiv) ."2¢ This is living in an old way

26¢f ., ¢&tepodofolvTas in Smyrn. 6.2.
There is a textual difficulty with this kata phrase. The major
Greek text of the middle recension has "kata vépov ’lovdaiopov (Gpevy (we live

Judaism according to the law)." This, Schoedel points out, is "unlikely
Greek" which is corrected in the Greek text of the long recension:
"kaTa vopov ’lovdaikév {Gjev (we live according to the Jewish law)." The

Latin witness has '"kaTta ‘lowdaiopov {fjv (living according to Judaism) ."
This is the most acceptable reading for two reasons: it is paralleled
with "kata XpioTiavopov (fjyv (living according to Christianity)" in Magn.
10.1; and, taking into account Ignatius' few uses of vopos, it is likely
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that is past and therefore of no value (i.e., Magn. 9.1,
10.2; cf., Eph. 19.32%7); indeed, it is the opposite of
"living according to Christianity (kata Xpiotiaviopov (iv) " in
Magn. 10.1. As we will soon observe, this contrast with the
old ways defines Ignatius' approach to the judaizing error
in Magnesians.

Moreover, Ignatius states that living according to
Judaism is the same as confessing that one has not "received
grace" (Opoloyobpev xdpwv pn €idndévair) . This confessing may be
seen in light of the other Ignatian uses of Opoloyéw which we
have noted elsewhere are directly linked with the elayyéiiov
motifs and themes (i.e., Smyrn. 5.2, 7.1). Of greater
significance, however, is Ignatius' use of "grace (xdpts)."
While it is without doubt too facile to parallel Ignatius'
opposition between grace and "Judaism" with Paul's
opposition between grace and the Law (as in Rom 6:14; cf.,
Gal 2:21, 5:4), there is still a Pauline side to Ignatius’

use of xdpts.2® For Paul, the concept of xdpis includes "the

that the issue of the law was added through a later Pauline influence.
Schoedel, Ignatius of Antioch, 119, n. 7.

27Here, in the star-hymn, the result of the coming of Jesus and
his passion is that "the old kingdom perished, God being revealed as
human to bring newness of eternal life (mahaid Baoitieia dredbeipeTo Beov
dvBpwtivos davepoupévov eis kawéTnTa didiov wijs) ." In this regard one thinks as
well of the Ignatian title, Jesus, "the new human (kawos dvbpwtws)" at
Eph. 21.1 (Jesus, "the perfect human [Télelos dvBpwTos] at Smyrn. 4.2 may
be seen in the same light).

28Cf., Schoedel, Ignatius of Antioch, 119.
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entire process of salvation in Christ."2?® Thus, this grace
is given through the crucifixion of Christ (Gal 2:15-21) and
is therefore central to the gospel message (Gal 1:6) .3°

For Ignatius, as well, evayyéiov motifs and themes are
clearly linked with his concept of xdpis: in Eph. 20.2, for
example, Ignatius encourages the Ephesians to "come together
in grace . . . in one faith and in Jesus Christ (mdvTesS év
XApLTL . . . €v pLd mioTel kal €v 'Inood XptoT®) . " Ignatius then
describes this one faith by means of the manifestation of
Jesus and the everlasting life of the ebayyéiov message (Eph.
20.2c) .31 Thus, for Ignatius xdpis refers to God's favor
granted to believers, most specifically through the
salvation accomplished by Jesus. 32

Returning to Magn. 8, in response to the judaizing
error Ignatius carries the xdpis theme forward as he makes

reference to the OT Prophets in 8.2. They did not live

29H. D. Betz, Galatians, 126. Betz is referring specifically to 1
Xdpis Tol Beol in Gal 2:21. See, as well, H. Conzelmann, "xdpts, K.T.A\." TDNT
IX, 393, 394.

3°Also, we cannot overlook the Lukan intramural phrases T0 elayyéhov
THis xdptTos Tod Beol (Acts 20:24) and 6 A6yos Tiis xdpLTos avtol (Acts 14:3,

20:32) that we highlighted earlier. In fact, Luke is alone among the
Synoptic tradition to use xdpis. In John, by the way, xdpis is only found
in the prologue (1:14, 16, 17).

3lignatius speaks of xdpis fifteen times: Eph. 11.1, 20.2; Magn.
insc, 2.1, 8.1; Rom. insc, 1.2; Phld. 8.1, 11.1; Smyrn. 6.2, 9.2, 11.1,
13.2; Pol. 1.2, 7.3.

It is significant to note here that Ignatius also employs the xdpts
theme in Smyrn. 6.2 to counter the docetics: they have "strange opinions
about the grace of Jesus Christ (kaTapdfete d¢ Tols €TepodofoivTas els THv xdpiy
Incot Xptotov . . .) .* Thus, xdpis figures in Ignatius' arguments against
both errors.

32¢f., Schoedel, Ignatius of Antioch, 239.
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according to Judaism but "lived according to Jesus Christ
(kata XpLoTov ’Inoolv é€/noav) * through whose xdpis they were able
to persuade the disobedient of the manifestation of the one
God in Jesus. The xdpis of God (Rom. insc.) comes into the
world through Jesus. Xdpis, therefore, is the indicator of
living "according to Christianity," in contrast to living
"according to Judaism."

This contrast next comes to the fore in the guise of
"old" and "new" ways. Thus, as he continues his argument
against judaizing in Magn. 9.1 (through recourse to the OT
Prophets), Ignatius reiterates the "old fables" of 8.1 with
living in "old ways (év maiaiols mpdypaotv dvactpadévres) " (9.1)
which, in turn, is contrasted with the "newness of hope" (..
. €ls kawdT™Ta éAmidos N\Bov) of no longer living for the Sabbath
but observing the Lord's Day (7 kuptakés) .33 For Ignatius,
the new hope is centered on the salvific death of Jesus
which is observed (or celebrated) on that day. It is this
hope in the gospel message which makes the old ways passé.
Moreover, as with the Prophets who were persecuted for
"living according to Jesus Christ" (Magn. 8.2), this hope is
in the context of endurance (kai 8.d ToUTO UTOpévoper) . Then,

Ignatius concludes Magn. 9 by pointing out that the Prophets

33por a similar use of 1) kuplakés to refer to Sunday, or the "Lord's
Day" see Rev 1:10 (€yevdunv év mvelpat €v Tij Kuptaki) Nuépa . . .) ; Ignatius in
Magn. 9.1, however, does not use nNuépa ("day"). For 1 kuptakés as the
"Lord's Day" without fuépa see Did. 15.1 (with kupiov) and the title for
Melito's work On the Lord's Day (llepl kuplakiis A0yos) as listed by Eusebius
(Hist. eccl. 4.26.2).
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ultimately shared in this salvation at the coming (mdpeLpL)
of Jesus, "their teacher."

Ignatius continues this contrast between the o0ld and
new ways in Magn. 10.1-2. From his exhortation to the
Magnesians in 10.1, it appears that for Ignatius the
judaizers, with their emphasis on the "old ways," ignore
Christ's "goodness (N xpnoTéTns)" (10.1a). This "goodness"
can only be the salvific events Ignatius has mentioned in
9.1-2. Then, taking his cue from the reference to Jesus as
the only teacher and being his disciples (Magn. 9.1, 2),
Ignatius says, "In this, let us be his disciples and let us
learn to live according to Christianity (8ia ToUTo, padnTai avTov
yevouevol, pdbupev kata Xpiotiavopov (fjv) . " Again, we have the new
life as Christians in contrast to one that, in its reliance
on the old ways, is insensible toward the "goodness" of the
the elayyéilov message.

Next, using the Pauline image of leaven (1 Cor 5:7-8;
cf., Gal 5:9), Ignatius sets up an opposition between "evil
leaven" which is "old and sour" and the "new leaven which is
Jesus Christ" (UmépBeobe obv Ty kakiy (ouny, THy Talaiwdeloav kal
évoficacav, kal peTaBdiecbe eis véav {opuny, 6 €éoTwv ’Inools XploTds) (Magn.
10.1). Then, shifting to the metaphor of salt (cf., Matt
5:13; Mark 14:34-35; Luke 9:49-50), Ignatius urges the

Magnesians to be "salted in him (aiiobnTe év avT@) " to avoid
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being revealed as "spoiled (diadbeipw) "—again suggesting
something which is old and "useless (dvwdelns)" (8.1) .34

Thus far in this treatment of Magn. 8.1-11.1 we have
observed how Ignatius structures his argument against
judaizing activity around a constant contrast between the
old and the new ways.3® For Ignatius, the o0ld, useless way
is clearly a life which emphasizes Jewish practices (9.1)
and looks to the Hebrew Scriptures (the "old fables" of 8.1)
for its foundation. The new way, on the other hand, is
characterized by grace (8.1, 2) and hope (9.1) centered on
Jesus, the manifestation of God (8.2) whose death gives 1life
(9.1). Therefore, behind this pervasive contrast between
the old and new lies Ignatius' evayyéiiov.

