
Durham E-Theses

The concept koinonia in the early second century

Olson, Eldon Leroy

How to cite:

Olson, Eldon Leroy (1984) The concept koinonia in the early second century, Durham theses, Durham
University. Available at Durham E-Theses Online: http://etheses.dur.ac.uk/7155/

Use policy

The full-text may be used and/or reproduced, and given to third parties in any format or medium, without prior permission or
charge, for personal research or study, educational, or not-for-pro�t purposes provided that:

• a full bibliographic reference is made to the original source

• a link is made to the metadata record in Durham E-Theses

• the full-text is not changed in any way

The full-text must not be sold in any format or medium without the formal permission of the copyright holders.

Please consult the full Durham E-Theses policy for further details.

Academic Support O�ce, The Palatine Centre, Durham University, Stockton Road, Durham, DH1 3LE
e-mail: e-theses.admin@durham.ac.uk Tel: +44 0191 334 6107

http://etheses.dur.ac.uk

http://www.dur.ac.uk
http://etheses.dur.ac.uk/7155/
 http://etheses.dur.ac.uk/7155/ 
http://etheses.dur.ac.uk/policies/
http://etheses.dur.ac.uk


THE CONCEPT KOINONIA IN THE EARLY SECOND CENTURY 

Submitted by 

Eldon LeRoy Olson 

For the Degree of 

Doctor of Philosophy 

The copyright of this thesis rests with the author. 

No quotation from it should be published without 

his prior written consent and information derived 

from it should be acknowledged. 

University of Durham 

Faculty of Divinity 

198 4 



None of the material contained in this thesis 
has been previously submitted for a degree in 
this or any other university. 

The copyright of this thesis rests with the 
author. No quotation from it should be pub
lished without his prior written consent and 
information derived from it should be ack~ 
nowledged. 



THE CONCEPT KOINONIA IN THE EARLY SECOND CENTURY 

Eldon LeRoy Olson 

The literature of the early second century Christ= 

ian church demonstrates a variety of literary and theo

logical motifs which are indicative of pastoral, inter

personal, and practical concerns of the isolated and 

beleaguered communities. Whereas former studies of this 

literature have focused on the theological and cultural 

aspects of early ecclesiastical formation, this effort 

concentrates on the self-reflection of the communities 

of their koinoniau that in that common life with its 

manifold crises and conflicts the formal theological 

language is developed in several patterns. ~he central 

concerns for the purpose and identity of the Christian 

community were the result of a radical shared parti:cipa

ion of its members in the identity and purpose of Christ. 

The corporate identity of Christians in the early 

second century was shaped by the dual precepts to remember 

and to imitate the Christ. The reflections of the comm

unity concentrated on the history of God's revelations 

from creation to the parousia and on the timeless shape 

of the community in those revelations. Both historical 

and non-historical images were employed to develope three 

distinct patterns of community definition, that the basic 

identity and purpose of its common life was to manifest 

the Christ in the world, to embody the Christ in the world, 

or to purify the world according to the teachings of Christ. 

Each pattern demonstrates the intricate Christological 

foundation of community self-reflection. Christ and his 

community participated in an eternal life and death 

symbiosis most vividly demonstrated in the martyr. 

This analysis of Christian theology and culture in 

the early second century from the perspective of the 

community's common life provides a hermeneutic for better 

understanding the continuing issues of theology from the 

Christian community's ongoing challenges and concerns. 
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CHAPTER I 

PERSPECTIVES ON SECOND-CENTURY KOINONIA 

Introduction 

The Christian community has, from its beginnings, 

gathered for- worship, nurture, and fellowship-. Whether 

that beginning be fixed at Jesus's calling of his Di-

sciples, the Transfiguration and Petrine office, the 

great commission, Pentecost, Paul's Gentile establish-

ments, or other events of Apostolic collegiality, an 

individual Christian has always defined himself as an 

... ) 
element of a collective. This gathering (ouvaywyn, EK-

A.no'la, communio} is not only an activity of the indivi-

dual Christian's life, it is also an abstraction upon 

which he reflects to gain a deeper personal identity. 

A Christian's conscious awareness is that his own faith 

is expressed by, and his life enhanced through, being 

associated with fellow Christians. 

When reflections such as these have arisen, atten-

tion has often been focused on the faith and life of the 

greater Christian community of the first centuries of 

the Christian era. A simplistic formula of the sequence 

of Christian origins indicates in broad generalities 

that the first century planted the faith in the words 



and ministry of Jesus and his chosen Disciples and Apo

stolic witnesses, the second century witnessed the 

flourishing of that plantation in widely scattered com

munities throughout the Roman Empire, and the third 

century distilled and defined it in its orthodox and 

catholic dimensions. This chronology is superficial in 

that early Christian history is not so easily outlined; 

the faith and its institutional and theological exten

sions cannot be abstracted nor put into unqualified cate

gories. 

The Church's interest in Christian origins, how

ever, has continued because of the conviction that there 

was then a dynamic engagement of the primitive faith 

with its community and its theological expression. The 

meaning of the Christian faith was somehow defined in 

its symbolic, confessional, and behavioral dimensions 

within the community it evoked; and that community was 

itself defined and legitimized by the articles of faith. 

Neither the faith as a theological tenet nor the Church 

as a social phenomenon can be considered in isolation 

from the other. The dynamic for a kinship between them 

is not unlike the confessional urgency to view Christ as 

both fully human and fully divine. 

This dynamic is most vividly portrayed in the re

sources that have come from the· second century. Schol

arly studies of the second century have all presumed or 

concentrated on it. Indeed, it has even been suggested, 
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with some exaggeration, that the individual Christian 

personality of the second century became lost in the 

Church's preoccupation with institutional formation and 

conformity. 1 However true this may be, it was particu-

larly the case in the first half of the century, before 

the more systematic and less situational writings of 

Irenaeus, Hippolytus, and the heretical and schismatic 

systems of the Gnostics, Montanists, and Marcion gained 

'd d . 1 . 2 
Wl esprea c1rcu at1on. This intermediate era, post-

Apostolic in its veneration of the first generations of 

Christians, yet pre-theological in the issues it ad-

3 dressed and the imprecision of its language, is the fo-

cus of this study. 

Historical Perspectives on the Second-Century Church 

The Classic View of the Second Century 

The classic understanding of the transmission and 

institutionalization of the faith 4 was expressed by Eu

sebius at the origins of Christian historiography. 5 The 

true faith passed directly from Christ to his inspired 

evangelists and apostles, whence its voice "went forth 

to the whole earth o o In every city and village 

arose churches crowded with thousands of men, like a teem

ing threshing-floor". 6 In this fruitful, though prob-

ably glorified, view, the plantation of faith into the 

Church "proceeded [in the second century] to increase 

in greatness, for it ever held the same points 
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in the same way, and radiated forth to all the race of 

Greeks and barbarians the reverent, sincere, and free 

nature, and the sobriety and purity of the divine teach

ing as to conduct and thought 11
•

7 Eusebius would provide 

the perspective for 1,200 years of reflection on the en-

gagement of the primitive faith within the community: 

the Christian faith (orthodoxy) has been divinely deliv-

ered to and preserved within the community by Christ him-
-

self. Although sometimes perverted by deceptive and mis-

guided individuals, the 11 faith once delivered to the 

saints .. has been maintained in an uninterrupted state 

within the Church to which Christ and his Apostles com-

mitted its safekeeping. 

Until the sixteenth century, the second century was 

viewed by the Christian Church as a time of fruitf\Qness 

and fulfillment. The Holy Spirit directed the Church 

through the Holy Scriptures, its institutional organiza-

tions and authorities, and its emerging heritage. Two 

themes informed the Medieval and ancient historian's in-

terests: that the second century testified to the Apos-

tolic authenticity of subsequent quests for orthodoxy 

and, especially since Gregory the Great, that the ex-

ample provided by the Christian of the second century 

modeledChristiandiscipline and spirituality. The per-

secuted Church and the confessor/martyr were viewed as 

the embodiment of the faith, the sainted representation 

of Christ himself for his continuing Church. Succeeding 



11 

generations of historians, writing from a disciplined 

monastic environment, would write De Vivis.illistribus 

to indicate the dynamic of the faith and the Church 

as a continuing process of the incarnation of the obe-

dient, suffering, crucified, and resurrected Christ in 

the world through his martyred saints. 8 Whatever ten-

sion existed between the faith and the community was 

resolved by appeal to the authority of the bishop who 

represented the faith of the Apostles in its purity. 

The Apostolic succession of the faith in the office of 

the bishop was unquestioned. 

Reformation Perspectives 

The increasing reference to the bishops as the 

source of authority in any tensions between the Church 

and its attempts to retain the pure faith would, at 

the Reformation, make the issue of authority the pri-

mary interest of second-century researches into Church 

history. The Roman Catholic orientation since the Coun-

cil of Trent would tend to view the authority of the 

bishop, especially the Roman Pontiff, as a progressive 

fulfillment and interpretation of the faith of the New 

Testament (first century) , 9 while the Protestant would 

bemoan the Post-Apostolic institutional authority as a 

perversion of the New Testament faith. 10 This concen-

tration on the second century through the perspective of 
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authority has continued to polarize more modern students, 

with the result that earlier issues of authenticity 

(wholeness, fullness, genuineness, integrity, unity of 

witness) and the example of Christian discipleship and 

spirituality have often been sacrificed to Post-Refor-

t . 1 . 11 k h d 1 rna 1on po em1cs. To as t e secon century to reso ve 

the issue of the merit of institutional authority has 

not clarified the Reformation conflict and has imposed 

on the second century value-judgements concerning its 

life and witness. For, beginning with the development 

of the historical sciences and the extensive application 

of textual-critical methods of examination in the early 

nineteenth century, two contrasting perspectives domi-

nated the way the second century is viewed regarding the 

relationship between the Apostolic faith in the Post-Apo-

stolic community: either the Post-Apostolic community's 

theology was a fulfillment of the original faith, or it 

was a mutation of the original faith. 

The Second Century as a Mutation of Origins. The latter 

view, following Protestant antecedents, was adopted by 

liberal historians of the nineteenth century. In their 

view, a process of syncretism and adaptation took place 

following the ministry of Jesus or his Apostles. The 

faith (i.e., the most primitive Christian message) went 

through several stages of modification during the first 

two centuries. These stages were historically defined 
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as the message of Jesus himself, his disciples and imme-

diate witnesses, the missionary Apostles, the infant 

communities, the second-generation Christians, and sub-

sequent inter-church movements to attain catholicity in 

the face of divergence and heresy. With each state of 

its development, a metamorphosis took place. Since the 

early Christian communities lived in diverse cultural 

situations, they adapted their message for propagandist 

reasons to increase impact on the culture and for de-

fensive reasons of self-preservation. These adapta-

tions eventually became normative. They may have been 

of a practical nature (liturgical expressions, behav-

ioral norms), cultural (geographic variations, liter-

ary and linguistic forms), or even theological (escha-

tological, apocalyptic world-views, cosmologies, philo~ 

sophies of revelation) , but they always involved a grad-

ually increased structural institutionalization and per

. 12 vers1on. 

In Germany, F. c. Bauer, the founder of the Tubin-

13 gen school of theology, defined primitive Christian-

ity as a struggle between divergent systems, the synthe-

sis of which was the Catholic Church. Analyzed through 

the principles of Hegelian philosophy, Bauerbelieved 

that the basic issue was the two-stage gap between Je-

sus and Pauline Christianity on the one hand and Apos-

tolic Christianity and the ancient catholic Church on 

the ~ther. Since the uniqueness of Christianity lies 
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in its affirmation of man's moral consciousness, 14 the 

true faith lay in the synthesis of the historical God 

of the Jews with the ethics of the Greek. 15 
To recap-

ture the faith, the Christian must rediscover this ori-

ginal synthesis. Although he would not describe second

century Christianity as a perversion of its origins, 

Bauer makes it a mutation which completely altered its 

constituent antecedents. Although Ritschl, his student, 

rejected Bauer's philosophical presuppositions, 16 he even 

more dramatically portrayed the second century as the re

sult of an Hellenistic syncretization of the Gospel. This 

early alien influence brought to Christianity the despised 

tendencies toward metaphysics and religious intellectual

ization.17 Ritschl stressed the early Christian commu

nity in its quest for ethical values. It was the rigid 

institutionalization, not of the primitive community, but 

of the theology of the faith, its dogma and authority, 

th~t perverted the Gospel. To Ritschl, the pristine faith 

of the primitive community had been perverted by its sec

ond-century contact with the Greek mind. The faith-commu

nity dynamic was therefore subjected to the oppressive tyr

anny of the intellectual system. Once again, the issue of 

the value of dogmatic authority, especially in the office 

of the Catholic churchman-theologian, became crucial; and 

to Ritschl and his heirs, dogma was an Hellenistic perver

sion of the faith. 18 Ritschl' s followers would a.ccentuate 

two central features of his thought--the stress on ethics 
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within the pristine conununity (Troeltsch, Dobschiitz, 

Deissmann, Kautsky, et al.), and the repudiation of 

metaphysics at the expense of religion (Harnack, 

Franz, Lietamann, et al.). 

The Second-Century Church as the Decline of the Ethi-

cal Community. Troeltsch advocated a "sociological 

. f . " 19 d . d po1nt o v1ew , er1ve from Ritschl and 

William Dilthey's philosophy of history, in any treat

ment of second-century Christianity. The Christian 

faith-community was the result of a 11 Vast social cri

sis which marked the close of the ancient world". 20 

The lower classes sought a value to human personality, 

a stability of mutual relationships, and, above all, 

an ethical ideal of love expressed in the 11 Pneuma-

Christ", and they fulfilled this in a community marked 

by its "simplicity, creativity, and an urgent sense of 

need". 21 Troeltsch would consider no efforts to dis-

cover the historical Jesus or to define such abstrac-

tions as the Christ of the second century; Christianity 

was only one of the religious quests of the second cen-

tury, yet the community's consciousness of the Pneuma-

Christ, the living presence of Christ, provided the key 

to its success with the masses. Religious themes of Ju~ 

daism, Stoic Hellenism, and Eastern religions merged to 

produce a new ideal of humanity, the purpose of which 

was to emphasize "the independence of personality 
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in individuals and the universal ideas of humanity". 22 

Deissmann would underscore the sociological, ethical 

substance of early Christianity by philological stud-

ies of its uneducated, unsophisticated, non-literary 

origins.
23 

Kautsky, the Marxist historian, further in-

terpreted this nuclear community as a movement of the 

proletariat
24 

based on the ethic of a communism of love. 

Martin Hengel and Shirley Jackson Case developed this 

primitive community ethos in more specifically economic 

terms, as an aversion to property and riches and a com-

mitment to equality, social justice, and moderate dis

tribution of wealth. 25 Interests in attempting to iden

tify the historical Jesus or his teachings were either 

discouraged by followers of Troeltsch or declared impos

sible apart from the community's perception of him; the 

Apostolic community alone could define the pure faith. 

However noble the Apostolic church had been in its ori-

gins, "slowly the primitive religious motives of Chris-

tianity (the infinite value of the free soul, the love 

of God in the brethren, etcJ disappeared1126 in the sec-

ond century. Earlier human values deteriorated from 

self-denial to the accumulation of power and wealth,
27 

and the literary theologian began to describe a trans

formed, dogmatic, and misconstrued faith. 28 To this 

perspective, the second century evidences the progres

sive deterioration of the primitive faith-community. 

Yet that community can only be known by Troe1tsch. and 
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his followers in its objective, definable dimension. 

The meaning of the "spirit of fellowship'' cannot be 

speculated, and "the question of the inward influence 

of Christianity upon the sense of personality and upon 

ethical mutual relationships ... can be neither con

ceived nor answered".
29 

We can only know the great 

social, political, economic, and ethical aspects of 

the community, not the integral relationship of its 

members which allows identity, intimacy, and fellow-

ship. Although the community is all we can know, 

Troelsch would have us know it only in terms of the 

~ 

social, poli tical, and economic categories of his 
'-' 

age. 