This is confirmed in Magn. 10:3. Hence, we have one of
the AaAéw phrases which, as we have seen, refers to
preaching the evayyélov: "It is absurd to preach Jesus
Christ and to judaize (dTomov éoTiy, 'Inootv XptoTov Aarelv kal
tovdailewv) ." Here again we find, with the opposing
infinitives Aalelv and ilovdailelwv, the contrast between the new
and the old ways. Preaching the eVayyélov is absurd if one
is at the same time practicing the old ways of the

judaizers.

341t is significant in this regard that Siadfeipw is also used to
refer to the destruction of the "old kingdom" in the star-hymn at Eph.
19.3. This, to make way for the "newness of eternal life" through the
manifestation of God as human (6col dvBpwmivws davepovpuévou €is kawvéTnTa didlov
{ufis) .

35Cf£., Matt 9:16-17; Mark 2:21-22; Luke 5:36-39.
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Ignatius follows the Aaléw phrase with a further
statement of the relationship between Christianity and

Judaism:

0 yap XpioTiaviopods ovk €ls ‘lovdaiopov émioTevoer, dAN’ "lovdaiopos els
XpLOTLaVOPOV, w TAoa YA@OOda TLOTevoaoa €ls Bedor ouvnxon.

For Christianity did not believe in Judaism, but
Judaism in Christianity, into which every tongue
believing in God has been brought together. (Magn.
10.3Db)

Presumably, here Ignatius is referring to the forward
looking activity of the OT Prophets in living "according to
Jesus Christ" (Magn. 8.1; Phld. 5.2; cf., Smyrn. 7.2) .36
This reading is supported by the last phrase in Magn. 10.3b.
Christianity is the universal way of belief: everyone who
believes in God is brought together. We are reminded here
once more of the equally inclusive statement in Phld. 9.1 in
which Jesus is the "door to the Father (avTos v 6upa ToU
maTpds,) " through which enter all those in the history of
faith including the Prophets, Apostles and the church, all
into the unity of God. Significantly, as we will soon see,
this passage is within the context of Ignatius' argument

against judaizing at Philadelphia.

36Cf., Schoedel (Ignatius of Antioch, 126) who sees this as a
reference to the "first generation of Jewish Christians referred to in
Magn. 9.1" who left Judaism to become Christian. As I stated above in
my discussion of Magn. 9.1, it seems best to see that passage as a
reference to the OT Prophets Ignatius mentions in Magn. 8.2. Hence, my
reading of Magn. 10.3b.
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Ignatius concludes his argument against judaizing
activity in Magn. 11.1 first by recognizing his lack of
first-hand knowledge of such activity at Magnesia (although
we may presume from Magn. 2 and 6.1 that Ignatius has some
knowledge of judaizing tendencies from the Magnesian
leaders). He wants to warn the Magnesian Christians about
judaizing tendencies so that they might not fall on the
"fishhooks of vain opinion." So, in opposition to this

kevodofia, Ignatius exhorts the Magnesians

memAnpodoptiodat év Ti) yewwnoeL kal TG wdbel kal TT) dvacTdoeL Ti
yevopévn év kaip® Tiis fyepovias Tovtiov ITiddTov mpaxBévta dAndis
kal BeBaiws U ’Incol XpioTol, THS €ATiSos NUAY, . .

to be fully convinced of the birth and passion and
resurrection which took place at the time of the
procuratorship of Pontius Pilate: things truly and
certainly done by Jesus Christ, our hope

This, of course, is one of Ignatius' pivotal
expressions of the evayyéhov (cf., Trall. 9; Smyrn. 1).
Elsewhere I have highlighted the various components of this
passage. Thus, we recognize the prime evayyéiov motifs—the
mapovoia (here, in the guise of the yéwnoits), the mdbos, and
the dvdoTacis—in the context of the acceptance term
mAnpodopéw .37 Moreover, for Ignatius the historical reference

to Pilate serves to underscore the reality of the evayyéiiov

371t is notable that, as we have seen, Ignatius uses mAnpodopéw
also in conjunction with the parallel Christological summary of Smyrn.
1.1 in his polemic against the docetists. This is an indication that
Ignatius sees the clayyélov motifs as the answer to both judaizing and
docetic errors.
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events; on another level, this historical reference is an
indication that Ignatius is working with material from a
traditional faith statement.?® We have also examined the
evayyélov theme of hope and how Ignatius' Christology is
expressed through the title "Jesus the common hope."

With respect to the phrase "things truly and certainly
done by Jesus Christ," we have what is ostensibly an anti-
docetic statement.3® For, to emphasize the reality of the
salvific events is to counter the docetic denial of the
reality of the incarnation. We have seen that the scholarly
discussion concerning the number of errors behind this
Magnesians text arises largely from this statement.

Yet, from the above discussion of Magn. 8.1-11.1, we
have recognized that there are strong indications of a
judaizing error behind Ignatius' arguments in this passage.
What is more, we have also have taken into account Ignatius'
own world-view and understood that he is defining the
situation at Magnesia himself. He treats the judaizing
error in Magnesia —as with the docetic error elsewhere—as a
cause of disunity and thus responds to it with the message

of the evayyéllov motifs at the foundation of his argument.

38gchoedel, Ignatius of Antioch, 129. For other expressions of
such faith summaries which appeal to the historical involvement of
Pilate in Jesus' death, see Justin, Apol. 1.13.3; 1.61.13; Dial. 30.3;
and Irenaeus, Adv. haer. 2.32.4; 3.4.2.

3%0nly here does Ignatius link BePaiws ("certainly") with di\nfds in
emphasizing the reality the gospel motifs. Otherwise, it is always
simply dinbis (Trall. 9.1 [three times], 9.2; Smyrn. 1.1 [bis], 1.2, 2.1
[bis]; cf., Eph. 17.2) and always within an anti-docetic context.
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Ignatius' answer to church disunity, no matter the cause, is
the evayyéAiov .40

Having so examined the judaizing error in Magn. 8.1-
11.1, we may now consider the other Ignatian letter which
carries evidence of judaizing activity, Philadelphians.
There are three passages which draw one's attention in this
regard, Phld. 6.1, 8.2, and 9.1-2.

Turning to Phlid. 6.1, we find Ignatius delineating the
boundaries between Judaism (0 'lovbaiopds) and Christianity (o
XptoTtaniopdés) . Yet, it is clear that by "Judaism" Ignatius
is referring to interpreting (épunrelw) the Hebrew scriptures
—specifically the OT Prophets of Phld. 5.2—in contrast to
preaching the evayyéillov message (which Ignatius connects with
both himself and the Prophets in Phlid. 5.1-2). Therefore,
the next statement indicates that the conflict arises from
the oral proclamation of opposing positions: "it is better
to hear Christianity from a man who is circumcised than
Judaism from one who is uncircumcised (duelvov ydp €0TLV Tapd
avbpos TEPLTOUNY €XOVTOS XPLOTLAVLOWOV dKOVELY, §j Tapd dkpofloTou
tovdaioudév) " (Phld. 6.1a).