The Second Century as the Decline of the Religion of 

Jesus. Harnack, meanwhile, by far the most influen-

tial of Ritschl's students, placed his primary empha-

sis not on the Apostolic community, but on the ideals 

of the Gospel of Jesus himself. To him, this Gospel 

was compromised by the community {Post-Apostolic as 

well as Apostolic), for within the primitive community, 

the conflict between the early Christian tenet of the 

person and life of Jesus and Hellenistic intellectual 

and cultural forms was waged and progressively lost.
30 

The first symptom of the tension was Gnosticism's ap

pearance in the Apostolic community,
31 

which forced 

the Church into an unwanted adoption of Old Testament 
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legalism. The decisive coup de grace, however, was the 

development of Catholicism, which converted the Gospel 

into a doctrine, a fides cathoZica, 32 that secularized 

the Church into a structural authority in matters of 

faith and morality. The simple faith in Christ became 

an Hellenestic credal Christology( 33 the Apostolic 

Church became a legal community whose developed sys-

tern of clergy "proved that the Church had assumed a 

heathen complexion". 34 The process of the corpus per-

. 35 d d . . 
m~xtum waul take two hundre years, beginnlng ln the 

Apostolic era, but by the mid-second century of the Apol-

ogists, the faith in the person and life of Jesus was 

distorted beyond recognition. Harnack's students would 

sometimes dispute his idealistic image of the ethics and 

life of Jesus, but they would continue to view the sec-

ond century as a battlefield on which was lost faith's 

war with secularizing Greek influences. To Lietzmann, 
- -

the second-century community took its original theology 

of redemption and sanctification from St. Paul, out in-

creasingly combined it with the moralism of Judaism, the 

sacramental theology and pneumatic mysticism of Hellen~ 

ism, and the gradual secular institutionalization of Ro

man-based Catholicism. 36 The emergence of the authori-

tary office of bishop was attributed to the "state of 

[ h . h] . d . t. ' " 37 G ' war w 1c now exlste aga1nst Gnos 1Clsm , nost1-

cism being a syncretism of Greek philosophical rational-

ism and Persian mythology. However, in neither Harnack 
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nor Lietzmann is the community itself the compromiser 

of the faith of Christian origins; the community is 

acted upon by pressures outside itself 1 alien philos

ophies (especially Greek) and mythologies (especially 

Persian), diverse cultural norms, ethical systems (Jew

ish legalism or Roman order), cultic practices, pres

sures which the community either unknowingly incorpora

ted or resisted with counter-pressures which themselves 

compromised the faith. To Harnack and his school as 

well as to Troeltschandhis followers, the community and 

the faith were victimized by the culture at the expense 

of the faith-community's dynamic witness-life. 

The heritage of the nineteenth century German his

torianshas defined the community (both Apostolic and 

Post-Apostolic) in objective socio-historical dimensions. 

Their primary concern was with the elements which influ

enced the community from outside itself. For Troeltsch, 

they tended to assume images of -economics, class, and 

ethics; for Harnack, the alien philosophies, cultures, 

and religious heritages would dominate. In either case, 

little consideration is given to the internal life of 

the community. Indeed the community is virtually a sta

tic ideal, hopelessly impotent against a dynamic, hostile 

culture; and as the community was sacrificed to the in

creasing catholicity of the second century, its faith 

was progressively compromised. The twentieth-century in

terest in the cultic aspects of that community would do 
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much to correct that simplistic liberal Protestant 

idealism, yet it would not entirely alter the perspec-

tive of viewing the community in terms of its external 

pressures at the expense of its internal dynamic. As 

will hereafter be shown, the internal vitality of the 

second-century Church was preaching and teaching, gath-

ering, struggling to define itself in terms of its faith, 

and, perhaps above all, exhorting a unity and intimacy of 

fellowship within itself, not only as a defensive posture, 

but primarily as the fulfillment of its faith in Christ. 

The Second Century as a Fulfillment of its Origins 

As F. C. Bauer would initiate the historical-cri ti-

cal study of second-century Christian origins which saw 

the Post-Apostolic Church as a mutation of the original 

faith, his contemporay, John Henry Newman, would place 

it in an opposite posture. Based initially on the ex-

tensive research and theological wrestlings of Martin 

Routh, 38 Newman became an inheritor of the Roman Catho-

39 
lie post-Tridentine scholars. Newman's primary in-

terest, as a Catholic, was to affirm the historic author-

ity, even infallibility, of the Pope, but, at least for 

present purposes, his main contribution is toward a de£-

inition of the process of theological development. 

From the first age of Christianity, its teachings 

looked towards those ecclesiastical dogmas, afterwards 
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recognized and defined, with (as time went on) 

more or less determinate advance in the direc-

tion of them; till at length that advance be-

came so pronounced, as to justify their defi-

nition and to bring it about, and to place 

them in the position of rightful interpreta-

tions and keys of the remains and the records 

in history of the teachings which had so ter-· 

. d 40 m1.nate . 

Although his position is thoroughly Catholic, Newman 

stated the principles with the renewed precision of a 

wealth of primary resources and scholarly critical re-

search. Primitive Apostolic teaching and later Catho-

lie theology are one, he claimed, both divinely ordained 

41 and divinely preserved. Neither the community nor the 

culture can distort the faith; indeed, the community pre-

serves an~ fulfills it for a variety of cultural expres-

sions. Although Newman seldom viewed the community ex-

cept in terms of its ecclesiastical structure and office, 

he insisted that within the community, the faith ripened, 

gestated in the same way Jesus took shape within the Vir-

gin Mother. 

Newman's interests have been fruitful in at least 

two directions. On the one hand, he reopened an inten~ 

sive study of the second century as the origin of eccle-

siastical structure and authority, not simply as a 
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confessional theology of divinely established institu-

tions, but also as a subject of historical research. 

At the same time, Newman's Tractarian Anglo-Catholic 

regiment would find in the second century a neglected 

treasure of sources for the understanding of the de~ 

velopment of incarnational Christology. Although the 

two interests often merged in certain prominent fig-

42 
ures, they were not always equally present. But both 

shared the conviction that in the second-century commu-

nity, a process of maturation was taking place that 

would fully realize the faith planted by the Apostles. 

The Second Century as the Fulfillment of Ecclesiastical 

Structure. The most fruitful studies of second-century 

Church order and authority began in the early twentieth 

century with the works of H. B. Swete, J. A. Robinson, 

C. H. Turner, and William Sanday. While criticizing the 

dogmatic theology approach of Gore, as we~ll as the lib

eralism of Hatch, 43 these scholars maintained that the 

primary issue of the early Church was ecclesiastical 

order. 
44 

Furthermore, ecclesiastical order-came to be 

guaranteed by the office of the bishop as the critical 

factor in the preservation and proclamation of the Apos-

tolic succession of .the truth. Apostolic tradition is 

traced from the New Testament, through the Apostolic Fa-

thers, in the more systematic works of Irenaeus and Clem-

ent of Alexandria to the great ecumenical Creeds. But in 
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these extensive studies, the community is viewed as ere-

ated by the action of the Apostolic bearer of the faith. 

The community was that organism which was acted upon by 

Apostolic authorities, with little consideration for its 

internal life or dynamic. More recent studies by K. Kirk 

would conclude that the "essential" ministry of the sec

ond-century bishop was identical in function and office 

to the first-century Apostle, and "Thus the essential 

ministry, which came in the course of time to be called 

episcopate, was the earthly pivot around which the whole 

organic life of the church revolved." 45 Ehrhardt and 

Nock would deny the first-century antecedents of the of

fice of bishop, but claim nontheless that second-century 

Christianity emerged from its origins as a healthier 

and more viable faith, because of the structure developed 

in the second century which would realize the implica

tions of its earlier tenets.
46 

The faith-community re

lationship is here propelled not by the transforming ef

fect of the outside culture, but by the enhancing effect 

of superimposed order and structure (whether divinely 

sanctioned or effectively necessary). 

The Second Century as a Fulfillment of New Testament 

Christology. Pursuing a sometimes similar theme in sec

ond-century studies, scholars from diverse disciplines 

(Patristics, New Testament, theology, even Missionology) 

but with a common interest in Christology would view the 
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second century as critical in the Church's Christo-

logical self-awareness. Conservative Roman Catholic 

and Lutheran patrologists, and high-church Anglican 

theologians, would review Christian origins as a con~ 

tinuing process of translation, transmission, procla-

mation, or even an experiential development of funda-

mental Christology. The historic experience of the 

incarnation and resurrection overwhelmingly determined 

all subsequent theological evolution. "The church, 

indeed, from the first received Christian truths in 

iti totality, but not in a developed form." 47 Although 

the Word had become flesh, the second century would be-

gin the quest for words which would define, sharpen, 

and diffuse that event. Indeed, all history is seen as 

an arena in which the Christian Church redefines, re

sharpens, and redistributes the elemental Christ-event. 48 

As the early Church increasingly defined the incarnation 

in the doctrine of the two natures of Christ, it would 

also refine its definition of itself as a divine/human 

embodiment of Christ's sacramental presence. While the 

Oxford movement in the nineteenth century wou+d initiate 

study of Christian origins through the perspective of 

Christology, 49 a succession of English theologians would 

continue to develop the same thesis:
5° Christology is 

the key to understanding the early Church--Christology 

is not the result of doctrinal evolution; it is the fun-

damental message of Christianity expanded into ever.,. 
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h . 51 c anglng contexts. This is not at all like the non-

theological Jesus of Harnack; instead, theological sophi-

stication is the positive development of the second cen-

tury. It is in the works of Lionel Thornton that the 

development of Christology as the central focus of the 
tl>U 

second-century community is particularly expl'lded. To 

him, the mainstream of New Testament thought had to be 

rerouted through the koinonia of the early Church. From 

this "absolute" and concrete experience of the community, 

the understanding of the Persons of Christ emerged. This 

fully developed faith represented a reaction of Apostolic 

experience on primitive Christian thought-forms. "The 

whole rich experience of redeeming love and its transform-

ing fellowship is poured back into the conceptual forms 

of the historical revelation in which that experience 

had its roots." 52 In previous efforts to understand the 

origins of Christology, however, the second century, es

pecially to earlier decades of non-theological writings, 

was viewed through the eyes of Chalcedon and Nicaea as 

well as the New Testament. Seldom was the second-century 

community illuminated in its own light. It was as if the 

non-theological sources somehow formed the sculptured mas

terpiece"' of the Eucumenical Councils, using the designs 

and patterns of the New Testament revelation. But it is 

to Thornton's credit that he sought to understand the 

"stuff", the common material, out of which the sculpture 

would take shape. Yet his interest remains theological, 
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A further quest for the origins of Christology 

would be undertaken by more conservative New Testament 

scholars. Realizing that the "quest for the histori-

cal Jesus" was no longer viable, yet unwilling to re-

tract the New Testament's central kerygma of the Christ, 

and equally unwilling to view Catholic Christianity as 

a syncretized perversion, scholars such as Emil Brunner, 

53 
Oscar Cullmann, Thea Preiss, and Charles Maule would 

direct their attention to Christological titles, soter-

iology, and primitive confessions as they arose in the 

Apostolic language. Although the second century itself 

is not the focus of their attention, they clearly per-

ceived that, although the first century wrote the New 

Testament, the second century selected its contents and 

established its canonical authority. Developing Ch~is~ 

tology
54 

was based on the selection of alternatives avail-

able to the second-century community-. In all such 

studies of the pre-theological origins of Christology, 

the faith-community was viewed as the dynamic, instru-

mental agency in the formati9n of theology. Further-

more, the community's work was helpful, fulfilling, even 

necessary, in the task of formulating catholic theolo-

gical systems, the Ecumenical Creeds. 

The Second Century as the Transition from the Eschato-

logical Cultu·s to the ca-tholic Church. The interests of 
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Ritschl's he±rs, Troeltsch and Harnac~, have not been un-

represented in more current theology; yet the idealism 

which marked nineteenth-century German theology has been 

muted, resulting in a more dispassionate view of Post-

Apostolic Church life, though thoroughly consistent in 

its historical-critical methodology. Relying on the 

conviction of Johannes Weiss and Albert Schweitzer that 

<the "real" Christ is the Christ preached by the early 

Church as the initiator of the esch~ton, eschatology has 

become viewed as the primary theme of primitive faith 

and the Christian "cultus" as the early community. To 

the inheritors o£ this perspective on Christian origins, 

the faith community has hence become the cultus of the 

end time. 55 The esch~tological kerygma of Jesus created 

the Christ-cult. Since the cult was created with the 

conviction that the end-time had already begun and would 

soon find completion in their midst, the delay of the 

parousia forced the community of the second century to 

reshape itself and redefine its faith. The eschatologi

cal expectation became institutionalized, 56 demytholo-

. d 57 d 1' d . . f g1ze , an mora 1ze 1nto an assert1on o a new, sanc-

tified hurnanity. 58 Early proponents of the religions-

geschichtliche Schute would scrutinize early Christian 

sources for regional, cultural, and religious antece-

dents to Christian eschatology, together w~th the pro

cess of its transition into catholicism. 59 The second-

century Church, with its cultural variations and cultic 
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evolution, was regarded as having formed a community 

60 life based on a sacramental-mystery cult. Stripped 

of the mythological apocalypticisms, the Apostolic 

faith could be freed from history, able to address more 

. . 161 d . . 162 ex1stent1a an sp1r1tua concerns. Cultural forms 

and literary styles were carefully analyzed to distin

guish the constituent elements of the developing faith. 63 

To understand the essential meaning of the Christian 

faith was to distinguish the primitive Jesus-parousia 

message from its cultural forms of Jewish apocalypticism, 

Iran.o_::- Persian mystery religions, Phrygian enthusiasm, 

Gnostic dualism and cosmology, etc. By looking into 

each community's cultural context, the variations of 

early theology could be explained and, most importantly, 

the eschatological Christ-cult could be seen as primi-

tive Christianity's central feature. 

Although this perspective has dominated New Testa-

ment studies for the last half-century, its effect in 

Patristics has also been significant. Indeed, it has 

been suggested that the history of the first Christian 

centuries is a history of the standardization of the di-

versity of regional forms in the communities inherited 

64 form the Apostolic Age. From its very origins, Chris-

tianity demonstrated the diversity that existed within the 

Roman Empire itself. 65 The development of second-cen-

tury heresies (Ebionitism, Gnosticism, Montanism) could 

be attributed to cultural variations. The very use of 



the term heresy becomes meaningless, ifone means 

thereby a theological system, when one considers 
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the regional differences of North African(rural and 

pragmatic~ Phrygian(enthusiastic and rigorist), Per

sian (mystery-sacramental), Palestinian (Pharasaic) , 

Alexandrian (Hellenistic), and Roman (orthodoxy, or

der) sources. 66 A wealth of critical scholarship has 

widened the understanding of virtually every second

century source in terms of its cultic cultural mi

lieu. Especially helpful has been the appreciation 

of the enormous plurality which existed in the early 

faith community. 

The assumptions of the historical critical school 

have, however, not been without problems. The quest 

for Christianity's authentic cultic origins has be

come as frustrating as was the quest for the histori

cal Jesus. 

We have to admit that we do not know enough about 

Jesus to give us a clear start in our reconstruc-

tion of the story of the primitive church. And we 

do not know enough about Jesus to allow us to con-

struct a clear account of the primitive church be~ 

cause we do not know enough about the primitive 

church. to allow us to construct a clear account of 

67 Jesus. 

The perplexing dynamic of the primitive faith and the 
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primitive community continues to elude definitive 

68 statement. The conclusion of a survey of the at-

tempts to understand this dymamic in the critical 

"tunnel period" of the early second century is not 

that such efforts are futile; rather, it has been 

indicated that the primitive church evidences a rich 

variety of theological wrestling in a complex plural-

istic community. Furthermore, the response to the 

riddle of Christian origins depends largely on the 

perspective from which the early faith community is 

viewed. 

The Dilemma of· the Primitive Faith. For example, the 

primitive faith itself is difficult to define. If it 

arises from Jesus himself, whether from his teachings 

or his atoning works, then its contents become a cru-

cial issue--be they moral, revelatory, ontological, 

eschatological, or salvatory. If, on the other hand, 

we cannot know an historical Jesus and must attribute 

the primitive faith to a community which defined Chris-. 

tology, then the sources of that definition become cri-

tical--be they cultural, mythological, or even institu..,. 

tional. The option selected cannot be exclusive of the 

other, yet both are based on a particular perspective 

of historical objectivity. The Jesus of history and 

the Christ of the catholic Church are alike objects of 

nineteenth-century and twentieth-century concern, based 
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on distinctions that have become differentiated69 by 

the modern selector. Such selections are not unim-

portant, but they may not be capable of being extrac

ted from the undifferentiated consciousness of the 

second-century Church. In fact, the second-century 

Church appears to have had little or no interest in 

the "historical Jesus" of modern studies, nor does 

it seem preoccupied with questions of Christology in 

a theological sense. In its original context, this 

question of Jesus's nature was precisely the question 

of his soteriological function and meaning. 7° Cer

tainly, the threads of both the historical Jesus and 

the catholic Christ appear in profusion in the fabric 

of remnant sources, but to select them and differen-

tiate them has often left merely a distorted pattern 

and a pile of loose threads. 71 To treat the early 

second century with comprehensive integrity, perspec

tives must be taken and questions differentiated which 

were those of that era. It will be the thesis through

out this study that the appropriate perspective from 

which to view the early Church must be from within its 

common life, not as an objective community subject to 

cultural influences from without, but as a liv.tng organ

ism that best tells its own story. It will further be 

affirmed that the central message of self~re;flection 

will be neither the Jesus of history nor the Christ of 

the Church, but rather the common conviction that in the 
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Christ-event, God had addressed his chosen people and 

provided salvation for their lives. Especially in 

the early second century, Christology took the un-

sophisticated form of a personal and corporate par-

ticipation in the saving words and works of Jesus the 

Christ. 