With respect to this sentence, in the first clause
(duewvov ydp . . . dkovely,) Ignatius looks back not only to the

witness of the OT Prophets he has discussed in 5.2 (cf.,

405 g., Phld. 3.3: "if anyone walks about in strange doctrine,
that one has no part in the passion (el Tis év d\oTpia yvuuy mepLmaTel, ouTos TG
mdbeL ov ovykataTiBeTar) .* Cf., Magn. 5.2; Trall. 11.2; Smyrn. 1.2; Rom.
6.3.
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Magn. 9.1), but he is also evidently referring to the
witness of (circumcised) Jewish Christians.4' Thus, while
he may be alluding to the early witness by the first Jews
who became Christian, it is also possible that Ignatius is
referring to a group of Jewish Christians at Philadelphia.
However, from this rather cryptic passage certainty in this
regard is not possible. 42

In any case, it is the second group (... 1 mapd dkpoBvoTou
tovdaiopdv) which Ignatius wants to address. These are
uncircumcised Gentile Christians who are involved in
judaizing activity.4® Hence, they are the ones in 6.1a who
interpret "Judaism." This judaizing activity specifically
involves an emphasis on supporting Christian belief through
an interpretation of the OT.

The implication here is that to come from Judaism to
Christianity is acceptable; but, turning to "Judaism" by
basing one's Christianity on Jewish practices (as in Magn.
9.1) and interpretation of the OT (Phld. 8.2), places one
outside Christianity. This is the same point Ignatius has
made with respect to the OT Prophets in Magn. 10.3,
"Christianity did not believe in Judaism, but Judaism in

Christianity (0 ydp XpioTiaviopos olk €ls ‘loudaiopdv émioTevoey, dAN’

41gpeigl, 369-370.

42cf., Barrett, 234.

43gchoedel, Ignatius of Antioch, 202. Furthermore, recognizing
the emphasis on ¢épunreiw, Schoedel states that these Gentile Christians
at Philadelphia are "more interested in the idea of Judaism than the
practice of it." 1Ibid., 203.
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'lTovbatopos eils XpioTiaviopov) . " Thus, the Prophets, who are
included in "the gospel of the common hope" (Phld. 5.2),
demonstrate that it is better to come from Judaism and
preach Christianity than be a Gentile (or anyone, for that
matter) who looks to Judaism to support Christianity.

Next, in Phid. 6.1b, Ignatius reiterates his position
that whether one comes to Christianity from Judaism, or if
one is a Gentile Christian, it is the evVayyélov which
determines a person's Christianity. Thus, with a negative

version of the Aaléw intramural phrase, Ignatius states,

€av 8¢ duddTepol Tepl ‘Incod XpLoTod pi Aa@oiy, ouTol €pol oThAal
€lowy kal TddoL vekpav, €d° ol's YéypamTal povor ovopaTa dvipuTwy.

But if either of them [circumcised or not] do not
preach about Jesus Christ, they are to me tombstones
and sepulchres of the dead on which are written only
the names of people. (Phld. 6.1Db)

To preach the evayyélor message is the sole determining
factor in Christianity. Without the message of the
evayyélov, the church is divided; therefore, in 6.2 Ignatius
exhorts the Philadelphians to avoid the divisive activity
expressed through the erroneous interpretation and to "come
together with undivided hearts (dA\d TdvTes émi TO aUTO yiveohe év
daueploTe kapdig) . "

The issues are the same in Phld. 8.2 and 9.1-2.
Elsewhere I have fully treated these passages; here we may
briefly revisit them by recognizing that (as in 6.1) it is

the judaizing interpretation of the OT as a foundation for
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Christianity that Ignatius is working against. Thus, in the
'archive' passage of 8.2, the "teaching of Christ (kaTta
xptoTopabiav) (8.2a)"—which, as I have suggested, is
identified with the evayyélov—is Ignatius' answer to basing
Christianity on the OT. Jesus himself, with the evayyéiiov
events of his "cross, and death and resurrection," is the
only acceptable archive upon which to base Christianity.

Likewise, as Ignatius continues in PhlId. 9.1-2, the
problem of judaizing interpretation of the OT is behind
Ignatius' exposition. First, in 9.1, in contrast to the
priests of Israel, Jesus is the greater "high priest"
because through him (as the "door of the Father [6upa Tob
maTpos] ") all the figures of faith from Abraham to the
church have access to unity with God. Those include
primarily the foundational figures of Judaism in the OT:
"Abraham and Isaac and Jacob and the Prophets." Again, as
in Magn. 10.3, "Judaism" depends on Christ, not the other
way around.

Then, in Phld. 9.2, Ignatius concludes his response to
the judaizers of Philadelphia by summarizing his position

with a elayyéllov statement:

€EaipeTov B€ TL €xel TO evayyélovr, TV Tapovoiav Tod owThpos, Kupiov
MUV 'Inood XptaTol, 170 mdbos avTol, kal THY avdoTaoly. ol yap
dyamnTol mpodfiTal kaTHYYeELAaY €ls aUTéY TO 8¢ €vayyéllov dmdpTiopd
€oTwv ddbapoias.

But the gospel has something distinctive, the coming of
the savior, our lord Jesus Christ, his passion and
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resurrection. For the beloved Prophets directed their
announcement toward him; but the gospel is the
completion of incorruption.

Ignatius' summation thus includes expressions of not only
the prime evVayyéliov motifs. but also the relationship between
the evayyéllov and Jewish traditions. 1In contrast to
judaizing interpretations of scripture, the evayyéiov is
unique because it contains the salvific events of Jesus, it
is "the completion of incorruption." Basing Christianity on
a judaizing interpretation of the Hebrew scriptures,
therefore, misses the mark by looking elswhere. The proof
of this is that—as in Magn. 8.1; Phlid. 5.2; Smyrn. 7.2—the

Jewish Prophets themselves looked ahead to Jesus.

Thus, in his polemics against the judaizing error in
Magnesians and Philadelphians, Ignatius is upholding church
unity by pointing out that the message of the evayyé\ov is
the only acceptable ground of faith. Turning to Jewish
practices (Magn. 9.1) or interpretations of the OT (Magn.
8.1, Phld. 6.1, 8.2) as the ground of faith is "absurd"
(Magn. 10.3) because such judaizing activity relies on
supports that are old and therefore "useless" (Magn. 8.1).
Such activity is opposed to the "new hope" of "living

according to Christianity" (Magn. 10.1).
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2. THE GOSPEL OF IGNATIUS AND DOCETIC ACTIVITY

With respect to indications of docetic activity in
the Ignatian letters, we find clear references to such
activity in Trallians and Smyrnaeans. In the following
discussion I will consider two major blocks of material from
these letters: Trall. 9.1-11.2 and Smyrn. 1.1-7.2. 1In
keeping with my program, I will treat these pericopae with
Ignatius' evayyéiior in mind.

In Trall. 6.1-2 Ignatius warns the Trallians about
alpeolts. Using a mixture of metaphors involving "weed" and
"deadly drug," he states that those in error "mingle Jesus
Christ with themselves, in a show of integrity (ol €avtols
mapepuTAékovoLy ‘Incotv XpLoTov kataElomoTeudpevoL) . "44  This most
likely refers to erroneous ideas being mixed with the truth
of the gospel message.

Yet, it is not until 10.1 that Ignatius provides us
with the divisive position of his opponents. He begins in
9.1-2 by presenting the opposite of their position, the
evayyéllov. So, in 9.1a, in one of his intramural Aaléw
phrases, Ignatius exhorts the Trallians: "Be deaf then when
anyone preaches to you apart from Jesus Christ
(kwdwBnTe olv, dTav tuiv xwpels 'Inood XptoTod AaXf Tis .. .)." This
phrase leads into one of Ignatius' fullest Christological

statements:

44rranslation, Schoedel, Ignatius of Antioch, 146.
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. TOD €k yévous Aaveid, Tob ék Mapias, 0s dAnBis €yevvnn, ebayév Te
kal émev, dAnbas €duwyxon éml Tovtiov TTiAdTov. dAnBOs €o0Tauvpwdn kat
amébavey, BremérTwY TOV émovpaviwy kal émyelwy kal vmoxBoviwv. Os
Kal anGQQ ﬁyé@n amo ver@v éyfipaVTog abTOV TOV ﬁanbg avTov, KaTa
70 ouounua 0s kal fpds Tols MoTevorTAS AUTY OUTWS eyepet o maTnp
atTob év XploT® 'Inoob, ol xwpls TO dAnBvov Cnv OUK €XOMEV.