The Dilemma of the Prim:it:ive Cultus. Turning to any 

effort to understand the primitive cultus, the unde~ 

finable elements make conclusive findings all the more 

difficult. Quite apart from questions of its being 

formed by the primitive faith (of Jesus's source or 

the Apostolic kerygma) or of its participation in form-

ing that same faith, the assumptions upon which former 

studies were based have been seriously disputed. 

How shall we understand the early Christian com-

munity if the sociological and cultural definitions of 

Troeltsch are unsuitable, if not rendered meaningless 

b h . d' . ? 72 h d' f y t e1r ever-expan 1ng mean1ng. T e 1scovery o 

the Dead Sea Scrolls 73 and the thesis regarding the 

essentially eschatological nature of the primitive keryg~ 

rna have caused many to prefer the term "cultus 1
'. It 

was adopted in preference to the more traditional term 

"church" because the latter carried with it the polemics 

of the history of Christian ecclesiology, its dogmas, 

structures, and forms. Yet the cultus can also be de

fined so expansively as to be meaningless, 74 or so 
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limitedly as to violate the wholeness of the community's 

life together. The usual definition of cultus is formed 

in terms of the signs of templeQ priest 1 and sacrifice-

human actions or reactions done on behalf of a congre

gation by a special holy person at a fixed venue accor

ding to holy rules or rites. 75 Hence, in the cultic 

definitions of the community, the congregational activ

ity which becomes the focus of the cult is corporate , 

working in its external and objective forms. Since the 

cult defines the community in its several other as

pects,76 the experience of worship proleptically pre

sents the total religious experience of its members. 

This definition, however, is limited. Although meaning

ful worship must embrace in its rites and forms the com

munal experience of faith, worship alone does not define 

the community. Indeed, the conclusion that relation

ships between the members of the second-century Christian 

cultus were "dominantly otherworldly in nature and sig

nificance",77 although descriptive of the community life 

in certain sacramental settings or from certain eschato

logical perspectives, is certainly not definitive. 78 

The modern historian who insists on a cultic focus for 

the second-century community must read sources with the 

assumption that the "literary evidence usually presup

poses rather than explicitly states the settings in the 

worship and life of the people from which the literature 

ultimately arose". 79 Such an assumption regarding 
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first-century or second-century forms, structures, cul-

tic activities, and worship must shape the reading of 

the sources themselves. Although worship is regarded 

as integral to a community's life, the literature tes-

tifies to a more complex scope of relationships and 

structures apart from the cultic worship setting. In-

deed, those relationships in the comm0n life of the com-

munity will define and sanctify its worship, as well as 

the inverse. 80 As will be indicated, the concern of the 

second-century community was for the wholeness of the 

common life, an expansive definition of a congregation 

which might include all persons in all their common hu-

. . 'f d . 81 man1ty as g1ven ll e an salvat1on. 

The Dilemma of the Eschatolog·ical "Reor·i·entation". The 

effort to define the early Christian community in cultic 

dimensions has coincided with a concentration on escha-

tology as the primary theological issue of the transition 

from the primitive kerygma to the catholic credal formu-

lae. Two distinguishable currents of critical scholar-

ship appear in the twentieth century. The first viewed 

eschatology, the announcement of the imminent Kingdom of 

God, as the basic purpose of the message and work of Je

sus himself. 82 The Apostolic Church was a community of 

the end-time, its most central event being the feast of 

the end-time, the earthly anticipation of the heavenly 

banquet. A second current viewed eschatology as a factor 
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of Persian apocalyptic mystery religion. 83 The Apos-

tolic community was itself a syncretistic cult, like 

the Qumran community, maintaining a rigorist moral code, 

social isolation, and ascetic cultic life. 84 In both 

views, the late first century and early second century 

are seen to represent an adjustment of the cultic life 

and thought to account for the non-appearance of the par-

ousia. The adjustments involved might include an insti

tutionalization of the esch~tological hope, 85 a redefini-

tion of eschatology in so-called "realized" or emergent 

d . . 86 d . f . . . 1mens1ons, an a opt1on o. a paraenet1c m1n1stry to re.,.. 

place the earlier kerygmatic and prophetic, 87 or a redef-

inition of Christology on a more cosmological, rather 

88 than apocalyptic, plane. The ways in which the late-

second-century emergence of Montanism has been viewed are 

illustrative of this concentration on the theological re-

orientation demanded by the demise of the parousia-cult. 

It is regarded as a desperate attempt to counteract Gnos-

tic metaphysical rationalism with the prophetic emotion-

89 alism of the Apostolic kerygma, as a final assertion of 

h . d d h f . b d 1 . . 90 P ryg1an-base an Nort A r1can- ase apoca ypt1c1sm, 

as a retrenchment of the cult into rigorism and separatism 

against the immoral and demonic society, 91 or, above all, 

as a reassertion of the imminent parousia and millenial 

rule of Christ's kingdom as th~ central confession of the 

faith. 92 It will be argued in this study that Montanism 

may also be viewed as illustrative of a phenomenon known 
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earlier and elsewhere in the second century than in Phry-

gia, in fact that it is a common variation within the 

93 church. Furthermore, the Montanist tendency may be 

helpfully viewed as the result of dynamics within a corn-

rnunity's fellowship. 

This emphasis on the eschatological disappointment 

as the primary issue of the early Church has been ser-

iously challenged. Since, on the one hand, Christ him-

self seems to have prepared his disciples for th~ir 

roles in a continuing community94 and the organizational 

function of the Apostolic Church accompanied its keryg-

. . 95 h'l h h h d h 1 rnat1c w1tness, w 1 e, on t e ot er an , t e apoca yp-

tic images and language of the parousia continued long 

after it was considered imminent and the catholic doc

trines and structures were thoroughly defined, 96 the sim

plistic progression from Apostolic parousia-cult to cath-

olic doctrinal church is no longer tenable. Late New 

Testament works which properly demonstrate the crisis 

of the delay of the parousia at its most accute state are 

now viewed as evidencing no serious disturbance in that 

97 regard. Even the most apocalyptic writings of the 

second century are not concerned with the non-appearance 

of the end of the world, but "the relation of the ideal 

and the empirical church". 98 There is little evidence in 

any second-century source that the "delay of the J?arousia 

. . f h . • . d . " 99 
caused a rad1cal reformulation o. C rJ-st1an octr1ne . 

Instead, the dichotomy of the inrrninerit/delayed parousia 
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must be interpreted in the light of a more pervasive dy

namic within the early community's faith and life, a dy

namic which took many forms, yet is characterized by a 

balancing of seemingly contradictory tenets: Christ is 

Lord of all creation . the world is resistent to 

his Word; God has revealed himself and his will in his 

Son . the Christian is humbled before the silence 

of God's hidden mysteries; Chr.ist has come to conquer 

sin's claim on mankind ... devout saints continue to 

sin; the ideal church is granted possession of all 

truth . 

matics; now 

the empirical church is torn apart by schis

. not yet. The tension of the delayed 

parousia is merely one of several that the early commu

nity would seek to address within its fellowship. And 

the dimension of that fellowship would be more complex 

than simply that of a cultus awaiting the end time. 

The Dilemma of Early Christian ·Regionali·sm. A second as

pect of the cultic definition of the primitive Christian 

community has been a premise that the variety of theolo

gical expressions and cultic forms reflected differences 

of regional and cultural sources. 100 As indicated ear

lier, it is commonly presumed that the influences upon 

the cult from outside itself significantly changed its 

message and its structure. Cultural and regional var~ 

i~ties are especially cited to account for the presence 

of early heresies. That which came to be called orthodoxy 
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represented Palestinian traditions which were preserved 

101 primarily in Rome. This thesis, however, is also 

questioned. The heresies had far more pervasive scope 

than was first suggested. Gnosticism appears, depend-

ing on how it is identified, virtually everywhere, but 

102 at a sophisticated stage in Alexandria and Rome. 

Ebionitism has certain Jewish origins, yet its appear-

ance is most marked among Gnostic converts of disapora 

. h . 103 . h h . Jew1s congregat1ons. Montan1sm may . ave P ryg1an 

origins, but it also appears in Rome, then in North Af-

. h . d h . 104 11 . .. h . r1ca, P ryg1a, an Sout ern France. He enist1c C rls-

105 tianity seems most present in Egypt. The most promin-

ent figures in second-century orthodox theology would ori-

106 ginate in areas of notorious heresy. The study of 

early cultic theology based on regional or cultural 

sources has been frustrated by the wide dissemination of 

a tremendous variety of forms, images, and literary 

styles. Scholars who earlier attributed Gnosticism to 

regional origins have more recently concluded that it is 

"a conunon human attitude and predisposition, not a phenom-

107 enon belonging to a unique time or place". Closer study 

of the Roman Empire in Late Antiquity reveals that the 

Mediterranean basin was, as Petrarch described it, " a 

well-mixed bowl of myths".lOB It is impossible to inter-

pret the religious evolution of early Christianity as the 

result of sources derived from specific cultures or loci. 

By the second century, Pales'tine had heen thOroughly 
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Hellenized for 350 years, together with the rest of the 

Mediterranean world; Judaism was represented throughout 

the empire; esoteric mystery cults had traveled every-

where with the Roman merchants and administrative rna-

h
. 109 c lnery. The striking characteristic of Roman re-

ligious and ethical life is the incredible variety of 

forms which are so widely diffused throughout the em-

pire--not regional uniqueness or isolation. The situa-

tion of early Christianity in participation with the 

culture was not syncretistic, since the Christian and 

the Jew were alone in their radical isolation, but plur-

alistic. Christian communities were formed and prospered 

to assume the common language, images, and cultural forms 

of local residents. Yet, the Christian isolation and per-

secution insisted that cultural variations become trans-

formed into Christian content. If anything, early Chris-

tianity self-consciously created a culture of its own 

wherever it went to accentuate its separatism from the 

pluralistic culture. A pagan never regarded the Chris-

tians as syncretistic or even tolerant of cultural varia-

tions. Instead, they were universally considered intol-

erant and separatistic--a thre~t to a pluralistic society. 

While adaptations to a culture did occur, it is not often 

possible to identify· specific cultural antecedents, so 

diffuse and pluralistic was the culture. It must be noted 

as well that where cultural adaptations occurred, they in-

dicate needs and tensions within a particular congregation, 
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while those of another congregation within the same cul-

t 1 t . b . t d. ff 110 . f . t ura se t1ng may e qu1 e 1 erent. Even 1 1 

were possible to unravel the several threads which com-

prise a given community 1 s origins, it must be questioned 

whether that would best express the integrity of that 

congregation. Whatever else the early Christian may 

have been, he was not a cultural anthropologist; to as-

sign to him religious systems defined by twentieth-cen-

tury research of ancient literature would miss the pre-

literate early Christian. Nor was the early Christian 

so na1vely unaware of cultural syncretism as seems sup-

posed by some. He maintained his Christian exclusivism 

in a community of perhaps a dozen religious and cultural 

systems, each of which bore the common epitaph of having 

1 . tl . fl I d '·1 1' f 111 F. 11 1t e 1n uence on a person s a1 y 1 e. 1na y, 

the dynamic momentum of early Christianity occurred with-

in the community. The "fire" of the early Christians re-

sulted from th~ ways in which they related to each other 

in the fellowship of the faith, not from outside incen-

diaries. 

The Second-Century Church ·as an Introspective Fellowship 

Concentration on the koinonia of a Christian commu-

nity enables the observer to view its inner life from 

) "' within. A church (E:KKA.ncru~) is an assembly or congrega-

tion, a gathering of persons definable without considera-

tion of its internal life. It is also most precisely 
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d f . d . f h . f . ( 1.. ) 112 e 1ne 1n terms o t e act1on o 1ts convenor .KaA€W • 

A community, on the other hand, is most succinctly de-

fined in terms of its constituent members. It is a so-

ciolo~ical term for a collective body (ouvoua~a), the 

members of which have certain common traits (-r!) Kotvov), 

the emphasis being on an element that is shared, about 

which the community relates (e.g., religious experience, 

cultural proximity, socio-economic class). 113 In a koin-

onia, the emphasis is on the internal life of the collec-

tive body, the relationship between those who share in 

its life. Take, for example, the situation of a group of 

aquatic organisms which are left stranded in a tidal pool. 

) .. 
They are an €KK"Anota by virtue of what the ocean did to 

them when it retreated to leave them isolated among the 

rocks. Natural instincts to avoid waterless beaches, bio-

logical limitations of not being able to fly or walk away, 

physiological needs to continue searching for nutrients~-

these forces convened them. They are at the same time a 

community, or even a number of communities. The crusta-

ceans are a community, as are the fish: so also are those 

of different species hiding under the same rock. But the 

members of each community need not be aware of their com-

munity affiliation, nor do they need to relate to each 

other in ways other than their common factor. On the 

other hand, a fellowship (koinonia} would exist in that 

tide-abandoned pool only if inter-relationships were 

formed between: member·s which shared a .complex of common 



concerns, characteristics, or dangers. Furthermore, the 

members of that fellowship would necessarily require an 

awareness of their inter-relatedness. Were several fish 

to form a group which fostered mutual protection and wel-

fare in such a way that they seemed conscious of their 

inter-dependence, their fellowship would be of greater 

significance to them than either their common traits or 

their common circumstances. It was this self-awareness 

of integral relationships and relatedness that distin

guished the life of most of the early second-century 

Church. 

The distinction here being developed is admittedly 

not one that was made explicit by theological self-reflec-

tion of the early second century. In fact, self-reflec-

tion seldom assumed the sophisticated theological language 

it would later develop. Nor is the distinction entirely 

philological, for the Greek word koinonia had a variety 

of usages that are not included in this more specific 

d f
. . . 114 

e 1n1t1on. But the word is most often associated 

with a self-conscious relationship between several ac-. 

tive participants. In that introspective awareness of 

the relationship of its members, the community CTO Kotvov) 

of common people shared a sense of being the Church (con

vened by the election of God) and an identification of 

their common life. Hence, the limited definition of koi.-

nonia is one which attempts to treat the internal dy-

namic of second-century Christian relationships with 
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Koinonia in the New Testament 

The Pauline understanding of koinonia provides 

its most profound New Testament definition. On the 

one hand, it is not singly descriptive of a human fel-

lowship of Christian friends; it is the central focus 

of a Christian's relationship with both God and other 

Christians. On the other, it is a transformation of 

the Christian from self-centeredness to participation 

in the lives of others. 115 The Christian koinonia fore-

sakes the fellowship of darkness (II Cor. 6:14-7:1) and 

assumes a partnership (koinonia) in the life of Christ 

(II Cor. 1:5-7) with others. In that participation, one 

is transformed into a new order of things in which all 

. d d h' . f 116 d 1s sacre an not 1ng 1s common or pro ane. Boun a-

ries which existed in the old creation are breached and 

relationships open to new, reconciled, and sanctified 

life. The old Adam's slavery to the koinonia of sin 

which perverted the common life to be an offense to God 

is broken in the new koinonia of Christ. This kdinonia 

of Christ is a ministry to and within his body, the fel

lowship of other Christians. 117 It is not simply a fel-

lowship because of Christ's election of his Church; it is 

one which is constituted by a continuing participation in 

the life of Christ. Indeed, apart from this sharing, in-

volvement, and dynamic connection with others, a Christian 
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cannot know Christ
118 

or be saved by him. 119 "There is 

no such thing as a solitary Christian." Without the 

fellowship of other Christians, the common cannot be-

come sacred, the disjointed member cannot participate in 

Christ's saving body. 