[9.1] . . . of the family of David, of Mary, who was
truly born, both ate and drank, was truly persecuted
under Pontius Pilate, was truly crucified and died, as
heavenly, earthly, and subearthly things looked on,
[9.2] who was also truly raised from the dead, his
Father having raised him, in whose likeness his Father
will also so raise us up who believe in him through
Jesus Christ, apart from whom we do not have true
life.45

Elsewhere we have observed the various evayyélov themes
and motifs which make up this Christological summary. I
have also noted that it is evident that here Ignatius
employs traditional expressions from various sources and not
a fixed credal text. This means that, while traditional
expressions are present, Ignatius uses this material in such
a way that it serves his particular purpose: "Ignatius'
formulation is designed to answer docetism. "46

This is most obviously seen in the repeated use of the
adverb "truly (dAnfas)" to describe the gospel events.
Ignatius emphasizes the reality of those events in answer to
docetic Christology which, as we will soon see in Trall. 10,

holds that Jesus "suffered in appearance" only. The

45Translation, Ibid., 152.
461bid., 153 (the emphasis is mine); see also von Campenhausen,
"Das Bekenntnis," 245-246.
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inclusion of the historical figures of David, Mary and
Pilate certainly serves this same function. Moreover,
Ignatius' statement that Jesus "ate and drank" (cf., Smyrn.
3.3; Luke 24:42-43; Acts 10:41) further underscores the
anti-docetic nature of the passage.?’

Especially striking in this regard, however, is the
fact that in this particular expression of his Christology
Ignatius pointedly shifts the tradition. Thus, apparently
basing his formula on a tradition arising from Paul's two-
step formula in Rom 1:1-3 ("born . . . according to flesh

recognized as son of God . . . according to the spirit
of holiness"), Ignatius omits indication of Jesus' divine
origins as son of God. Jesus' relationship with God is
indeed suggested by the reference to the Father at the end
of the formula; yet, this is not, as one might expect,
presented directly in conjunction with Jesus' fleshly
existence.4® In Trall. 9.1-2 Ignatius is not concerned with
presenting Jesus' origins from God; he is, rather, primarily
intent on presenting the reality of the human history of

Jesus.

47Ignatius, in Smyrn. 3.3, however takes another tack with this
phrase. While in Trall. 9.1 Jesus "ate and drank" in the ordinary
course of life, in Smyrn. 3.3 Ignatius emphasizes that after the
resurrection Jesus ate and drank.

48ye have observed annother sort of a shift in Eph. 20.2. There,
while both Jesus' origins in the flesh and in the "spirit" are present,
the two step movement of the Pauline formula is absent: Jesus is from
the start a union of flesh and spirit. This is also the case with Eph.
18.2 and, as we will soon see, Smyrn. 1.1.
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In short, therefore, Ignatius' shift to an emphasis on
the earthly (fleshly) origins of Jesus, in conjunction with
the references to historical figures, as well as his
repeated use of dinbos, all coalesce into a strongly anti-
docetic Christological statement of the gospel message.

Ignatius ends the Christological summary with a
reference to the evayyéllov message of salvation. Thus,
because Jesus' resurrection those "who believe in him" will
be raised by the Father. This human resurrection is in
continuity with such Pauline expressions as those found in
Rom 8:11, 1 Cor 6:14, 15:12-22 and 1 Thess 4:14 (cf., Pol.
Phil.2.2). For Ignatius, this is the message of salvation
as eternal life we have discussed elsewhere. Thus, in a
reiteration of the opening AaAéw phrase, Ignatius concludes
the Christological formula by referring to "Jesus Christ,
apart from whom we do not have true life."4®

Next, in Trall. 10, Ignatius provides us with the
teaching of the docetists. They are "without God (d6eor) "
(cf., Trall. 3.2) and, in direct opposition to those "who
believe in him" (9.2), they are "unbelievers (dmoTol) ."
They are dmoTol because they hold that Jesus only "suffered
in appearance (70 Sokelv memovbéval) ." This key phrase as it

stands suggests an aboslute docetism which denied that Jesus

4SMoreover, perhaps we may see a further suggestion of Ignatius'
anti-docetic purpose in his use of the adjective d\nfwoés. This is an
Ignatian way of referring to Jesus (i.e., Eph. 7.2, 11.1; Smyrn. 4.1).
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had flesh as a human being.®° As we will soon see, Ignatius
mentions only the suffering of Jesus here because he wants
to link Jesus' suffering with his own. We may presume,
however, that—at least for Ignatius—the docetists deny not
only the fleshly mafés of Jesus, but also the fleshly
reality of all of the events of the historical Jesus. This
means that while the fleshly mabds of Jesus is apparently
the central problem for the docetists, Ignatius sees that
denial as necessarily extended to the entire life of
Jesus.? This is confirmed not only by the full
Christological summary of Trall. 9.1-2 but also the parallel
summary of Smyrn. 1.1-2.

Ignatius then uses the false teaching to describe the
false teachers themselves: "it is they who are [only] an
appearance (avtol 6vtes TO dokelv) ." Presumably this is to say
that while they may seem (or claim) to be Christian, in
reality they are not true Christians because of their false
teaching (thus, Trall. 3.2). As we will see, Ignatius uses
this same tactic more forcefully against the docetists of

Smryna.

50We may compare this with the docetism evident in 1 John 4:2-3.
In 1 John "the issue is not that the sucessionists are denying the
incarnation or the physical reality of Jesus' humanity; they are denying
that what Jesus was or did in the flesh was related to his being the
Christ, i.e., was salvific." R. Brown, The Bpistles of John (AB 30;
Garden City: Doubleday, 1985) 505.

5lgchoedel, Ignatius of Antioch, 155. See also, Zahn, 384-385.
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Continuing in Trall. 10 Ignatius personalizes his
argument by referring to his own situation. The idea is
that if the docetists are right, then Ignatius' present
suffering and expected death are in vain. Again, this same
argument is more developed in Smyrn. 4.2. Here, the reality
of the elvayyélov events expressed in 9.1-2 provides a
framework of meaning for Ignatius' situation. Because
Jesus' suffering, death and resurrection were real, Ignatius
—one of those "who believe in him" (9.2)—can align his own
sufferings with Christ's and thus depend on the hope of
salvation through Christ's resurrection (cf., 9.2).

The final passage of Ignatius' polemics against the
Trallian docetists, Trall. 11.1-2, contains further
warnings. Speaking of the false teachers, the bishop
exhorts the Christians to "Flee, therefore, from these
wicked offshoots, which bear deadly fruit that if someone
tastes, he immediately dies (¢elyeTe olv Tas kakas wapadvddas Tas
yewwoas kapmov Bavatnddpov, ol €dv yevontal Tis, Tap’ avTd dwodvrokel) . "
The docetists have sprung like a branch from the church, but
they are death-dealing because they "are not the planting of
the Father" (11.1b; cf., Matt 15:13, Gos. Thom. 40) .52
Because their teaching about Jesus denies the reality of the

evayyéllov events, they have no access to the resurrection.

520n the relationship of this phrase with Matthean traditions, see
Schoedel, "Ignatius and the Reception of Matthew," 172-173.
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Thus, anyone who partakes of their teaching (their "deadly
fruit") dies.

The contrast to this evil offshoot is the subject of
11.2. Rather than being death-giving offshoots, if they
were "the planting of the Father (... dvtela maTpés)" (11.1),
they would be "branches of the cross . . . their fruit would
be incorruptable (édaivovto dv kK\dSol Tol oTavpol, kal M dv 6 kapwos
abTOV ddBapTos) . " Branching from the cross—as from a tree—
implies a recognition of the truth of the passion and
suggests the salvation gained through the resurrection.>3
Ignatius then moves from the cross to the passion of Jesus:
through his passion, Jesus calls those who are "his members
(6vtas péln avTob) " into the unity which God promises (cf.,
Eph. 14.1).

Thus, for Ignatius the answer to the docetic error at
Tralles lies with the acceptance that Jesus' earthly
existence and salvific deeds as historical events which have
ultimate repercussions for Christian living in Ignatius’
world. If the deeds of Jesus contained in the evayyéiov only
"appeared" to happen, then for Ignatius the entire system of
Christianity, including Ignatius' own hopes, falls apart.

It is all "in vain (Swpedv)" (10.1c). As we consider Smyrn.

1.1-7.2 in the following paragraphs, it will soon become

53gchoedel, Ignatius of Antioch, 157; Daniélou, Primitive
Christian Symbols, 36-37.
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evident that Ignatius uses essentially the same tack in
countering the docetists at Smyrna.