The koinonia relationship can be seen to assume 

numerous levels in New Testament thought. It may be a 

sharing in the common welfare of others (Heb. 13-16), or 

in the eucharistic elements (I Cor. 10:16), or in the 

faith itself (Philem. 6); in each case, the emphasis is 

on a personal relationship with others in the common ex-

perience. It more often is used in reference to one's 

fellowship with Christ or the Holy Spirit, 120 although 

this may mean simply a spiritual fellowship. An inten-

sive relationship with Christ is often meant, a partici-

pation or mingling of the person with the very life of 

Christ (Phil. 3:10). But this mystical communion is bal-

anced by its implication for a Christian's fellowship 

with others, a relationship based on communion with 

Christ, but no less intensive or more mundane tr Jn. 1:3, 

6-7) _121 

This range of usage is found in early second-century 

Christian literature as well as in the New Testament. The 

fellowship relationship becomes increasingly defined in 

less Christocentric and spiritual directions, and more 

often as the association and intimacy within the early 

. 122 
commun1ty. 
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The concern of this study, however, is not so much 

with the use of the word koinonia, which is infrequent 

in early second-century writings, as with a particular 

self-reflection in the second century which is best de.,.. 

scribed by koinonia. For the post-New Testament writings 

speak from an introverted stance, a stance in which Chris-

tians address fellow Christians about challenges, prob-

lems, faith reflections, tragedies, and victories which 

they share in common. Prior to the Apologist who addressed 

the pagan world, or the theologians who addressed problems 

posed by the separated heretic, the early churchman shared 

reflections on his koinonia that might address the needs 

of another koinonia. The literature was not introspec-

t . . th h 1 . 1 f b . t . 123 1ve 1n e psyc o og1ca sense o e1ng egocen r1c. 

It was instead self-reflective, 124 even meditative at 

times, engrossed in the events of the koinonia itself. 

The Pastoral Nature of Theology 

The pastoral functions of the church's ministry are 

defined as those conducted by a "representative" ~erson. 125 

He could be a bishop, a martyr or confessor, a deacon, an 

elder, or a catechist, either a layperson or an ordained 

officer. He acted as representative of the koinonia, per-

forming his duty on behalf of the whole congregation. The 

specific ministries which a pastoral person might assume 

' 1' . . 'd' d '-1' 126 h are hea ing, sustaining, guf fng, an reconc1 1ng. T e 

first might involve ministries to the sick and dying, 
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exorcism, or even charasmatic gifts of healing. Of this 

function, there is little evidence in the second century 

127 apart from miracles associated with the martyrs. The 

pastoral function of sustaining included ministries of 

consolation, encouragement, and the preservation of the 

community's effectiveness or integrity. This was the 

primary pastoral function of the early second century; 

nearly all its literature is intended for mutual support, 

comfort, and fortitude. Especially in Ignatius, Polycarp, 

and the Odes of Solomon, the intimate compassion expressed 

toward fellow Christians is paramount. The pastoral func-

tion of guiding might involve paraenetic, catechetic, and 

other concerns for the nurture of a congregation; of this 

th . 1 h 'd 128 . 11 th t k f ere 1s a so roue ev1 ence. F1na y, e as o rec-

onciliation is apparent in I Clement, "1:-gn.atius, and 

others where a particularly divisive issue creates painful 

factions within a congregation. The factions are exhorted 

to seek unity or self-discipline, and to exercise forgive~ 

ness. Other ecclesiastical functions apart from pastoral 

care would receive considerably less attention from second-

century writers. "The church was pastoral from the very 

first", 129 and the formalist ministries of the theologian, 

the priest (liturgical president), and the administrator 

evolved from its second-century pastoral emphasis. 130 The 

pastoral functions which appear to have dominated were con-

cerned with the health and wholeness of the organism of the 

koinonia--a symbiosis of persons which would constitute the 
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very body of Christ on this earth. 

Non-Pastoral Concerns in Regard to Koin·onia" The keryg-

matic ministry of the Church had been the mark of the 

131 Apostles. Yet, that ministry did not originate from 

within the koinonia of the second centuryi instead, it 

addressed the koinonia from outside itself, both in the 

person of the prbphet and in the pre-credal Christ-kerygma 

which had been inherited from the Apostolic authorities. 132 

The elements of this Christ-kerygma and the meaning it 

had as it was introduced into the koinonia will be ana-

lyzed belowi yet it is important to note that the second-

century Church saw itself as the recipient and treasury 

of the kerygma, rather than its initiator. The only 

kerygmatic person was the prophet, and his introduction 

into the koinonia would become increasingly problematic. 133 

The kerygmatic word certainly continued to be spoken in 

the second-century_Church, but the koinonia itself would 

select that kerygma of the Apostles using its own criteria. 

And there is little evidence of any concerted, systematic 

proclamation by the koinonia to the world outside itself.
134 

The role of the Christian theologian in the early 

second century is also difficult to define" Those who 

suggest that this era evidences a gradual rise in syste-

matic, doctrinal, theological refinement do so at the ex

pense of first-century and sedond-century evidence. No 

one in the second cent_ury expresses anything vaguely 



48 

comparable to the theological precision and consistency 

of St. Paul or St. John. Nor is there any evidence to 

suggest a gradual process of increased theological acu-

men. No defined orthodoxy can be delineated until the 

135 end of the second century, nor does there appear to 

be any attempt to distinguish between true and false 

d t 
. 136 oc r1nes. 11 During the formative period of the Chris..-

tian Church orthodoxy resembles a symphony composed of 

varied elements rather than a single melodic theme." 137 

Even the most orthodox writers indicate theological lan-

guage that is misleading if not heretical by later stan-

dards. Efforts to analyze second-century literature 

for theological content or precision violate the purposes 

f h . h . . 138 d . or w 1c 1t was wr1tten. The secon -century wr1ter 

was unable and unwilling to abstract theological state-

ments from the circumstance of the experience of the koi-

nonia, with the result that his product cannot be analyzed 

into systematic, doctrinal criteria, but rather appreciated 

as 11 pastoral theology .. , dealing with the health and whole-

ness of the koinonia. 

It is interesting to speculate, in this regard, to 

what extent the circumstances of individual congregations 

dictated the theology that was addressed to them. Justin 

Martyr certainly speaks differently to the Gentile au-

dience of his Apologies than he does to the Christian ad-

d f h . . .1 13 9 . 1 d f . d th resses o 1s D1a ogue. Ignat1us a so e 1ne e au-

thority of the bishop in more disciplinary terms to the 
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schismatic Philade~ns and Smyrnaens than the coop-

140 erative, even passive, ideal shared by Polycarp. The 

two accounts of the martyrdom of Blandina vividly illus-

trate this characteristic. Both are recorded in Euse-

b . 141 
lUS. The first presents her as a young woman, the 

sister of all the victims, emphasizing her role as an 

equal to all brothers and sisters in the Church, regard-

less of age, sex, or individual distinction. In the lat~ 

ter citation, from the Letter of the Christians of Vienne 

142 and Lyonne, she is the mother of all, the representa-

tive of the church itself which suffers and dies in imi-

tation of Christ of whom she is the body. The difference 

reflects the needs of the two communities to illustrate 

- t . d. . d 1 . 143 a message germa .. ne o 1n 1v1 ua c1rcumstances. 
v 

Aneth-

er second-century congregation may well have venerated 

both accounts as completely accurate without ever netic-

ing this discrepancy. It is easy to deprec~ate the liter-_.. 

ature of the second century for the imprecision of its the-

ology: but at that time, precise theology was of little 

or no concern to the koinonia. The second century was far 

more concerned with a need for encouragement and support 

as it faced the same persecutions Blandina (whoever she 

144 was) had so bravely endured. 

Jesus in Second-Century Koinonia. Even the life and teach

ings of Jesus were rerouted through the experience of the 

koinonia so that particular themes and events were 
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highlighted. It was not so much a matter of sorting Je-

sus traditions and discarding those which were contrary 

to the experience of the koinonia as it was of focusing 

on those which corresponded to their own life while re-

. h . 1 1' h 145 peat1ng ot ers as stereotyp1ca c 1c es, repeated yet 

not reflected upon. For example, there is very little 

mention of the birth of Christ, 146 the calling of Disci-

ples, or the ascension into glory, themes which were pre-

sented yet not expounded except as they illuminate the im-

mediate events of the koinonia. The traditions of the 

historical Jesus which are most alive in the literature 

of the early second-century are those which were currrent-

ly being re-lived in the common life of the community. 

Christ's esential message is viewed as a revelation, bring

ing the light of salvation, rather than a kerygma, 147 since 

enlightenment corresponded with the baptismal catechesis of 

the community. 148 And the critical event of Christ's life 

was viewed as the crucifixion, for in reflecting on it, the 

brutalities of the life of the confessor/martyr fellowship 

could become understood. Hence the interests of the early 

reflections on Jesus' life and words were not speculative 

or doctrinal, but provided consolation, illumination, and 

solidarity to the koinonia. Ih its selection by the sec-

end-century Church, the New Testament must be seen ''not 

as the product of <;>fficial ecclesiastical assemblies or 

even of individual theologiaris. It rather reflects and ex-

. f . 149 presses the ideal self-understanding o the commun1ty. 
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Early Second-Century Communic·ation. The early second-cen-

tury Christian was most clearly representative of the com-

mon ranks of the society. This was probably true in an 

economic and political sense as well as from the stand-

150 point of social classes which money and power create. 

It was also true in matters of decorum, since banality, 

pugnacity, and grotesque theatricalities were common in 

h . . t . 151 B th 1 . . 1 t e1r wr1 1ngs. ut e 1terary rema1ns most c ear-

ly evidence a colloquial commonness, a vernacular style 

marked by its unrefined language, pre~literary forms, and 

exaggerated symbols. The fellowship was not a ''bookish 

• 11 152 commun1ty . 

The language tended to be that of personal communi-

. . . . d . d 153 cat1on--1nt1mate, creat1ve, an 1ssue-centere , even 

randomly rambling to the modern reader, to whom the situa-

tion of the issue is occluded. The stance of a twentieth-

century student is that of someone overhearing one partici

pant in a telephone conversation. Our understanding of 

the conversation is limited because it is not directed to 

us, and we are unable to hear the questions and responses 

of the other conversant. The basic character of most sec-

ond-century literature as communication cannot be under-

stated. The early Church enjoyed prolific geographical 

distribution. Because of the increasing hostility ot both 

Jewish and Gentile neighbors, the early communities became 

isolated. Their most basic need was for communication be-

. l d . . . l54 tween 1so ate commun1t1es. Contact was maintained in 
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part by means of traveling merchants, military, or even 

itinerant preachers and prophets. But the letter became 

the most credible vehicle for communication. 155 Virtu-

ally everything written during this era has an identifi-

able addresseeo 156 Th 1 tt t 1 d e e er was no on y preserve 

b th dd b t d f 't 't 157 y e a ressee, u passe rom commun1 y to commun1 y 

to further its intention for catholic communication. This 

systatic letter not only became a vehicle for theological 

opinion, it created a sense of intimacy among and within 

t . 't 1 1 . h' 158 congrega 1ons, a Vl a re at1ons 1p. It is not sur-

prising that the intimate language of personal communication 

of the early second century has become the object of study 

for psychoanalytic psychologists seeking evidence of prim

itive symbols for man and his relationships. 159 Although 

sometimes addressed to individuals, these letters would 

reach a far greater audience and usefulness in the koino-

nia--for in them, a given community could reflect on anoth

er's self-reflection. 160 

The very nature of the literature of the early sec-

ond century formed much of its contents. The issues ad-

d d . 1 . 1 161 resse are un1que y pract1ca . Care must be taken, 

lest this practicality be viewed as an institutional effi-

ciency or a rational pragmatism. The practicality of the 

literature uses as its primary theological criteria the 

unity, harmony, and wholeness of the koinonia. That which 

is th~ologically true is th~t which benefits the life of 

the whole koinonia. Theology which causes discord or schism 
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' th f ' 16 2 h f f ' I 1s ere ore 1n error. T e proo o a congregat1on s 

integrity to the Gospel was therefore evident in the 

practice of its life together. Error produced dishar

mony, a fragmenting of the whole body of Christ. Truth 

brought the koinonia together as a full re-embodiment of 

Christ, his bodily presence on earth. The entire mean

ing of the Christian Gospel was evidenced in the relation-

ships between persons in the koinonia. Because of this 

concern for Christian relationships, the second century 

has been accused of demonstrating a recurrent form of 

Jewish legalism. But the moral mandates of early second~ 

century literature are not concerned with great moral is-

sues of slavery, corrupting power, war, or social altru

ism. Instead, the rigorist ethics deal with interperson-

al relationships within the koinonia--generosity, kindness 

to slaves, hospitality to traveling Christians, acceptance 

of brethren, sexual purity in relationships, etc. (Nor, 

on the main, are legal mandates offered for sabbath obser-

vances, cleanliness rituals, cultic exclusivity--there is 

little fear of Christians' being contaminated by the out

side world.) Hence, early second-century legalism is of 

a uniquely relational kind, for which the ultimate evil 

is discord, jealousy, or chaos. And the practice of koi

nonia was itself a most profound theological statement: 

But among us you find simple folk, artisans, and . 

old women, who, if they are unable to furnish in words 



the assistance they de~ive from our doctrine, yet 

show in their deeds the advantage to others accruing 

from their resolution. They do not rehearse words 

but show forth good deeds; struck, they do not 

strike back, plundered, they do not prosecute; to 

them that ask they give and they love their neigh~ 

163 bor as themselves. 

Second-Century Structures of Leadership 

54 

In concentrating on the koinonia of the early Chris-

tian Churches, the self-reflection of the community on 

the meaning of relationships, issues of structural auth-

ority and leadership need to be redefined. Structural 

formation and organization presuppose a certain fixed 

definition which may not be possible if the community is 

viewed as a dynamic organism. These fixed definitions are 

not possible because research does not allow statements 

regarding leadership roles and structures to imply anything 

but the most fragmentary conclusions in isolated congrega

tions.164 It may be suggested with probability that a 

three-part definition of roles was known in Syria (at least 

165 in Antioch) by aboutA. D. 120. But there is no reason to 

assume this structure elsewhere, o~ even in Antioch at a 

later date. 166 Fixed definitions are also impossible be-

cause they violate the nature of second-century koinonia 

and its emphasis on interrelationships and self-reflective 

pastoral life. Whatever the structure~ may have been for 
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dent (rrpoEOTWJ T@v aoEA~wv) , 167 they were regarded within 

the complex of relationships of a congregation. 

The Role of The Bishop in the Koinonia. In no office is 

this congregational relatedness better emphasized than in 

that of Bishop. In Rome, for instance, the Apostles were 

believed by Christians to have appointed the first Bishops 

from among the people, employing a criterion of fruitful

ness like that used by Moses in his selection of priests. 168 

A Bishop serves by the consent of the whole Church, 169 so 

the rejection of a Corinthian Bishop is regarded as an in

sult to the wholeness of that congregation-~tantamount to· 

the tearing of Christ's own body.
170 

Bishops (together with 

teachers and deacons) 171 are selected to "fit" into the 

whole community, 172 practicing peace, unity, and hospital-

't 173 1 y. There is no indication that church structure was 

pyramidal in matters of doctrinal authority or organization

al administration. 174 Nor is there any indication that Ro-

man Bishops had anything but a pastoral relationship to 

175 other churches. The application of Old Testament en-

thronement hymns to the whole congregation, especially the 

dominant use of Isaiah and Psalms in this regard,
176 sug~ 

gests that the "royal priesthood" wa.s corporately defined, 

not part of the inves·titu:re of a Bishop. 

It was Ignatius alone who defined the office of the 

B . h . 11 d . t . 1 177 th b' h 1s op 1n so-ca e mag1s er1a terms. Yet e 1s op 
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is regarded by him as a participant in a ministerial 

college; 178 his office by itself is not authoritative 1 
179 

but is endowed with authority by virtue of the congrega-

• I k 1 d f h • • d f • 180 t1on s ac now e gement o 1s v1rtue an per ect1on, 

his gentleness and Christ-like example. The central as-

sertion of Ignatius is the unity of the Church, symbol-

ically expressed in the Eucharist, as the oneness of 

Chrl'st h1'mself. 181 Wh t 1 · h k f · a ever c a1ms e rna es or ep1sco-

pal primacy are based on his concern to preserve the unity 

and harmony of the congregational life. His polemic is 

not with those who would deny his episcopal power, it is 

with those who would deny the full humanity of Christ, 

182 thereby fragmenting him and his body, the Church. The 

Bishop's priority is not organizational, relating to auth-

ority or structural primacy, it is representational. He 

functions as the embodiment of the corporate koinonia, 183 

and, insofar as the koinonia is the body of Christ, the 

Bishop represents the Christ. 184 The integrity of the 

Bishop is based on the extent to which he reflects or im-

itates the fullness of the Christ--but that is the criterion 

for the integrity of a koinonia as we11. 185 Although the 

episcopal office may have presumed certain monarchical def-

initions, the bishop's primary relationship with the con-

gregation was that of participating in the fullness of the 

life of the koininia. "Care for unity ., suffer all 

men in love ., speak to others on the basis of a divine 

unity." "Labor with one anoth~r, struggle together, run 
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together, suffer together, rest together, rise up together 

as God's stewards and assessors, and servants." 186 The ern-

phasis is on a self~reflection of relationships within the 

life of the koinonia. The relationships are described in 

the pastoral language of sustaining, guiding, and recon-

ciling. The central concern is that the life and ministry 

of the koinonia be an authentic representation of Christ 

himself. 