Turning then to Smyrn. 1.1-7.2, we see that Ignatius
begins the body of the letter in 1.1 by praising the true
faith of the Smyrnaeans. Anticipating his eventual warnings
against the docetic error, he describes the correct faith of

the Smyrneans as "immovable (év akuwwiTw mwioTel) " as if it were

"nailed to the cross of the Lord Jesus Christ . . . (womep
Kabnlwpévovs év T® oTavpl Tob kuplov 'Inood XpioTod . .. )" (Smyrn.
1.la). Thus, fixed in their correct faith, the Smyrneans

cannot be budged by erroneous teachings about Jesus. What
is more, in 1.1la Ignatius further sets the stage for his
anti-docetic arguments by recognizing that the Smyrneans are
"established in love by the blood of Christ (n8pacuévovs év
aydmm €v 76 alpatt Xpiotod) . " So, Ignatius suggests that true
belief in the fleshly passion of Jesus has brought about the
unity of Christian love in Smyrna.

Next,—as we saw in Trall. 9.1-2—before directly
addressing the error at hand, Ignatius lays out the content
of the correct faith in the elVayyéiior in summary form.

Hence, the Smyrneans are fully "convinced (wAnpodopéw)" (cf.,

Magn. 8.2, 11.1; Phld. insc.; 1 Clem. 42.3) that Jesus is

dAnfes ovTa €k yévous Aaveld kata odpka, viov Beob kaTa BéAnua kal
Suvapy Beod, yeyevvnuévor dAndas €k mapbévov, BeBamTiouévor UTO
Twdvvov, (va mAnpwdi madoa Sikatoolvn v’ avTod dAnb@s €ml TTovtiou
MAdTov kal ‘Hpwdov meTdpxov kabnlwpéror Umep NUEV év oapki, ad’ ov
kapmoD NUeLS dmd Tol BeopakapioTov adTob mdBous va dpy cvoonuov els
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TOUS al@vas 8Ld THS dvaoTdoews €ls TouS ayious Kal MLOTOUS auTol, €lTe
€v ’lovBalols el Te év €Bveaty, €v €Vl oWPATL THS €kkAnoias avTol.

(1.1b] truly of the family of David according to the
flesh, Son of God according to the will and power of
God, truly born of a virgin, baptized by John that all
righteousness might be fulfilled by him, [1.2] truly
nailed for us in the flesh under Pontius Pilate and
Herod the tetrarch—from the fruit of which are we,
from his divinely blessed passion—that he might raise
an ensign to the ages through his resurrection to his
saints and believers whether among the Jews or among
the Gentiles in the one body of his church.54

With respect to this Christological statement, we have
elsewhere treated all of the eVayyéllov motifs and themes.
Here we may briefly revisit the shift Ignatius makes with
the tradition found in Rom 1:3-4. While in Trall. 9;1 we
observed that Ignatius omits any direct mention of Jesus as
son of God (he refers to the Father only in passing), here
in Smyrn. 1.1-2, the title "son of God" is given its meaning
by the two expressions of Jesus' human origins which
surround it. So, rather than the link we find in Rom 1:3-4
between "son of God" and the resurrection (thus emphasizing
the relationship between the Father and son), Ignatius uses
"son of God" to express the divine origin of the fleshly
Christ in the world.>®

Noteworthy too is the particular expression of the

resurrection in the final sequence (Smyrn. 1.2c). Whereas

S4rranslation, Schoedel, Ignatius of Antioch, 220; I have,
however, altered Schoedel's sense lines.
55Ibid., 222.
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in Trall. 9.2 Ignatius makes the direct connection between
the resurrection of Jesus and that of believers, in Smyrn.
1.2 the bishop refers to Jesus' resurrection to underscore
the universality of the evayyélov message. The cross of
Jesus is the "ensign (cvoonpov)" of salvation through the
passion and resurrection. Because of this salvific message,
believers of all times ("for all ages [eis ToUs al®vas]™), 5
among both Jews and Gentiles, are included "in the one body
of [Christ's] church."

Overall, this Christological summary is somewhat more
complex than its parallel in Trall. 9.1-2. Yet, in regard
to the docetic error, we see that Ignatius employs the same
sorts of countering measures. Again, we notice immediately
Ignatius' use of "truly (aAnbos)" to punctuate the formula,
specifically the lineage, birth, crucifixion of Jesus.
Again, as well, we find references to historical figures,
namely David, Pilate and Herod. These, along with the lead-
in reference to the Smyrnaeans being "established in love by
the blood of Christ (ndpacuévouvs év dydmy év 7O alpaTtt XploTod) , "
all work together to answer any docetic denial of the

physical reality of the evayyélov events. As in Trall. 9.1-

56schoedel points out that the phrase eis Tols aiGvas here primarily
has a "temporal significance," while the use of the dative in Eph. 8.1
(*church famous to the ages [ékkAnoia$ Tiis dtaponTou Tol's aiwowvl ") has a
spatial sense and "refers to the world." Ignatius of Antioch, 223, n.
17.
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2, therefore, the evayyéllov events in Smyrn. 1.1-2 are
presented within an anti-docetic frame of meaning.

In the next sequence of passages—Smyrn. 2.1-7.2—
Ignatius turns to the docetists themselves, presents the
specifics of their error from his point of view, and
describes correct belief which flows from the Christological
summary with which he began.

First, Ignatius emphasizes the reality of Jesus' wd6os
and the eVayyélov message of salvation arising from it:
Jesus' mwdbos was "for us, that we might be saved (8. nuds, (va
owdpev ) " (Smyrn. 2.1a). The docetists (again, as in Trall.
10.1, they are "ol dmo7ol"), on the other hand, destroy the
meaning of this {va clause by denying the reality of its
antecedent: they say that Jesus "suffered in appearance (70
dokelv memovBévar) ." For Ignatius, to deny the reality of the
passion automatically precludes the resurrection and the
salvation gained from it.>? So, in a reversal paralleled by
Trall. 10.1la (and more developed here), Ignatius turns their
belief back on them and says that it is they who are only an
appearance: "and as they think, so it will happen to them,
being without bodies and like demons (kai kabws ¢povovoiv, kal
ovpBroeTal abrol's, ovoLY dowpdTols kal Saipovikoid " (Smyrn. 2.1b) .

To say that Jesus, in his suffering and resurrection, did

not really have flesh (i.e., Smyrn. 5.2) deprives one of the

571bid., 225.
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union with Jesus spoken of in Smyrn. 1.1a and 3.2. This is
a union "both in flesh and spirit (capki Te kal wvedpati)" with
Jesus which ultimately brings eternal life.

Obviously Ignatius takes his cue in 2.1b from the
passage which follows, in 3.1-3. We have already considered
the tradition history of this resurrection story; here we
may regard its anti-docetic function. Ignatius first makes
the point that even after the resurrection Jesus had flesh.
Thus, for Ignatius, it is not simply with respect to the
passion that the docetists are in error: their denial of
Jesus' suffering in the flesh extends to the resurrection as
well. 1In Ignatius' telling of the tradition, Jesus says to
the disciples that he is "not a bodiless demon (OTL ouk €lji
daipovior acwpaTov) , " thus providing Ignatius with his comeback
to the docetists in 2.1b.

The anti-docetic polemic is carried forward as Ignatius
concludes the resurrection story. The disciples
"immediately touched him and believed, being intermingled
with his flesh and spirit (kai a0bus autob navto kai émioevoav,
kpabévtes TI oapkl avuToL kal TG wrevpaTy) " (3.2b) .58 In their

(correct) belief, they are united with Jesus (as in Smyrn.

58That the disciples actually touched Jesus is in not in Luke's
version of the tradition (Luke 24:36-43); however, as we have seen, this
tradition has a history outside of Luke and Ignatius. Thus, we cannot
be certain if the 'touching' is an Ignatian addition to the tradition or
part of the tradition itself. No matter the case, the final clause
contains the favorite polarity 'flesh and spirit' and is thus probably
Ignatius' own. See Schoedel, Ignatius of Antioch, 227.
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1.1; also, Magn. 1.2, 13.1) and through this union they
rdespised even death and were found to be above death (&ud
ToUTO Kal BavdTou kaTedpdvnoav, nupébnoav 8¢ umép BdvaTov) " (3.2c); in
other words, they become aware of the message of
salvation.5 Finally, in 3.3 Ignatius concludes the
narrative by underscoring the reality of Jesus' flesh "even
after the resurrection" (3.1) with the statement that "after
the resurrection he ate and drank with them as a being of
flesh, although spiritually united with the Father (peta o8¢
TNV dvdoTaoL owédayer avTols Kal OUVETILEV WS OapKLKOS, KalTep TVEVHATIKOS
NWwREVOS TG TaTpL) . 60

In Smyrn. 4.1 Ignatius writes a warning about the
docetists, "beasts in human form." He tells the Smyrnaeans
not to receive or even to meet them. They are only to pray
for them, so that "somehow they might repent, difficult as
that is." But Ignatius states this is possible only in "the
power of Jesus Christ, our true life (7olUTov 8¢ éxeL €€ovoiav
'Incots XpLoTds, TO dAnBLvov Nudy iv) . "

Next, in 4.2, the bishop uses the same argument that we

saw in Trall. 10: docetic belief deprives Ignatius' own

5%0ne is remided here of the conclusion of the star-hymn: "God
being revealed as Human to bring newness of eternal life, and what had
been prepared by God had its beginning; hence all things were disturbed
becaus the destruction of death was being worked out" (Eph. 19.3).

60cf., the anti-docetic phrase in Trall. 9.1 where, as we have
seen, Jesus "ate and drank" in his lifetime. Here in Smyrn. 3.3
Ignatius is concerned primarily with Jesus after the resurrection. This
is perhaps an indication that the docetists had a specific teaching on
Jesus' resurrection and did not deny it outright. Ibid., 225.
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sufferings and expected death of their link to the
sufferings of Jesus. Without this link, Ignatius' endurance
is—as he says in Trall. 10—"in vain." 1In a dramatic
sequence Ignatius then states that his own suffering with

Jesus brings him to God:

aA\’ éyyus paxaipas €yyvs Beol, petTalv Beolr pdvov év T@ ovopaTt ‘Inoob
XpLoToU €is TO OUUTaBelv avT@ TAVTA UTOUEVW, AUTOD HE €EVEUVApODVTOS
ToD TeAelov dvlpwmov.

near the sword is near God, with the beasts is with
God; only in the name of Jesus Christ am I enduring all
things to suffer with him: he, the perfect human,
empowers me.

Thus, Jesus, who suffered in the flesh as the perfect human,
enables Ignatius to endure his own suffering toward union
with God.

Ignatius continues his warnings about the docetists in
Smyrn. 5.1la by again reversing their opinions: they deny
Jesus but in reality he is denying them.é* Because of their
erroneous opinions about Jesus, they have denied themselves
the eternal life of the evVayyéilov: they are thus "advocates
of death rather than of the truth (6vté ouvjyopoL Tov BavdTou
pdAdov 1| This dAnbeias) . "

Next Ignatius mentions the evayyéAov:

oUs oUK émeloav al mpodnTeLal ovdE O VoPos Mwioews, dAN’ ovde pPéxpl
Vv TO ebayyéllov, ovdE Ta NuéTtepa TOV KaT drdpa madnpaTta.

6lcf., Trall. 5.2; Rom. 8.1; Smyrn. 9.1.
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These are the ones who were not persuaded by the
prophecies, nor the law of Moses, nor even the gospel
until now, nor our own individual sufferings. (Smyrn.
5.1Db)

wWhile, by mentioning the "prophecies" and the "law of
Moses, " Ignatius is appealing on one level to the OT, he is
not referring to specific texts; the scriptures, rather,
exist for Ignatius as a general source of authority.®?
However, the scriptures are seconded by the primacy of the
evayyéllov. "Now" is the time of the evayyéliov as the true
authority (Phld. 5.2; 8.2); thus, the OT has some authority
but it is past and the e€layyélor message is superior.
Moreover, linked with the evayyéiov is the suffering of
Christians, indeed—as we have just seen with Smyrn. 4.2—the
suffering of Ignatius himself. 1In any case, the docetists
are not persuaded by any of these.

In 5.2 Ignatius' next move is to point out an
incongruity: the docetists praise him while at the same
time they "blaspheme my lord by not confessing that he bears
flesh (... TOV 8¢ kUpLOv pouv Braodnuel, PN OpoAOY®Y auTov aapkoddpov) . M
For Ignatius, they cannot righly praise him (which,
evidently, they did) because to deny the reality of Jesus'
suffering negates Ignatius' raison d'étre: to endure in
union with the sufferings of Jesus. They have no right to

praise Ignatius because they deny that Jesus "bears flesh

62zahn points to this passage to support his position that there
is one error in the Ignatian letters with both judaistic and docetic
characteristics. Zahn, 56.
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(capkoddpos) " and are thus "bearer(s] of a corpse (vekpodopos) "
(cf., Smyrn. 2). This suggests once again that through
their opinions the docetists deprive themselves of eternal
life.®3

Ignatius does not give their "unbelieving names (7a 8¢
ovopaTa avTev, évta dmoTa) *; he does not even want to remember
them "until they repent about the passion, which is our
resurrection (uéxpis o0 petavorowoly €is 16 mdbos, 6 €0TLY NUAY
dvdoTaocts) " (5.3). The docetists' failure is with the
€VAyYEALOV .

With respect to Smyrn. 6.1, there is little direct
reference to the evayyéhiov motifs and themes. The closest we
have is the docetists' incurring judgment by their failure
"to believe in the blood of Christ (éav um moTebowoly €ls To alpa
XpoTov) ." In other words, they are not "established in love
by the blood of Christ" (Smyrn. 1.1a); by their failure to
believe they are a source of disunity.

In 6.2, however, Ignatius turns directly once more to
the error itself and warns the Smyrnaeans to observe how
those holding "strange opinions about the grace of Jesus
Christ which came to us (kaTapdfete 8¢ ToUs €TepodofolvTas €is THv
xdpwv ‘Inoob XpioTobh T €ls nuds €éNdolicav) " are "against the purpose
of God (m®s évavtiol €lolv T YVYWun TOU Beol) .* Thus, as with the

judaizers in Magn. 8.1, we find "strange opinions" (in

63gchoedel, Ignatius of Antioch, 235.
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Smyrn. 6.2 with €Tepobofolvtas) defined by a failure in regard
to grace. We have observed that Ignatius' notion of xdpis
owes much to the Pauline notion of the gospel message (cf.,
Gal 2:15-21). Here the "grace of Jesus Christ which came to
us" suggests the mapouvcia of Jesus, the inaugural event of
the evayyéhov (cf., Eph. 20.2). The strange opinions about
Jesus' grace therefore means that the docetists are "against
the purpose of God": in their strange opinions about God's
xdpts, they deny the reality of God's intentions expressed in
the salvific events accomplished by Jesus (cf., Eph. 20.2;
Magn. 8.2; Rom. insc.).

The practical results of the docetists' failure are
Ignatius' next topic. God's purpose is seen in the evayyéAiov
events; for Ignatius, correct belief in the elayyélov is the
foundation for church unity (i.e., Smyrn. 7.2). As we have
seen, one of the expressions of this unity is Christian love
(Smyrn. 1.1a). Ignatius states in Smyrn. 6.2b that the

docetists fail in this love:

mepl dydmms ov péleL auTols, ov mepL X1Mpas, ov mepl Opdavod, ov mepl
OAiopévouv, ov mepl Bedepévov 1) AeAVEOY, OV TEPL TELVEHYTOS 1) SLPGrTos.

They have no concern for love, none for the widow, none
for the orphan, none for the distressed, none for the
imprisoned or released, none for the hungry or thirsty.

Perhaps because of their denial of the fleshly existence of
Jesus, the docetists saw no need in care for the earthly
concerns of others. Yet, it seems more accurate to see this

as Ignatius' own extension of their beliefs. For Ignatius



300
docetic beliefs destroy the unity of the church, a unity
that is lived out through love for the needy. Again,
because of their position, they are not "established in love
by the blood of Christ" (Smyrn. 1.1a; cf., 6.1). Therefore,
to separate clearly the docetists from proper Christians,
Ignatius accuses them of disunity through a failure in the
fundamental Christian tenet, love for one another.é®4

Next, in Smyrn. 7.1, Ignatius continues discussing the
practical results of docetic belief, here with direct
reference to the elbayyéiiov. Thus, in a passage we have
discussed elsewhere, Ignatius states that the docetists do

not partake in the eucharist because they

TO Ut dpoloyeiv Ty ebxaploTiav odpka elval Tod cwThipos NUAY ‘Inood
XpLoTolU THv Umép TAV ApapTLdr Nudv maboboav, fiv TH XpnoTéTnTL O
TaThp MYeELpEV.

do not confess that the eucharist is the flesh of our
savior Jesus Christ which suffered for our sins,
[flesh] which the Father raised by his goodness.