The Role of the Prophet in the Koinonia. As it was for the 

specific office of the Bishop, so it was also for other of-

fices, with the exception of the itinerant teacher or pro-

phet. Individual personalities of the early second century 

were not clearly identified into separate roles and of

fices,187 yet each office was derived from the koinonia. 

Persons were selected from among its members to a specific 

ministry representing its members. Furthermore, that minis-

try was never separated from the life of the koinonia. Al

though a congregational feacher might have specific cate-

chetical responsibilities, he must also participate fully 

in the total life of the congregation, sharing its labors, 

d ' . t h d h .. ' . '· t b f '· t lB 8 A d . en urJ.ng J. s ar s lpS, enJoy·J.ng J. s ene J. s. J.S.,.... 

tinction must be made, however,· in the case of the itinera.nt 

teacher or prophet. He alone claimed his office and privi-

lege from outside the koinonia. Although he was the inheri-

tor of the role of the New Testament kerygrna~bearer, the 

charismatic prophet, 189 his role in th~ early second-century 
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congregation became increasingly problematic. The koino-

nia honored his words and accorded him hospitality and sacra

mental fellowship, but only for a brief visit. He was wel-

come to enter the full life of congregational practices, 

but if he refused to participate equally in the fellow

ship, he was advised to move elsewhere. 190 The koinonia 

could not tolerate someone who did not acknowledge the com

monly held mandates regarding interpersonal relat.t.on .... 

h
. 191 

S lpS. 

It is appropriate at this point to consider the role 

of the Holy Spirit in the thought of the early second-cen-

tury Church. The activity of the Holy Spirit had been de-

fined entirely as that of inspiration of the prophet or teach

er, revealer of the revelations of God. 192 His work was per~ 

ceived only in terms of individual inspiration or revelation. 

Hence, the Holy Spirit became associated with the work of the 

prophet. Through the prophets, the Spirit edified and ex-

horted the Church. Other charismatic offices may have shared 

this role, but in no case was the work of the Holy Spirit 

discernable as arising from within the koinonia--the witness 

was addressed to the congregation by the charismatic itiner

ant.193 It testified to the presence of the resurrected 

Christ in his Church, but the Church was the recipient of 

the revelation of the Holy Spirit, not the arena within 

which or the agent through which the Spirit operated. Con-

sequently, as the prophet's role became more difficult when 

the koinonia began to define its life pastorally in terms of 
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congregational relationships, so also the understanding of 

the Holy Spirit would not penetrate deeply into the con-

t • D • 194 grega 1on s exper1ence. The vocabulary of the Holy 

Spirit would be clich~d, and a moritorium would be spread 

over any reflection on the meaning of the third person of 

the Trinity until the koinonia itself expressed its inner 

life in pneumatological language. But for the era under 

study, the Holy Spirit was associated with ministries out-

side the koinonia; and the koinonia itself was singularly 

defined in Christological images. 195 No one forgot the 

H 1 S . 't d' t d h' t . . . . . 196 o y p1r1 or 1scoun e 1s r1n1tar1an pos1t1on, yet 

the inability to discern his work in the life of the koi-

nonia left a conspicuous silence regarding second-century 

pneumatology. Since the remains of the early second cen-

tury exhibit the self-reflection of the koinonia, the Holy 

197 Spirit remained unfocused in the background. 

The Role of the Martyr in the Koinonia. It has been sugges-

ted that the role of the prophet was subsequently assumed 

198 by the martyr/confessor; he too was chosen by God, the 

recipient of a special spiritual relationship with God, and 

in a position of veneration in the congregations. Yet 

the martyr/confessor arose from within the life of the koi-

nonia. The congregation ministered to him throughout his 

ordeal--he was regarded as an integral part of its wit-

199 ness. The very name "martyr" suggests that he witnessed 

on behalf of the corporate body. He personified all 
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Christians of the koinonia. His was a representational 

role no less than the bishop'~ representing not only the 

congregation but, most importantly, Christ himself, reliv

ing in his suffering and death the very presence of Christ. 

The rigorist confessor might present problems to the 

Church regarding the acceptance of those who had denied 

their faith under torture or threat of death, 200 but that 

would be in the third century when prominent confessors 

assumed the role of theologians to the Church. For the 

second century, the martyr/confessor was the truly cor

porate personality, more representative than any other role 

or office for the life of the whole koinonia. 201 And it 

was the introspection on the life of the martyr/confessor 

within the fellowship of the Church that added the most pro

found meaning to the faith of the second century. 

The Scope of This Study. The theological expression of 

the early second century cannot be identified except as a 

reflection of the concerns of the koinonia. Furthermore, 

the resources for a precise understanding of ecclesiastical 

·structures are not available except as reflections of con-

. cerns for congregational wholeness and unity. Therefore, 

the dynamic of relationships within the koinonia will be as

serted as the key to both early second-century theology 

and ecclesiology. The intimate life of the isolated Chris

tian congregation will be the focus from which the images 

of the emerging Church's theology appear. The reflections 
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of the congregation on the common struggles for faithful 

and authentic representation of Christqs salvation will 

be seen as the matrix from which its ecclesiastical struc

tures would take shape. 

This perspective on the second century is admit

tedly limited, and no pretense is made that it is defini

tive. The theology and ecclesiology of the emerging Church 

can also be defined in terms of relationships between it

self and external factors. It is indeed critical to appre

ciate the role of the primitive Christ-kerygma in calling 

the koinonia together in the first place. It is also cri

tical to identify the Jewish and Hellenistic aritecedents of 

its formation, as well as cultural variations within which 

the early koinonia operated. But these dimensions, when 

taken by themselves or considered primary factors, cannot 

deal with the sources of early second-century Christian lit

erature without an understanding of the inner life of fel

lowship--koinonia--which related to them. Even if the early 

Church could be considered solely as the product of externa~ 

factors, the issue of the process by which it selected its 

unique confessional and behavioral identity is still para

mount. 

For purposes of demonstrating this inner dynamic of 

the koinonia, this study will concentrate on li.terature 

which is subsequent to the New Testament kerygmatic writings, 

yet prior to the apologetics addressed to a broad audience. 

Falling roughly within the first half of the second century, 
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the literature under consideration will include the later 

New Testament writings (II Peter, James, Jude), the Apos

tolic fathers (Clement, Pseudo-Clement, Ignatius, Barna

bas, the Didache, Hermas, Polycarp, the Epistle to Diogne= 

tus, Papias), primitive apocalyptics (4th Esdras, the As

cension of Isaiah), martyrologies (Polycarp, Ignatius, 

Vienne and Lyonne, Scillitan), the Odes of Solomon, and 

early heretical writings (Valentinus and other early gnos

tics, proto-Montanists, and Judea-Christian sectarians). 

The writings of the Apologists, especially Justin, will 

also be helpful as statements about early Christian con

gregational life. Research studies concerning these 

sources as expressions of congregational life are summarized 

within the texto 

This study will not only operate within the con

fines of this particular era (100-150) and perspective 

(inner-congregational reflections), it will as well be con

fined to certain expressions of that congregational life. 

Studies which have concentrated on the early Christian com

munity as a cultus, for instance, have addressed issued of 

symbolic rites and rituals of worship, the liturgical struc

ture of the koinonia. While the worship experience of bap

tism was certainly at the heart of the koinonia, it will 

be regarded as the expression of the congregation'· s sel:t;

reflection, rather than as a specific, formal, normative 

rite which provides identity to the cultus. There is little 

evidence for cultic formulae of worship, while the sources 



63 

abound in a wealth of information about the life of the 

koinonia which was undoubtedly expressed in its worship. 

Similarly, relationships of the community have often been 

described in terms of its ethical norms, rigorism, and Ju

daic legalism. While there is a substantial indication of 

formal systems of Christian behavior, the concern here 

studied will not be the ethical system itself, but rather 

the dynamics of the koinonia which gave rise to its for-· 

malized behavioral expressions. 

Subsequent chapters will regard the koinonia of 

early second-century Christians as a fundamental quest for 

Christian identity (Chapter II)--as a quest which sought 

corporate as well as individual identity most profoundly 

in the person of Christ. Christ was evoked as the corpor

ate identity of the koinonia by a constant appeal to remem

ber and to imitate him. In its remembrance of Christ, the 

koinonia attained an historic identity (Chapter III), a 

oneness with the people of God in the Old Testament or a 

challenge to be God's people as his chosen community of 

the end time. The appeal to imitate Christ would take two 

distinct forms. It would seek a certain sense of whole

ness, a shape and image that would approximate the whole

ness of Christ himself, and it would also claim a radical 

uniqueness, a new way of life, based on the teachings and 

example of Christ (Chapter IV). In this perspective of 

the community's reflections on the history, wholeness, and 

new life of the koinonia in Christ, implications may be 
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drawn concerning Christian variations in the life of the 

second-century Church and the stage upon which the first 

attempts at a defined orthodoxy are made. 
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CHAPTER II 

KOINONIA AS IDENTITY IN CHRIST 

Introduction 

In the previous chapter, it has been asserted 

that the early Christian writings after the New Testa-

ment and before the Apologists and Irenaeus can help-

fully be understood by examining the self-reflection of 

the communities in their koinonia" The expressions of 

that period indicate widespread communication between 

scattered congregations into which the primitive apo-

stolic kerygma had called believers to a common life. 

The issues facing these primitive outposts of the faith 

were regarded as similar even in diverse cultural set-

tings. The lack of defined theological heritage or au-

thoritary canon, the dangers of syncretism and cultural 

alienation, the gradual separation from Jewish antece-

1 dents, and the struggle for effective structure--all 

of these issues would dictate a theology which was at 

the same time pastoral and self-reflective. It was 

distinctly pastoral in that it addressed the needs for 

encouragement, nurture, consolation, and congregational 

solidarity, the cultivation of the community as a vital, 

comprehensive and healthy organism" 
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It was also distinctly self-reflective in that, lacking 

precise models for a fellowship which was regarded by 

its members as startlingly new and precursory to the 

very kingdom of God, even commonplace in,cidents needed 

to become interpreted in terms of categories implicit 

in the common faith. 2 

Early second-century theology could thus be de-

scribed as a quest for the identity of the Christian. 

Individual Christians would find that identity only as 

they reflected on their relationships within the commu-

nity of the church. For the early Christian, a radical 

reorientation of all dimensions of life was involved-

religion became coextensive with life itself.
3 

This re-

sulted in part from an isolation imposed on early Chris-

tians by both Pagan and Jewish societies, but it was al-

so the result of radical implications of the kerygmatic 

Gospel itself. Hence, the identity of the Christian 

would be developed largely in the fellowship of the church, 

and this fellowship would be understood in Christological 

dimensions. 

Identity of Persons in Graeco-Roman Culture 

To a large extent, this early Christian quest for 

identity corresponded to a distinct ctisis of "failure 

of nerve" in pagan Graeco-Roman religions and philosophi-

. 1 4 1.ca systems. The ancient formulae of faith became sys-

tematized by a rational, functional, pragmatic criterion 
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for religious truth. Persons did not worship the an

cient Gods, to a large extent they used them to respond 

to situational needs. 5 Cultural pluralism offered a 

full range of religious options, but none of them claimed 

the total allegiance of its adherent. Hence, there was 

no possibility of anything which can today be called con

version. The ancient religious myths may have illumina

ted the role of an individual in the cosmic drama, but 

the response expected was merely fatalistic acceptance 

of the cosmic powers themselves, not a greater self-con

scious participation in the drama. Popular religion be

came "divorced from means through which it could be real

ized in an effective sense, incapable of being a dynamic, 

living force, and of providing a form for society as a 

whole". 6 The ancient gods were not dead, they had simply 

lost contact with the human situation. 

The only unifying religious identity of the Graeco~ 

Roman society was the embodiment of that society itself 

in the genius of the emperor. The authority and power 

of the emperor alone pervaded the popular mind of the Em

pire. But this cultic worship was not a form of absolu

tism and exclusivism; it was rather a deification of 

fluctuation and pluralism. Nothing might be considered 

religiously absolute except the spirit of catholicity 

itself embodied in the emperor, a catholicity which tol

erated virtually anything except religious absolutism. 

The only identity possible for the believer was that of 
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the cosmopolitan sophisticate, the philosopher-trained 

man of letters whose social position allowed him to re-

gard himself as the inheritor of the heritage and wis-

dom of the ancients. For the vast mass of society, re-

ligion became progressively more inner, subjective, and 

redeemer-oriented. 7 There was little sense of human 

value, individual worth, or personal spirituality; at 

best, merely the hope that after death these might be 

allowed. 

Even those few who pursued the faith of the philo-

sopher found themselves with many of the same conclu-

sions. By the year A.D. 100 the scope of the intellect 

had narrowed so that it was no longer a source of indi-

vidual enlightenment; it was instead almost entirely 

ethical, a quest for ethical ideals that might lend a 

focus or purpose to life. 8 But the conclusions of this 

quest were often pessimism, discouragement, and inner 

confusion, while the identity of the philosopher became 

ht f 'h b . 9 t a o a rogu1s , ur ane cyn1c. Whatever former role 

philosophy had played in the spiritual struggle for more 

exalted levels of human understanding, the faith in the 

intellect was nearly gone, "the salt of the earth had 

lost its savour". 10 The central question of persons 

could no longer be answered by rational methods: 11 What 

can we do ... in a night with which we cannot cope?".
11 

The disheartening quest for a meaningful philosophy 

which Justin Martyr experienced before his conversion 
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was repeated throughout in the experience of the cul

tured elite. 12 

It wasv howeverv with the "small man" in antiq-

uity that the spiritual malaise was most conspicuous. 

Deprived of distinct cultural roots in an increasingly 

pluralistic society, the lower classes were virtual 

strangers to the world they inhabited. They were op-

pressed by a sense of powerlessness, not just a power

lessness in economic and political self-determination, 

but a sober and serious-minded fatalism in which the 

individual was unable to identify meaning or identity. 

"The small man in antiquity suffered from a marked 

feeling of inferiority and from a pathetic desire for 

self-assertion, of which the epitaphs supply abundant 

illustration." 13 

Recent studies in the cultural situation of early 

Christianity have defined pagan religious attitudes 

with contrasting language. E. R. Dodds (1965) 14 speaks 

of an "age of anxiety" in which the individual was left 

bankrupt of his religious and philosophical heritage, 

resulting in a psychologically defined condition of 

loneliness, namelessness, and ennui. Life was frag-

mented, with little orientation provided by which a per-

son might define or value his religious experience as 

integral to daily existence. Peter Brown, on the other 

hand,
15

complementedDodds's understanding, saying that 

we cannot attribute to Roman society modern problems 
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of loneliness, urbanization, and deculturation. "If 

anything, claustrophobia and the tensionofliving in 

a face-to-face society, not loneliness and rootlessness, 

are the Leitmotifs of the typically late antique forms 

of being unhappy.~ 16 Instead of psychological defini-

tions, Brown describes the process by which, in the 

second and third centuries, a new concept of the locus 

of divine power and presence became popular among the 

masses. By becoming a "friend of God", the holy per-

son brought God's power to persons in the midst of 

their struggles. Access to God's power raised a per-

son above the identity which he shared with the name-

17 less masses. Christianity was one of several alterna-

tives which responded to this fundamental conceptual 

reorientation. 

Whatever the popular cultural condition may have 

been, described psychologically, conceptually, or so

ciologically,18-there was an individual discontent with 

traditional religious formulae. They were unable to 

give distinct and unique meanings to a person's life 

and they failed to create a sense of corporate identity 

within the pluralistic society. Whether claustrophobic, 

alienated and lonely, or disenfranchised, the man of the 

of the masses found himself unable to characterize his 

life as sacred, self-controlled, or valued. Further-

more, he regarded his relationships with others in the 

. b bl . •t 19 
soc~ety as, at est, a pro emat~c necess~ y. 
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The distance between the master and the masses, 

the patron of sophisticated culture and the dependent, 

constituted two separate worlds. The poor of both 

rural areas and towns were suspicious, defensive, and 

a "pitiful organism". 20 Although the upper classes oc-

casionally noticed the condition of the masses, they 

were paralyzed in any efforts to change social struc-

tures or respond to human suffering. Instead, the 

dominant attitude was conservative if not fatalistic. 

To change the situation was regarded by peasant and 

urban poor, as well as the powerful and rich, as a 

21· threat. · For the poor, change was a threat which 

promised only reprisals and greater social division. 

For the rich, it jeopardized the future of their pre-

ferred position. Both rich and poor, rural and urban, 

educated and illiterate, were bound together i.n terror 

of innovation, social integration, or a sense of com-

munity initiative. The pleasures of life were not de-

rived from life itself, daily events, or social rela-

tionships. Instead, pleasure {as well as religion) 

was derived from life's distractions, the sumptuous 

banquet of the rich or the gladiatorial show of the 

poor. 22 The real world, the daily commerce and indus-

try, the events and relationships that give value or 

purpose to the person's life, was held in polite con-

23 tempt by the upper classes and in suspicious fear by 

the lower. 
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Ident-ity of Persons in Jewish Culture 

For the Jew, a person's identity within the histor-

ic family of the people of God embraced all dimensions 

of life. He was, above all, a member of the Jewish ghet-

to. And by virtue of this identity, he was given poli-

t . 1 1. 't' 24 . 't 25 . 1 1ca eg1 1macy, econom1c secur1 y, soc1a corpo-

rateness, and individual self-worth. His was the only 

separatist society permitted by the Romans--a separation 

the Jew would constantly impose upon himself. A Jew paid 

a special tax which allowed him to live as a Jew. The 

political problems that emerged for the Jew after A.D. 

70 were not the results of Jewish integration with the 

Gentile community, or from Jewish refusal to worship the 

genius of the Emperor; they resulted from Jewish prose-

l.Jtism in which pagans were urged to adopt a Jewish life 

f t . d 1 . . 26 o separa 10n an exc us.1v1sm. The more intense those 

political problems became,.however, the more rigorously 

the Jew would withdraw into his separatistic cultural 

identity. 

Long before the destruction of Jerusalem--A.D. 69-

70--Hellenizing elements within Judaism had translated 

its sacred writings into Greek and attempted to define 

the faith in Hellenistic philisophical categories; but 

these excursions into the Gentile world would be inher-

ited by Christianity, not Judaism, for the destruction 

of the temple "resulted in a violent upheaval in the 
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27 inner life of the Jewish people". The four-hundred-

year-old process of Greek adaptation came to a close 8 

the image of Jerusalem and its temple were replaced by 

the Torah as the central authority of religious life, 

and the Sadducean power which had been held by the San~ 

hedrin was succeeded by the Pharisees and rabbis gath-

d t 
. 28 ere a Jarnn1a. Although their interpretive methods 

would remain largely Greek, 29 succeeding generations of 

Jews would seek to purge the faithful remnant of its 

faithless compromise of the Torah. The Torah became the 

focus of all studies regarding civil law, social struc-

tures, religious statutes--even the topography of the 

much-awaited rebuilt temple and the daily schedule of 

the priest's duties there. Yet this religious zeal 

was less theological than political. There was little 

sense of theological uniformity or confessional unity. 

Judaism was above all a cultural identity bestowed upon 

the chosen people by God's act of giving and preserving 

h . h 30 t e Tora . 

As Jewish solidarity was increasingly centered on 

a devotion to the Torah, the diaspora Jew became more 

isolated from the pagan community in which he lived. 

The isolation caused suspicions leading to persecution--

the persecution increased Jewish sentiments of divine 

self-identity--this identity became in .turn increasingly 

resolute. in its alienation from pagan society. Hence, 

the Jewish communities fueled ever more explosive fires 
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in their zeal for the Law. 

Quand les polemistes paiens assimilent le mono~ 

theisme juif a l'atheisme, le grief n'a qu'une portee 

assez theorique. Ce qu'on incrimine en effet, ce 

n'est pas tant la croyance, si etrange qu'elle pa-

raisse, c'est le comportement qu'elle determine, c'est 

la Loi et sa vertu isolante. Enserrant la vie quoti-

dienne des Juifs dans le reseau des observances, la 

Loi les place en marge de la societe, hors de la 

regle commune, comme un groupement solidaire dans tous 

ses membres disperses, totalement irreductable, exclu-

'f . d h . 31 
s~ , ennem~ u genre uma~n. 

During the continuing struggles for Jewish autonomy, 

the ideal of martyrdom portrayed in IV Maccabees further 

reinforced the zealous millenialism. The great day of 

the Lord, the Sabbath fulfillment of the kingdom of God, 

would be introduced by righteous adherence to the Torah 

and the sacrificial blood of the faithful. Conflicts in 

Syria in A.D. 95-96 under Domitian, A.D. 115-17 in Egypt, 

Cypria, and Cyrene under Trojan, and virtually continu-

ous unrest in both Alexandria and Jerusalem culminated 

in the great revolt of A.D. 132-35 by Bar Kochba. Hailed 

as the trueMessiah, Bar Kochba led a desperate revolt 

against Romans, Christians, and fellow Jews who remained 

passive to him. The war was provoked by Hadrian's edicts 

forbidding circumcision and ordering the rebuildi!lg of 
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Jerusalem as a pagan city--the final indignity to the 

already isolated and explosively angry Jew. 

The revolt was brutally crushed by Hadrian. In 

spite of sporadic guerilla reprisals 8 Rome exacted a 

devastating toll. Thousands of Jews were martyred. 

Yet the most disastrous defeat would be the sanctions 

imposed against Jewish identity. Jews would be for~ 

bidden access to Jerusalem until the fourth century; 

Sabbath observations were forbidden, together with 

rites of circumcision and purification. The early 

Christian community had every reason to believe that 

d . f d . . . . 32 Ju a1sm ace 1mm1nent exterm1nat1on. What remained 

of Judaism retreated from any public contact with ei-

ther Christian or pagan. The Torah would be preserved 

and the Mishnah developed as the basis of a closed ghet-

to-community. "Jews became complete strangers in the 

Gentile world", 33· seldom addressing that world in Jew-

ish garb. 

The crushing of the Bar Kochba revolt did not 

simply mean the death of Jewish nationalism and politi-

cal autonomy; it destroyed further Jewish intercourse 

with Christians and Gentiles. Jewish Hellenistic philo-

sophy would be disallowed; Philo and his school would 

become inherited by the Christians, not the Jew. Sim-

ilarly, the Christian would inherit the Septuagint, 

while the Jew would revert to using the original Hebrew 

text of the Old Testament. 
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Jews ceased from any proselytizing, and even recently 

converted Gentiles were spurned from the synagogues. 

Any public display of faith was discouraged by the 

Jews themselves, so that the ideal of the witness-bear

ing martyr of IVMa~abees was no longer allowed. Each 

of these elements--the use of Gentile language and 

thought forms, the public testimony of the faithful com

munity, the witness of the martyr, and the concern for 

the Law as a public witness rather than a private ideal 

of devotion--had become essential elements of the life 

of a Christian community. Yet the reasons for the 

Christian adoption of these elements were practical ra

ther than theological, having more to do with the life 

of the community as it perce..i-ved its image in the world 

than with the confession of the faith of the community. 

For example, the martyr's model of self-denial and self

abnegation was not prescribed as integral to the estab

lishment of God's kingdom on earth, as was the case for 

the Jewish martyr. Instead, the martyr bore witness to 

the Christ whose suffering and death ushered God's king

dom to earth. God's kingdom would certainly come with

out the martyr's sacrifice, yet by his death the martyr 

could reassert Christ's sacrifice as an example to the 

community of its life together and as a witness to the 

world of the salvation which comes in Christ~s death 

and resurrection. 
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The Radical Identity of the Christian Individual 

The Gra~o-Roman concern for a pluralistic so-

ciety united in the gen-ius of the Emperor, intolerant of 

intolerance itself, of separatism, exclusivism, and in-

novation, coupled with the religious yearnings of the mass 

of threatened and despised lower classes, would contrib-

ute to the early Christian's "crisis of identity". He 

could not reconcile his common faith and life with the 

current expectations of society regarding religious mat-

ters. His was not only viewed as a new religion, but as 

an innovative destroyer of previously-accepted definitions 

of religion. At the same time, the disengagement of the 

church from the synagogue heightened the Christian's 

crisis of identity. Many of the very elements of Juda-

ism which were most important to Christian community-

'd 't b . d' d d b h d . 34 1 ent1 y were e1ng 1scar e y t e parent Ju a1sm. 

Although Christians viewed themselves as the true heirs 

of the message of Moses to the prophets, an historic 

identity which was essential to their message, they none-

theless needed to distinguish themselves from Judaism's 

return to its Semitic roots. Problems of innovation and 

historic continuity would not be easily resolved. The 

Christians were regarded both as separatists by the pa-

gans and syncretists by the Jews, and this alternative 

too would create continuing anxiety among the Christians 

themselves. In their. self-reflection, they· were not 
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only aware of the need for a sense of shared identity 

in their common faith and life, they were also aware 

of problems which both Gentile and Jewish models of re-

ligious identity presented. 

"Identity" is a self-awareness that a "positive 

picture of a group is.constructed on the basis of an ade-

quate consensus and is balanced with the picture of 

other groups which has been arrived at". 35 This con-

sensus includes socio-cultural factors of values, norms, 

and traditions which are shared by the group and are ex-

d b 11 f th I • 1 • • 3 6 presse y a o e group s soc1a 1nterconnect1ons. 

Early Christianity was unique in the extent of the so-

cial interconnections and implications expected of those 

who identified themselves as Christian. Identity can 

also be regarded as an individual's reflection on his 

participation in a certain ethos of a group or society. 

"Concern for ethos orients us to communities and institu-

tions and sees individuals in relation to them. Ethos is 

a Gestalt term, gathering up into itself the practices 

and habits, assumptions, problems, values and hopes of 

37 a community's style." To understand identity in this 

sense is to strive to be as holistic as possible, but 

not so broad as to include the culture itself. For the 

identity of early Christians was that derived from their 

corrunon ethos, as well as their interactions with the cul-

ture, interactions which might be a complement to the cul

ture as well as a reaction to it. 38 In fact, given the 
0 
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tensions which existed between Christians and the larger 

society, the explicit comments made by early church lead-

ers about non-Christians are remarkably free from reac= 

t . d . 39 1ve con emnat1on. Even in the cases of the Jewish 

cultural environments, such as Palestine or Alexandria, 

the reactive element of Christian identity is difficult 

to distinguish. The ethos of the loving self-sacrifice 

was more persuasive in forming the identity of Christians 

than was their reaction to a hostile and suppressive cul-

ture. So although the early Christian search for iden

tity was shared in part by the Jewish and Gentile world 

and even imposed by those cultures by repression and ali-

enation, it was even more implicit within the radical 

40 statements of the primitive kerygma. 

This need for identity is best described by Chris-

tians as they reflect on their condition prior to conver-

sion or on the state of those outside their fellow~hip. 

In the so-called Second Letter of Clement, the state of 

the unconverted is graphically described: 

We were maimed in our understanding, worshiping 

stone, and wood, and gold, and silver, and copper, the 

works of men, and our life was nothing else than death. 

We were covered with darkness, and our eyes were full 

of mists; but we have received our sight, and by his 

will we have cast off the cloud which covered us 

For he called us when we were not, and it was his will 
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that of our nothing we should come to being. 41 

It is important to note that this is not only de-

scriptive of the salvation which came in Christp but of 

a metamorphosis that occurred in the way a Christian re-

fleeted on his old and new self. The process of salva-

tionp with its component elements of divine grace and 

human assent and participationp is not of concern here. 

Instead, the Homily addresses the transfiguration of man 

which is effected by the salvation which is in Christ. 

Nor is Clement describing a process of sanctification by 

which a Christian proceeds to grow in faith or holiness. 

The stark contrasts of death and lifep darkness and light, 

non-being and existence, emptiness and fullness, illus-

trate the radical new definition the Christian had of 

himself. 
42 

His identity in Christ led him to view the wisdom 

of both Jew and Gentile as "tombstones and sepulchres of 

the dead, on whom only the names of men are written",
43 

corpses with epitaphs affixed. The Christian abandoned 

the utter "emptiness of the masses", 
44 

the 1JCncno-rn1 

which is under the domination of the "Black One". 45 The 

beliefs and customs which deceived the masses were thrown 

aside, cleared away so that one might "become as a new 

f h b . . " 46 person rom t e eg1nn1ng . Though often expressed as 

the "third race'', a concept to which reference will later 

be brought, Christians saw non-Christian life as virtual 

non-existence rather than alternative existence. Such an 
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understanding of the human condition and identity by 

Christians is remarkably like that of Stoics such as 

Marcus Aurelius who, although he perceived the true 

existence in philosophy, continually bemoaned man's 

plight: 

Of man's life, his time is a point, his exis-

tence a flux, his se~sation clouded, his body's en-

tire composition corruptible, his vital spirit an 

eddy of breath, his fortune hard to predict, his 

fame uncertain. Briefly, all the things of the body, 

a river; all the things of the spirit, dream and de-

. . 47 
lJ.rJ.um. 

The non-being of those who do not know Christ 

is most fully explored by works which are often con-

'd d . . 48 s1 ere Gnost1c or Proto-Gnostlc. The primordial 

nature of man is cosmologically developed. Man ex-

ists in the mind of the Father, but he is called in-

to existence only by becoming Christian: 

If he wishes, whomsoever He wishes He makes 

manifest, giv~ng form to him A..Tld He is 

want to give name to him and causes this: that 

they become. They who have not yet become are 

49 a-Gnostic of Him who produced them. 

Until a person has been_ granted full existence, he lives 

in the illusion that he exists, a dreamlike state of 

~~ f..Jf,~,:·.J 
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mistaken reality. "For he who has no root also has no 

fruit, but thinking of himself 0 I have come to be' he 

will perish of himself." 50 "There were many delusions 

by whi.ch they were bewitched, and inane follies, as 

if they had been put to sleep and been found by trou

bling dreams." 51 Although the non-Christian may catch 

glimpses of his non-existence, the extent of his identi-

ty can only be appreciated by those who know the contrast 

of non-life with life. 52 We do not become human until we 

see our true humanity reflected in the face of Christ; 

and it is only in the light of that reflection that a 

man may know his former formlessness. As the hymnist in 

the Odes of Solomon describes the radical alternative, 

Behold, the Lord is our mirror: 

Open your eyes and see them in him [in Christ] 

. 53 
And learn the manner of your own face. 

In retrospect, the newly-converted Christian viewed his 

former identity as "a being characterized by an animate 

ld ll 54 mo . 

It has been correctly observed by Menard that 

early Gnosticism is characterized by an intense quest 

55 for self-knowledge. There is certainly a metaphysical 

knowledge of God which is attained by introversion; and 

from this gnosis, man sees his true condition. "L'§.me 

d , , h , 11 56 o1t retrouver son «mo1» aut ent1que. The knowledge 

of faith is a "re-connaissance", a certain 
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"palingenesie". 57 It will be demonstrated in Chapter 

IV that the early Gnostic sense of knowledge of self 

became an individual and private matter, whereas the 

more catholic expressions of the human condition would 

be shared in the fellowship of the faithful._ Yet both 

early Gnostic and more catholic writers were motivated 

by the same quest to define non-Christian and Christian 

life in glaring polarities of non-existence and exis-

tence, death and life; and in these polarities the ra-

dical transformation of human identity was portrayed. 

The non-Christian is a non-person. Although pagan and 

Jewish reflection realized va,gue impressions of this, 

only the Christian understood its desperate truth. 

It is important to note in this regard that this 

reflection on radical Christian identity is not here 

dealing with a theological statement of original sin, 

although it certainly anticipates that later develop-

ment. Nor is it presenting a consistent Christian an-

thropology. As N. P. Williams has indicated in his un

rivaled study, Idea of the Fall and Original Sin, 58 
there is 

little Sub-Apostolic reference to original sin and no 

development of a consistent Christian anthropology. 

The alternative Jewish perspectives of the Adamic fall 

and original sin compared with t.he "evil imagination" 

both find expression in the literature here considered, 

59 
yet neither is theologically developed. This will be 

explored in Chapter IV, particularly as it relates to 
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the problems the early Christian community faced in 

dealing with rigorism. At this point, however, it is 

sufficient to observe that the fundamental transforma~ 

tion of human identity which marked the Christian's 

view of himself was not theological. It was instead 

morphological, illustrated by Christ's transfiguration 

and resurrection. 60 The concentration is not on the 

nature of man, but on the dramatic contrast between 

non~man and man. Human identity is not defined apart 

from Christ--apart from Christ, there is no identity 

about which to speculate. 