Here, Ignatius is bringing the evayyéiov events into the
present by linking the passion and resurrection with the
eucharist. Thus, as we have seen in PhlId. 5.1, the
historical flesh of Jesus is tied with the evayyéiiov events
and message in the present church (thus, the ebayyéior "until
now" in Smyrn. 5.1b). The docetists, who deny the reality

of Jesus' suffering in the flesh, do not confess that the

641bid., 240.
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eucharist is that same flesh and thus doubly fail with
respect to the evayyéAiov.

In Smyrn. 7.1b Ignatius then alludes to Christian love
once more. In their failure with respect to the historical
and eucharistic flesh of Jesus, the docetists are those who,
"speaking against the gift of God, die in their arguing (ol
oy avTiréyovTes Th Swped Tob Beod oulnTodvTes dmobvriokovoly) . " The
answer to this loss of eternal life is "to have love so that
they might also rise (ouwvédepev 8¢ avtols dyamadv, (va kal
dvacTeolwv) . " For Ignatius, "faith and love are everything,
to which nothing can be preferred (70 ydp Olov éoTiv WOTLS Kal
aydmn, ov ovdEy mpokékpLTal) " (Smyrn. 6.1) .

Ignatius concludes his polemic against the docetists by
turning directly to the e€vVayyéiov. The Smyrnaeans are to
avoid the docetists (as Ignatius himself does [Smyrn. 5.31)
and "to heed the Prophets, and especially the gospel, in
which the passion has been made clear to us and the
resurrection accomplished (mpooéxewv 8¢ Tols mpodriTats, €€alpéTws 8¢
TO evayyeliw, év @ TO mdlos Mulv SednwTal kai 1) avdoTaols TeTeAeiwTaL) "
(Smyrn. 7.2). In this, Ignatius is suggesting that the
evayyéllov (toward which the Prophets pointed) shows how wrong
the docetists are; it separates believers from the
unbelievers (i.e., Trall. 10). Ignatius, therefore,
provides the Smyrnaeans with the source for correct belief.
To complete his argument, Ignatius concludes with hisA

underlying concern, church unity: "And flee from divisions
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as the beginning of evils (TolUs 8¢ pepLopols delyeTe WS dpXNV

KakOv) " (Smyrn. 7.2c).

Thus, the evayyéllov plays a central role in Ignatius'
polemics against the docetics. Docetic error, for Ignatius,
cuts to the heart of Christianity. 1In Ignatius' view, the
docetic denial of the incarnation—and the events of Jesus'
life, death and resurrection which flow from it—negates the
salvation which Jesus accomplished through these events.
Therefore, for Ignatius, not only does docetic error deprive
the docetists themselves of salvation, but it destroys the
unity of the church by denying that salvation to Christians
in general. To reject the reality of Jesus' suffering,
death and resurrection in the flesh, therefore, places one

outside the boundaries of the kafoAikn ékkAncia (Smyrn. 8.2).

C. SUMMARY: ERROR AND THE IGNATIAN GOSPEL

With respect to the error evident in the Ignatian
letters, we have seen that there are two discrete errors:
judaizing in Magnesians and Philadelphians, and docetic in
Trallians and Smyrnaeans. Ignatius' use of specific terms
of separation to refer to the opponents—most notably 1
aipects (Eph. 6.2; Trall. 6.1) and 1 étepodofia (Magn. 8.1; cf.,
Smyrn. 6.2), as well as various execrative epithets (e.g.,
"advocates of death" [Smyrn. 5.1])—all serve to set the

boundaries around proper belief. Moreover, Ignatius himself
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evidently is often responsible for polarizing the situation
by pointing out what are for him the implications of the
error. Thus, he is able to separate clearly those who are
within the boundaries of correct belief from those who are
outside the boundaries.

We have observed as well that for Ignatius the
fundamental difficulty with both of these errors is the
same: they destroy the unity of the church. Thus, because
the ground of church unity is common belief in the salvific
message of the gospel, Ignatius is able to confront both
errors by upholding for the church the centrality of the
evayyéllov. Any deviation from unity in faith and practice
ultimately challenges the message of the evayyéiov.

Therefore, the salvific events of the evayyélov function
as the boundary lines Ignatius has drawn around the church.
In this sense, the evayyélov motifs become group-defining
symbols.%> Hence, true believers become "branches of the
cross" (Trall. 11.2) and true faith is as if it were "nailed

to the cross of the Lord Jesus Christ . . ." (Smyrn. 1l.1a).

65Maier, Social Setting, 164.



CONCLUSIONS

THE GOSPEL AND IGNATIUS OF ANTIOCH

In the introduction to this dissertation, I recognized
Ignatius' pivotal place in the history of early
Christianity. We have seen throughout this study that
Ignatius' articulation and use of traditions about Jesus not
only looks back to previous gospel expressions, but also
sets the stage for what follows. Ignatius stands at the
beginnings of Christianity's efforts toward consolidation of
belief and practice.

My stated task was to isolate and examine the Ignatian
concept of the evayyéiiov within its environment. This task
was to include as well a treatment of how Ignatius uses the
evayyéllov to delineate the boundaries of Christian belief and
practice.

Therefore, in Part One we observed first the use of the
term TO €vayyélov in the Ignatian corpus. Early in that
discussion, the oral, preached nature of Ignatius' evayyéiiov
came to the surface. This means that, for example, the
véypamTar of Phld. 8.2 certainly does not refer to a written
text of authoritative Christian scripture or 70 eVayyéAiiov.

Indeed, even as a reference to the OT, yéypamTtaL in Phld. 8.2

304
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suggests a favorite Ignatian theme connected with the
evayyéhov: the oral witness to Jesus by the Prophets in
advance. Thus, Ignatius is primarily interested in the OT
Prophets as witnessing figures and not as texts. Otherwise,
Ignatius shows little interest in any sacred text as a
foundation of faith.

We have examined as well the lineaments of Ignatius'
evayyélov. The motifs of mapovoia, oTavpds, 6dvatos, wdbos, and
dvdoTaols emerged as the content of the Ignatian evayyéilov
message. Within this content, the particular use of mapovoia
and mdfos reveal Ignatius' position as pointing forward in
the history of the Christian articulation of the gospel.
Thus, Ignatius' use of mapovoia (Phld. 9.1) as Jesus' first
coming—as well as the manifestation themes which he links
with it—is a departure from the end-time concept of Jesus'
mapovola in the NT. Likewise, Ignatius is the first to speak
of the mdbos of Jesus to refer to the suffering and death.
We have seen, in fact, that for Ignatius the oTavpés and
Bdvatos motifs collapse into a single primary motif: the
mdBos. Therefore, at the heart of Ignatius' preached gospel
is Jesus' mwdbos and dvdoTaols.

Oour survey of 70 evayyélov in early Christianity has
revealed Ignatius' pivotal position as well. Overall, in
his emphasis on an oral, preached evayyé\ov message, Ignatius
follows virtually all of the gospel expressions which came

before him in the NT and the Apostolic Fathers. Of all of
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these, however, Ignatius appeals most strongly to the
Pauline idea of the gospel. Thus, not only is the Ignatian
evayyéliov a preached message as in Paul, but it also owes
much to the content and specific expressions directly
associated with Paul's gospel.

Yet, again, Ignatius moves beyond Paul. First, while
the content of Paul's evayyéilov expressions vary considerably
(i.e., Rom 1:2-4; 1 Cor 15:1-5), Ignatius exhibits a
tendency to fix the content of the message. The evayyéAilov
motifs for Ignatius are more starkly distinct when compared
to Paul. Hence, Ignatius' evayyéhov is specifically defined
by the salvific mdfos and dvdotaols. Moreover, we have
observed that in his use of the traditions behind Rom 1:2-4,
Ignatius has shifted the Christological category centered on
Jesus' status as son of God: for Ignatius, Jesus is God's
son from the outset (cf., "declared to be son of God
by resurrection from the dead" [Rom 1.4]).