A host of common expressions and concerns are 

based on this fundamental distinction of identity. 

These concerns of the early church are often regarded 

th lt f d . . . fl 61 d . d d as e resu o Ju a1z1ng 1n uences, an 1n ee 

they are expressed in Jewish thought forms; yet they 

do not arise from a concern for legalism, but from a 

concern for identity. They were not unlike the con-

cern which led to Jewish separatism; yet the unique 

Christian identity resulted from a transformation which 

occurred in a person's life rather than a distinction 

between himself and other races or peoples. This trans-

formation, whether due to divine election or individual 

choice, 62 so altered a Christian's self-regard that he 

could no longer identify with the non-Christian mass. 

He was a sojourner, 63 an alien in a foreign land,
64 

of 

different substance65 from the rest of humanity. The 
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Jew was unique because his people preserved the Torah; 

the Christian was unique because he had been trans-

formed to become a person. Hence, the terms used to 

define Christian identity, although similar to those 

of the Jew in their concern for uniqueness and separa-

tism, would gradually become increasingly divergent as 

the Jew became identified with the Torah and the Chris-

tian with the "new life". 

Expressions of·Radical Christian Identity. A number 

of common expressions in the literature of this period 

are based on this understanding of Christian identity. 

Generally speaking, any phrase which suggests a radical 

alteration (if it be by grace) or alternative (if it be 

by choice) is based on Chricti~n identity in distinc-

tion from non-Christian non-identity. Certainly cen-

tral to this is the use of the word 1JET:1vota and its 

correlative fl£Tavo£w. Though they occasionally refer 

t 1 t d t f . 66 th o mora repen ance an regre or s1ns, e over-

whelming majority of citations refer to a change of 

life, the beginning of a new life. The death of Christ 

brought salvation and "the grace of repentance to all 

67 the world". Repentance is here contrasted to death, 

using the examples of Noah and Jonah, for the Lord does 

"not desire the death of the sinner so much as his re-

68 pentance". In Hermas, the shepherd is the a.ngel of 

repentance, sent to give understanding, "so that I might 

know what I must do to live". 69 
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By repentence, we are led from the slavery to death 

70 into the eternal temple. Even the unconverted live 

in the "hope of repentance", for with repentance comes 

the purity and moderation of Jesus Christ. 71 When 

Polycarp was commanded to repent of his faith and swear 

by the genius of Caesar, he responded that "repentance 

from the more exalted to the worse is impossible 

for us Christians". 72 Once a person has become human, 

h t h . f d't' 73 e canno revert to 1s ormer con 1 10n. The great-

est danger to Christian identity was regarded as ~1~u-

x1a--double-mindedness. It could be the result of sin 

74 or doubt, but was usually associated with the need for 

repentance, 75 and resulted from not being fully alive 

( -" . .. J .. ... ,.., -!. e .. > 76 h 
ul~UXOl €l01V OUT€ yap swOlV OUT€ T€ VnKaOlV • T OSe 

who succumb to double-mindedness deny their own life. 77 

It is associated with an "inner disunity of the heart", 78 

a condition in which the life-principle has disintegrated. 

The radical alternative of Christian identity and 

non-Christian non-identity also informs the understanding 

of the early Christian theology of the 11 two ways". This 

common catechetical material will be considered in later 

chapters, since it was a resource for the ethics of 

Christian relationships within the community. For pres-

ent purposes, however, it too must be identified as an 

expression of the radical alternatives the Christian 

knew. 79 There was no via media, or even the hint of the 
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slightest deviation. The alternative of life, light, 

identity, fullness, birth, humanness, etc. 1 cannot be 

compromised by contrasting behavior. And the two ways, 

where they are described 1 are introduced with stark 

contrasts of life and death. "There are two ways, one 

of Life and one of Death, and there is a great differ

ence between the two ways." 80 "There are two ways of 

teaching and power, one of Light and one of Darkness. 

And there is a great difference between the two ways." 81 

In Herm~s, the alternative is between the angel of righ-

. 82 
teousness and the a.ngel of wickedness. "For they re-

late to the righteous and the unrighteous . That 

which is righteous has a straight path, but the unrigh-

83 teous one has a crooked", and a person cannot be di-

rected by both. Either he goes the path of death and 

darkness or that of life and light. This distinction of 

two totally exclusive ways is variously expressed and 

forms the basis of early Christian ethics and/or legal-

ism. Even though the theology of the two ways is derived 

from Jewish legalism antecedents, it is employed to demon-

strate the radical distinction between Christian identity 

and non-Christian non-identity. 

Christological Dimensions of Radical Christian Identity 

For the early Christian, the quest for identity was 

resolved in Christ. A believer became a person, human, 

alive, and full of light and knowledge, when he became 
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Christ-like. The identity of Christ became the identity 

of Christians. Man is regarded as redeemed as a new 

creation in Christ; he is transformed from non=exis= 

tence to t0e very image and likeness of Ch~ist. The 

name of Christ became his name, the sign of Christ 

(the cross) became his sign, the very life of Christ 

became his life. He regarded his identity as defined 
J 

only cv XP 1 crT6}, ·which meant he possessed "the presence 
l . 

of a new constituent element in personality". 84 This 

identity the believer found in Christ was more than 

simply a matter of regarding Christ as a model for be-

havior or an object lesson in divine purpose, to be 

studied, loved, and followed. In his comprehensive 

study of the atonement, Moberly has captured the. depth 

of the believer's identity in Christ. 

It is not by becoming lik.:: him that men will ap-

roach towards incorporation with him; but by the 

result of incorporation with him, received 

as a gift, and in faith adored, and used, that 

they will become like him. It is by the imparted 

gift, itself more than natural, of literal member-

ship in him; by the indwelling presence, the grad-

ually disciplining and dominating influence, of 

his Spirit--which is his very self within, and as 

the inmost breath of our most secret being; that 

the puwer of his ~toning life and death, which is 



the power of divinely victorious holiness, can 

grow to be the very deepest reality of our-

selves .. It is only by incorporation to the 

reality of our identification with him that we 
-€ 

ever attain to that true sovef-gn freedom and 

insight and love which are the essential truth 

of personality, the consum~ion of the meaning 

85 of ourselves. 
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Resources for this sense of total identity are most 

profoundly Pauline. M. D. Hooker has described this 

Pauline transformation of human personality in Christ 

as an "interchange". 86 Christ and man exchange roles 

so that Christ became what we are in order that we might 

become what he is. Christ became "Adam", the original 

and true image of God; and the renewal of that "Adam" in 

us is effected in Christ. This interchange of persons 

takes place, as Hooker further understands Paul, within 

Christ himself. Incarnation and crucifixion are held to-

gether in a total work of God in Christ, 87 so that the 

cross is both Christ's work and simultaneously the in-

carnation of Christ in the believer. To be found in 

Christ is to have the righteousness of God instead of 

that of the Law; it is to possess the power of his res-

urrection and the communion of his sufferings. Ethics 

to Paul could be summarized, "be what you are",88 ful-

fill the life you now have in Christ. This Pauline 
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sense of interchange was that which informed the unique 

Christological concern of the early second century. 

Other corollary Pauline themes, though central to Paul's 

thought, are vaguely delineated in the early second cen-

tury. 

The historical Jesus of the Gospels is certainly 

represented, yet he is vague and indistinct in his re-

1 t . t th . . t 1 h . . 8 9 . f f a 1on o e sp1r1 ua C r1st. No 11 e o Jesus 

could be written based on early second century sources. 

At the same time, no systematic Christology could be 

written.
90 

Jesus is seldom described by historical 

events of his life (except crucifixion and resurrection) , 

and Christ is seldom regarded in theological abstractions. 

Jesus Christ is portrayed most vividly as indistinguish-

able from the approximation of him in the life of the 

believer. Hence, early second-century Christology is not 
) A ) 

n£p1 XPlOT6u, but n£p1 T@v £V XPlOTW avepwnwv. It is so
~ 

teriology, not as a process of salvation, but as a nature 

of the Savior-saved, the identity of those who are saved 

by Christ. Christ and the believers form one person; 

what happens to Christ happens to them, what defines 

Christ defines them, the savior and the saved form one 

. 1 . 1' 91 1nc us1ve persona 1ty. Reflection on Christ is often 

indistinguishable from self-reflection, and self-reflec-

tion invariably points the believer to Christ or his 

92 image in the world or the history of his people. 

The catechetical works of Barnabas and the Didache 
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present this salvation identity in terms which are 

more limitedly ethical. The image of Christ which is 

now our new life is the same as that which was given 

to Moses, except that Moses's covenant of tables of 

stone has been surpassed by the "covenant of Jesus the 

beloved", which is "sealed in our hearts in hope". 93 

The purpose of Christ's atonement is thus "to fulfill 

the promise made to the fathers, that he himself might 

show for himself the new people he has prepared on the 

earth". 94 Christ has thus "redeemed us from darkness" 95 

and "when we received the remission of sins, and put 

our hope on the Name, we became new, being created 
) ) 

again from the beginning (rraAlV £~ apxnr KL1s6~£V01); 

wherefore God truly dwells in us, in the habitation 
) 

(Ev LW KaL01Knlnplw} where we are For he who 
l l 

desires to be saved looks not at the man, but at him 

who dwells and speaks in him, and is amazed at him, for 

he has never either heard him speak such words with his 

mouth, nor has he himself ever desired to hear them."
96 

This holy name of Christ is made the "tabernacle in 

(KalacrKnvo'lv} our hearts". 97 The heart is here regar-

ded as the seat of physical, spiritual, and mental life, 

the most inclusive term for describing "the place in man 

at which God bears witness to himself".
98 

There are two elements to consider as the basis of 

the catechetical ethic. In the first place, Christ oc

cupies the life of the Christian, his salvation resides 
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within a person's whole identity. At the same time, 

the life of the Christian is being re-constituted. 

Since then he made us new by the remission of 

sins he made us another type (LUITOJ), that we 

should have the soul of children, as though he 

were creating us again. For it is concerning 

us [Christians] that the scripture says that 

he says to the Son, 'Let us make man after our 

image and likeness • . • Again I will show 

you how he has spoken to us. In the last days 

he made a second creation; and the Lord says 

'See, I make the last things as the first.• 99 

The transformation Barnabas describes is one which 

radically alters the basic core of human life: "I 

will take out from them the hearts of stone and I 

100 will put in hearts of flesh." The restructuring 

of mankind will take place at man's heart, so that 

a man's life will betray the pattern of his inner Christ. 

These two themes demonstrate the tension which marked 

Christian life. Christ's residence in the heart of the 

believer made of him a new person, redeemed and holy. 

Yet the Christian is also being remade in the type of 

Christ, a construction which is not yet completed. 

Hence, the ethical concern of Barnabas is that evil 

thoughts and behaviors should not destroy the building<~·be

fore the finishing touches are completed. This is 
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reinforced by Barnabas ' frequent references to hope: 

11 I am above all constrained to this, to love you above 

my own lifev because great faith and love dwell in you 

in the hope of his [Christ's] life.n 101 This 11 hope of 

life is the beginning and the end of our faith 11 
•
102 

The strong Jewish ethical legalism which characterizes 

Barnabas and the Didache is rooted in this tension be-

tween the realiz2d Christ-self-image and the futurist 

Christ-self-image. Far from being incompatible or ob

versive, both the resident Christ and the unfinished 

image of Christ mark the identity of the Christian and 

prescribe his ethics. The Christian who possesses 

Christ must strive to fulfill that resident Christ in 

his worship, his charity, and all his behavior. 103 

The Shepherd of Hermas is very much like Barna

bus and the Didache in its concerns for a unique Chris

tian life. Hermas is granted a vision of Christ so 

that he might urgently denounce men's evils and Ol~ux1a, 

demanding repentance that fulfills God's building of his 

kingdom. In this basic purpose, Hermas is more anxious 

to exhort Christians to a repentance which will merit a 

new life in Christ than he is to define that life itself. 

The purposes of He~as do not allow precise comparisons 

with BarnabQS and the Didache to be made. Yet the radi-

cal dualism of life for the repentant Christian and 

death for everyone else is maintained. 11 For before a 

man bears the name of the Son of God, he is dead. But 
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when he receives the seal, he puts away mortality and 

. l'f .. 104 rece1ves 1 e. This is so for those who are double= 

minded as well: "Such men (the 8t~uxof) are neither 

alive nor dead; they will only be able to live if they 

repent quickly, but if they do not repent they have al-

ready been given over to the women who take away their 

l 'f .. 105 1 e. The self-conscious identity of the Christian, 

attained through purity and self-abnegation, remains of 

central concern in the face of death, darkness, duplicity, 

106 and abandonment. Hermas's central concern is to pro-

vide a "Kanan des neuen Lebens", 107 stated most succinct-

ly in the fifth Vision: 

So I wrote the commandments and parables as he tthe 

Shepherd, i.e., Christ) commanded me. If then you 

hear and keep them, and walk in them, and do them 

with a pure heart, you shall receive from the Lord 

all that he promised you; but if you hear them and 

do not repent, but continue to add to your sins, 

you shall receive the contrary from the Lord. All 

these things the shepherd commanded me to write 

1.08 
thus, for he is the messenger of the new life. 

v . / 
(ayyE~o~ ~ns ~ETavotas) 

The new life of the Christian is also described in 

Hermas 1 as in Barnabas and the Didache, as the result of 

Christ's habitation of the heart. "If they repent he 

enters into their hearts." 109 By one's demonstration 
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of the love of the truth of God, "the Lord who dwells 

in you will be glorified". 110 The heart which is oc-

cupied by Christ (or his Spirit) cannot tolerate be-

ing crowded by evil-tempered spirits. "Whenever all 

these spirits dwell in one vessel, where also dwells 

the holy spirit, that vessel does not hold them, but 

overflows. So the delicate Spirit ... leaves such 

a man."
111 

"So you who are empty and vacillating in 

th f "th t th L d . t h t n
112 e a1 , pu e or 1n o your ear . . . . 

Hermas, however, represents the identity of a 

Christian in Christ in ways which contrast sharply 

with other early second-century writers. In the first 

place, the Christ occupying and defining a person's 

life is not perc~ived by Hermas in visual images (see-

ing, beholding as a TUTIOJ, illuminating, revealing as 

a ~op¢n, etc.), as was the case in Barnabas and the 

Didache, and will be evermore evident in I Clement, Ig-

natius, and the Odes of Solomon. Instead, he is per-

ceived by auditory images: he is listened to, heard, 

) "' and his revelations are of aAn8£1a. Even though the 

visions of Hermas are symbolic and graphic, they are 
-er 

no~heless intended to convey commandments which are 

heard, understood, and obeyed. 113 "All these things 

which have been written abov& I, the shepherd, have 

declared and spoken to the servants of God. If then 

you shall believe and shall listen to my words and 

shall walk in them, and shall correct your ways, 
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you shall be able to live."
114 

The difference between 

these visual and auditory languages may seem subtle, yet 

it distinctly alters the identity a Christian has of him-

self in Christ. In other second-century authors, a 

Christian's whole person is radically recreated in the 

fullness of Christ, and Christ's incarnation, crucifix-

ion, a~d resurrection are relived in his experience of 

life. Self-reflection is thus Christ-reflection. For 

Hermas, self-reflection is merely listening to one's 

conscience. Insofar as Christ is the revealer of the 

commandments of God, self-reflection is a reflection 

en Christ; identity in Christ is only possible when 

seen as ethical purity. The tension which exists in Bar-

nabas and the Didache between the realized Christ-self-

image and the futurist Christ-self-image, to which refer-

ence has already been made, does.not exist in Hermas., 

There is no process by which Christ becomes increasingly 

fulfilled in a person's life. There is a future eschaton, 

but it is reserved for those who are already totally pure; 

and its delay is meant to complete the number of those who 

are Saved l·n Chr1'st. 115 H d th 'b'l't ermas conce es e poss1 1 1 y 

that a Christian may fall from his identity in Christ's 

commandments (but only once); 116 otherwise, the baptized 

Christian is totally_transforrned, not into the person 

of Christ, but into the co~~andments of Christ. The 

identity which is developed by a Christian's self-re-

flection is, for Hermas, an identity based on 
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the purity of Christ, a purity which is defined ver-

bally rather than morphologically. 