With respect to the gospels of early Christianity
before Ignatius, aside from common motifs of death and
resurrection and themes such as Jesus' manifestation and
Christian hope, there are few direct contact points. The
situation with Matthew, however, is unique because of the
often discussed Matthew-like passages in Ignatius' letters.
I have recognized that, while Ignatius evidently knows
Matthean material, he does not directly link this material

either with Jesus or the elayyélov message. The closest
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Ignatius comes to Matthew's idea of gospel is with the
suffering/resurrection sequence, and with the general
emphasis on Jesus as teacher. However, we have seen that
both of these complexes of motifs and themes are common
threads with other gospel expressions.

Returning to the orality of Ignatius' evayyéilov, we have
seen that an examination of the environment within the
Ignatian letters provides a confirmation of that oral
nature. Thus, the verbs of transmission and acceptance
(kaTayyéw: Phld. 9.2, émayyé\opai: Eph. 14:2, mAnpodopéw :
Magn. 11.1, opoloyéw: Smyrn. 5.2) strongly suggest a preached
gospel message.

More significant in this respect, though, is Ignatius’
use of intramural phrases which encapsulate the evayyéiiov
message for those within his circle of influence. We have
observed these same sorts of phrases not only in the Pauline
corpus, but also in the Synoptic Gospels. Most telling for
my purposes is Ignatius' use of Aaieiv ’Inocobv XpioTév ("to
preach Jesus Christ": Eph. 6.2, Magn. 10.3, Trall. 9.1,
Rom. 7.1, Phld. 6.1) to refer to preaching the ebayyéiov.
"Jesus Christ" and the salvation he accomplished is the
content of the preached evayyéllor message. In the same way,
the use of TO evayyéiov Ths koS éanidos ("the gospel of the
common hope": Eph. 21.2; Phld. 11.2) refers to the
salvation gained through Jesus at the center of the evayyéiiov

message. This is further confirmed by phrases in which
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v’[noovs XpLoTos" replaces "evayyéilov" as the antecedent of "the
common hope" (i.e., Eph. 21.2; Phld. 11.2; cf., Magn. 11;
Trall. insc., 2.1). Within their Ignatian context, these
intramural phrases function as abbreviations for the
preached message of the evayyélov. They are in-house summary
phrases of the message.

What is more, we have observed how the phrase Aaieiv
‘Incotv XpioTév carries at least a suggestion of preaching with
prophetic or charismatic characteristics. Building on this
suggestion, I have highlighted several Ignatian passages in
which such a prophetic or charismatic preaching ministry is
evident. Thus, for example, we have the prophetic event
Ignatius describes three times in Phld. 7.1-7.2. That the
charismatic or prophetic preaching is at least in part
ministry to the evayyéilov message is confirmed not only here,
but also in Eph. 20.1-2 where the prime evayyéiov motifs and
themes figure in an expected revelation.

With this prophetic character of Ignatius' ministry to
the evayyélor, we have what is evidently the source of
authority upon which Ignatius bases his Christianity. As we
have seen, Ignatius avoids direct reference to the authority
of OT (or any other) texts as a foundation for Christian
belief and practice. It appears, rather, that Ignatius
considers his preaching to carry an ultimate, unimpeachable
authority: the authority of the "voice of God" (Phld.

7.2b). Ignatius' leadership as émiokomos, therefore,
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includes this 'preaching in the Spirit' within its
architecture of authority.

Throughout the progress of Part One, the function of
Ignatius' evayyéiiov occasionally came to the surface. In
part Two the function became my central concern. We have
seen that the overarching function of the Ignatian evayyéiiov
is to set down the boundaries of what is for Ignatius
correct belief and practice.

Because, in Ignatius' view, Jesus and the central
motifs of the evayyéhov are the defining features of
Christian life, Ignatius' Christology provides the greatest
insight to the theological world within the boundaries. As
an approach to Ignatius' Christology I have first
highlighted expressions of the incarnation. 1In general, we
have observed that Ignatius' expressions of the incarnation
are both a departure from previous expressions and, in their
own context, unambiguous in speaking of Jesus as God.

This being said, most vital for my purposes is the fact
that Ignatius' expressions of the incarnation—in
conjunction with the elayyéllov—serve a group-defining
function in Ignatian Christianity. Thus, Jesus is "our God"
(i.e., Eph. 18.2; Rom. insc.). This group-defining function
is also behind Ignatius' references to Jesus' unity of flesh
and spirit (e.g., Eph. 7.2; Smyrn. 3.2) as a particular way
of describing the incarnation. This unity is a model for

the Christian living in the world (Eph. 8.2), as well as the
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image of church unity (Smyrn. 3.1-4.1). Finally, the
Christological epithets "the new human" (Eph. 20.1) and "the
perfect human" (Smyrn. 4.2) ultimately refer to the
incarnation as the exemplar of Christian unity.

These latter epithets provide an entry into our more
specific treatment of a series of titles for Jesus as
further expressions of the evayyéilior boundary-setting
function. Thus, the Ignatian use of "son of God," linked
with the evayyéiov motif of the wapovoia (i.e., Magn. 8.2), is
a vehicle for Ignatius' insistence on the preservation of
unity: Christians, united in correct belief about Jesus,
are recognized by God as "members of his son" (Eph. 4.2).

However, it is with the complex of expressions
surrounding "Jesus the Savior" that we find the boundaries
of acceptable faith in Jesus most clearly drawn. The coming
of the Savior and his salvific deeds are what makes the
evayyéllov "remarkable" or unique in its excellence; the
evayyéillor is the "completion of immortality" (Phld. 9.2).
Indeed, those who live by the evayyéllov are set apart by the
"imprint of God" (Magn. 5.2). Jesus' salvation "for us/for
our sake" is the impetus for living within the boundaries of
true faith (Trall. 2.1).

I have spoken of the intramural phrase TO evayyéiov THS
kownfs €éAmidos. This common hope distinguishes the in-group of
believers: it is "our" hope (Eph. 1.2, 21.2; Magn. 11.1;

Trall. insc., 2.2; Phld. 11.2) held in common (Eph. 1.2,
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21.2; pPhid. 5.2, 11.2; cf., Magn. 7.1). While this unifying

hope ultimately points to eventual eternal life—that is,
salvation grounded in the e€Vayyéllov—Ignatius' concept of
hope serves primarily in the present, as a frame which
defines true belief within Ignatius' circle of influence.

Regarding our last two Ignatian Christological titles,
"the one teacher" and "the one physician," we have seen that
Jesus in guise of these titles functions as a figure of
authority, without appeal to specific historical teachings
or healings of Jesus. Again, Jesus is the only reference
for Christian life. Thus, in this light, "Christ's
instructions" (Phld. 8.2) are the salvific deeds of the
evayyéllor. Likewise, Jesus is the one physician who is God
manifested in flesh, who is "in death, true life" (Eph.
7.2).

Finally, we turn outside the boundaries of Ignatian
Christianity. It is evident from the letters that Ignatius
is confronting two discrete errors: Jjudaizing in Magnesians
and Philadelphians, and docetic in Trallians and Smyrnaeans.
We have observed the often strident use of terms of
separation in Ignatius' letters. Not only does this
language clearly delineate the boundaries, but it enables us
to recognize Ignatius' own activity in polarizing the
situation in the various churches.

For Ignatius the problem with both errors is the same:

they destroy the unity of the church. Because church unity
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is founded on a common belief in the salvific message of the
gospel, for Ignatius the answer to both errors is to uphold
the centrality of the evayyélov. Thus, we have seen how
Ignatius has specifically structured the received material
containing the evayyéiov motifs and themes to answer his
opponents. This is most evident in the Christological
summaries embedded in Trall. 9.1-2 and Smyrn. 1.1-2. The

evayyénov motifs are group-defining symbols.

Therefore, Ignatius' elayyé\ov is a preached message of
salvation. It stands alone and unique with no need for
support from texts. The content of the evayyéllov message is
the salvific advent, passion, and resurrection of Jesus, the
son of God. For Ignatius, correct belief in this message is
the central feature of Christian life. The thread that runs
throughout the Ignatian letters is the concern for Christian
unity. This unity is defined by "the gospel of the common

hope. "
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