In the second place, corresponding to Hermas's 

more limited sense of Christian identity, the iden-

tity of Christ is also circumscribed by an intense 

concern for total purity. It has been demonstrated 

that there is, properly speaking, no such thing as a 

h . 1 . 117 d' h d C r1sto ogy 1n Hermas. Numerous stu 1es ave e-

scribed his as a spirit-Christology, wisdom-Christol

ogy, nomos-Christology, and angel-Christology. 118 

These several aspects of Hermas' Christology all re-

late, however, to Christ's central task of communica-

ting the commandments of God. The identity of Christ 

is most profoundly encountered as God's agent for 

transmitting the commandments which alone lead to pur-

ity and salvation. Hence, the identity of the Chris-

tian is based on whether he "heard" and "obeyed". The 

interchange of personality between the believer and 

Christ is no longer defined in terms of being born, 

suffering, dying, and rising again; it is a more static 

reduplication of God's constant mandate for purity. 

The commandments of God are the foundation of life; 

Christ is a rock; and on this rock, stones representing 

'f' d h . . b . b 'lt . t t 119 
purl 1e C r1st1ans are e1ng u1 1n o a ower. 

Because of this static definition of Christ and of the 

identity of believers in Christ, there is in Hermas 

little sense of a Christian's life as an imitation of 
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Christ. Christians are not urged to reduplicate 

Christ's life on Earth, only to obey his commands 

for purity leading to salvation. This underscores 

Hermas's lack of visual images of Christian identi-

ty. It is for these reasons that when an understan-

ding of primitive Christian koinonia is later sought, 

Hermas is the most deficient source. 

It is another Roman, perhaps, if we accept Her-

120 mas's testimony, a contemporary to Hermas, who 

most demonstrates the visual images of the identity 

of the Christian in Christ. In I Clement, the ethi-

cal concern which has dominated those who have been 

considered thus far is mitigated by his central con-

cern to respond to problems within the Corinthian con-

gregation. With a wealth of visual images, I 

describes the transformation of the Christian 

Clement 
"' J \ 

£v n 
t 

l It J l ' .. 
[sc. n o66J] £~po~£V ~b _aw~~p1ov n~wv, Inaouv XPlO-

i6v • 121 In Christ, the Christian sees with new 

vision. 

Through (6la) him we fix our gaze on the heights 

of heaven, through him we see the reflection of 

his faultless and lofty countenance, through him 

the eyes of our hearts are opened, through him 

our foolish and darkened understanding blossoms 

towards the light, ..• for it is written, 'He 

makes his angels to be spirits and his servants 
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. .,122 
to be a flame of f1re. ' 

Indeed the believer is virtually identical to an an-

gel, "sharing with angels in his great and glorious 

promises. For he says, 'Eye has not seen nor ear 

heard nor has there entered into the heart of man, 

what things he has prepared for those who patiently 

wait for him.' "
123 

Without Christ, "there was no 

shape before my eyes (~op~fi)", 124 and life was charac-

terized by darkness and dea·th. But in Christ, the 

eyes of our hearts have been openeq--and by their 

opening we see him who is our redeemer and creator 

11 1 125 . h 1' d h as we as ourse ves 1n o 1ness an onor. 

Although no single image in I Clement fully 

describes the Christian's identity in Christ, it is 

as if a person literally occupied Christ's body. 

Somewhat different from Christ's inhabitation of man, 

as has been mentioned elsewhere, I Clement describes 

the Christian as if he were enclosed, clothed, resi-

dent within Christ. Christ surrounds the believer so 

that, when the eyes of Christ are opened, the world 

can be viewed properly and light is also cast on the 

believer to allow him to be seen through the eyes of 
) 

Christ. "Let us fix our gaze on ~tf) the blood of 

Christ . . . it was poured out for our salvation and 

brought the grace of new life to all the world. Let 

us see what is good and pleasing and acceptable in the 
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vision (~viAhn ov) of our maker." 126 Clement praises the 

Cornithian congregation for the profundity and the rich-

ness of its faith and life, for "you kept his suffer-

• b f 11 127 1ngs e ore your eyes The eye which is focused on 

Christ is itself illuminated by what it sees. 

For he [Christ] says in one place: 'The Spirit 

of the Lord is a lamp searching the inward parts.' 

Let us see how near he is, that nothing escapes him 

of our thoughts or of the devices which we make 

For he is the searcher of thoughts and desires; his 

breath is in us, and when he will he shall take it 

128 
away. 

This indwelling Christ, furthermore, is continually at 

work, not only focusing the vision of the faithful, but 

also uniting the faithful into closer unity which repre-

sents h ;s whole body. 129 Th · d 11' Ch · t ~ e 1n we 1ng r1s causes 

us to "gaze with the eyes of our heart on his long-suf-

130 
fering purpose" and the pursuit of those purposes 

continues to reinforce the belrevff's life in Christ. To 

live in Christ is to live in love: "In love did the Mas-

ter receive us; for the sake of the love which he had 

toward us did Jesus Christ our Lord give his blood by 

the will of God for us, and his flesh for our flesh, and 
~ 

his soul for our souls ( . . . Ka1 lnv ~~xnv un€p Tmv 

~ux~v ~~wv). 131 The identity of Christ is, for Clement, 

inconceivable apart from his transforming work of 
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salvation in the life of the Christian. 132 

If the identity of a Christian is now defined 

by Christ, it is in the letters of Ignatius that the 

identity of Christ is most singularly defined. For it 

is in the cross of Christ, the moment of the crucifix

ion, that the whole life of a Christian takes place. 133 

Through the cross of Christ, the faithful have for the 

first time participated in real life. The immediate 

suffering of Ignatius at the hands of his captors, his 

painful reflection on his troubled congregations, and 

his imminent death of martyrdom encourage this cross-

centered perspective of Christian identity. Christians 

appear as "branches of the cross [their fruit being in-

corruptible ] by which through his Passion he calls you 

who are his limb."
134 

For Jesus Christ is our undivided 

life (TO ~olaKplTOV ~~&v snv). 135 Christ is spoken of 

as "though he were dwelling in us, that we may be his 

temples and he might be our God in us." 136 But it is 

~lways against the shadow of the cross that his life is 

most vividly in us: 

Just as there are two coinages, the one of God, the 

other of the world, and each has its own stamp im-

pressed on it, so the unbelievers bear the stamp of 

this world, and the believers the stamp of God the 

father in love through Jesus Christ, and unless we 

have the free choice to die in his passion, his life 
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Ignatiusp together with other early second-century mar-

tyrsp develops in this regard a theology of martyrdom 

which will be addressed later in this chapter. Suffice 

it to note for the present that in Ignatius, the iden-

tity of a Christian is confirmed by his participation 

in the new life of Christ's death. 138 

This participation of a believer in the death of 

Christ provides a certain sacramental transformation 

of Christ's life into his own: 

I have no pleasure in the food of corruption or in 

the delights of this life. I desire the bread of 

God, which is the flesh of Jesus Christ . • . and 

for drink I desire his blood, which is incorruptible 

love. I no longer desire to live after the manner 

of .men . 139 

By participation in the Eucharist, the Christian relives 

b th Ch . t' d h d b . . h t d h 140 o r1s s eat an his apt1sm 1nto t a eat • 

For in that death, he is granted life. Henceforth, sac-

ramentally, the Christian lives the life of Jesus. "I 
l 

pray that there may be a union (€vwcr1v) of the flesh and 

. . f h . h . 1 t' l'f n 142 sp1r1t o Jesus C r1st, w.o 1s our ever as 1ng 1 e. 

This unity is maintained in the life of the church; it 

is urged to "be careful therefore to use one Eucharist 

(for there is one flesh of our Lord Jesus Christ and one 
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cup for union with his blood)."
143 

Christian partici-

pation in the Eucharist is not only an assertion of the 

corporate union of the community in Christ, it is also 

an assertion of the whole person united with the whole 

Christ. Just as at his saving death the whole of Christ 

was sacrificially offered, body, blood, soul, and spirit, 

so also in the eucharist the whole of a believer's life 

is made new in his sacrifice. 
) 

The cryaTin-feast is the cultic expression in Igna-
J 

tius of the ayaTin which marks the life of a Christian 

in Christ. Love is itself the presence of Christ in 

us. 144 As God has given his beloved son to be the evi-

dence of his love, so by Christ's love is the true work 

of God known among his people. By living lives of love, 

we know we have Jesus Christ in ourselves, and we recog-

nize him in the lives of others. In this reduplication 

of Christ's life of love, a life which is of God, "Les 

Chretiens sont des 'theophores', des 'Christoph~res'. 

C'est cette immanence de Dieu qui commande toute la vie 

des Chretiens." 145 As I clement noted in similar lan-

guage, Ignatius based the Christian love-ethic on an iden-

tification between Christ's life and the life of the be-

liever. And as Barnab·as and the Didache would indicate, 

that identity would be both present in the indwelling 

Christ and futurist in the hope of Christ which, to Ig-

natius, would be fulfilled only beyond death. 
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The pains of birth are upon me. Suffer me, my 

brethren; hinder me. not from living, do not 

wish me to die . Suffer me to r.eceive 

the pure light; when I have come thither I 
) ) 

shall become a man [ E:K£1' Tiapayr::V6lJE:VO I av8pw 'IT-

~ 
of E:OOllctl]. Suffer me to follow the example 

of the Passion of my God. 
146 

The lyric quality of Ignatius's identity in 

Christ is fundamental to the Odes of Solomon. The 

Odist sings of a mystic participation of the Chris-

tian in the life and salvation of Christ: 

I love the Beloved, I myself love Him 
14 7 

d h . . . 148 h 1 An w ere H1s rest 1s, t ere a so am I. 

And I shall be no stranger there. 

h . . 1 149 . h h Because t ere 1s no Jea ousy w1t t e 

Lord Most High and Merciful. 

I have been united [to Him], for the lover 

has found the Beloved. 

Because I love Him that is the Son, I shall 

be a son. 

Indeed he who is joined to Him who is immortal, 

Truly shall be alive also. 

And he who delights in the Life 
15 0 

"11 b 1" 
151 W1 ecome a 1ve. 

The Odist's life is changed from "darkness to light",
152 
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and his life becomes "like a remembrance of Thyself" 153 

(addressed to Christ who is in the image and likeness 

of God). Indeed, man is himself patterned after the 

image of God which is most fully realized in Christ~ 

only in Christ does one's true identity become known. 

The likeness of that which is below 

Is that which is above. 

For everything is from above, 

And from below there is nothing. 154 

Were it not for the clearly Jewish character of the 

Odes, such expressions might be considered Platonic. 155 

The emphasis of the Odist is not simply with forms and 

ideas of which Christ is the archetype, but with the 

revelation of life and salvation which, embodied in the 

Christ, becomes the very nature of the believer. "Grace 

has been revealed for your salvation. Believe and live 

and be saved." 156 

A distinctive element of the Odist's sense of a 

Christian's identity in Christ is his pre-theological 

expression of the pre-historic election of the believer. 157 

Because God in his foreknowledge knew those who would be-· 

lieve, the Christian was created from the beginning of 

time with the ability to recognize the Christ in whose 

image he was made, the inference being that the unelect 

had no such faculty. 



He who created me when yet I was not 

Knew what I would do when I came into being. 

On account of this He was gracious to me in 

his abundant grace. 

And allowed me to ask from him and to 

b f . f h" "f" 158 ene 1t rom 1s sacr1 1ce. 

He [God] has allowed Him [Christ] to appear 

to them that are His own; 

In order that they may recognize Him that made 

them, 

159 
And not suppose that they came of themselves. 

He [Christ J became like me, that I might receive 

Him. 

In form he was considered like me that I might 

h
. 160 

put 1m on. 

126 

The Odist presents Christ as corning to claim those he 

had elected: 

Before they came into being, I recognized them; 

. . d l . f 161 and 1mpr1nte my sea on the1r aces. 

I willed and fashioned mind and heart, and 

they are my own. 

162 
And upon my right hand I have set my elect ones. 

Thus the identity of the believer is fully that of 

Christ: 

Abide in the love of the Lord: 
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You who are loved within the Beloved, 

You who are found in him who is life, 

h d . . h 163 You w o are save ln Hlrn w o was saved. 

In several different forms, using diverse images 

arising from varied situations, the identity of a 

Christian has been shown to be uniquely developed in 

the early second century from the identity of Christ. 

Apart from life in Christ, there is only non~life, non-

existence. Christ calls one into existence, an exis-

tence which is marked by its re-duplication of whatever 

the believer perceived Christ to be. Like the Jew, the 

Christian identified himself as wholly unique among men. 

His was a uniqueness, furthermore, which distinguished 

every aspect of his life, his perception of himself, 

others, and the world. Unlike the Jew, this radical 

sense of identity was derived from the single image of 

Jesus. Jewish legalism, cultic forms, and corporate 

mentality would certainly become adapted as expressions 

of that identity. Yet behind these expressions was al-

ways the image of the identity of Christ. And it was 

this transformation of life into the image of Christ 

that formed the basis of Christian koinonia in the early 

second century. 
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Christology as the Identity of the Koinonia 

The relationship between Christians was, in the 

early second century, a congruence of those who shared 

the same identity in Christ; Christ was the common image 

they shared in their lives. Since their whole lives 

were regarded as defined by him, their common life thus 

embraced all elements of their individual lives. There 

was no distinction between the individual life and the 

corporate life; both were totally included in the iden

tity which they found in Christ. Although it is pos

sible to speak of different perspectives by which that 

Christ-image was viewed, between congregations as well 

as within them, the appeal to unity and harmony always 

proceeded from a common regard of Christ as the defini

tive substance of their koinonia. Just as it was often 

difficult to distinguish statements of Christological 

identity from the identity of Christ in the life of the 

believer, so also it was often difficult to distinguish 

Christological statements of the identity of Christ 

from statements of Christ's image in the koinonia: Chris

tology, individual identity, and corporate koinonia were 

virtually indistinguishable from each other. What could 

be said about Christ could also be said about the belie

ver; and what could be said about the believer was iden

tical to what the community said about itself when re

flecting on its common life. Just as it was impossible 
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to distinguish in early second-century sources a con-

sistent Christology or anthropology, so also it was 

impossible to distinguish a consistent primitive ec-

clesiology. Anthropology, Christology, and ecclesi-

ology were comprehensible only when regarded together, 

and it was in the church's reflection on the community's 

life together that these themes become illumined, as 

will be indicated. 

Recent studies in New Testament theology help-

fully indicate this primitive Christian undifferen-

tiated alloy of individual identity, Christology, and 

ecclesiology. Whereas earlier writers sought the ori-

gin of New Testament Christology in the primitive es-

164 chatological kerygma, or in the development of 

Christological titles, 165 more recent scholars such 

as Helmut Koester and Charles Moule have concentrated 

more emphasis on the "Corporate Christ". The Apostolic 

witness to Jesus spoke of him in terms of a "mystical 

166 indwellingu, Moule suggests. The early Christian's 

experience of Christ constituted some sort of spiritual 

contact of the savior with the community of those who 

were saved. The Christian, therefore, "finds himself 

unable to describe the Christian experience of Christ 

either as the mere looking back to a great moment of the 

past, or as the experience of a community in which the 

167 memory of Christ has been developed". Rather, 

Christology emerged from the integration of the community 
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with the Christ. Christ was not definable in isolation 

from the community, nor was an individual Christian 

conceivable apart from the corporate body. Moule iden-

tifies two universally accepted doctrines which were 

both dependent on an understanding of the corporate 

Christ. 168 In the first placev all early Christians 

presumed that the benefits of Christ's death were uni-

versally relevant. All mankind is affected by the cru-

cifixion; whatever Christ did on that cross, all others 

were also involved in. "Jesus is or constitutes the 

ideal society; he is the ultimate Adam, to be incorpor

ated into whom is to belong to a renewed society."169 

Furthermore, it was universally held that Christ's death 

fulfilled the historic destiny of the Jewish people. 

Jesus occupied the position that, according to the Scrip

tures, had always been intended for Israel and, through 

Israel, for all mankind. 170 

Koester, meanwhile, is intrigued by the univer-

sally consistent emphasis on the humanity of Jesus in 

the first-century and second-century church. 171 The 

events of Christ's life that would attest his divin-

ity (virgin birth, miracles, ascension, etc.) are not 

so consistently cited as those which attest his to-

tal humanity (suffering, temptation, rejection, and 

death). "In the church Jesus's humanity remained the 

criterion that called all who suffer and die, all who 

are poor and despised, who have neither social or 
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political identity nor possess moral or religious vir-

t 
.. 172 ues. In the communities, "Christological and ec-

clesiological statements tend to become interchange-

bl " l 7 3 St t t b t b 1 . b . J (> a e . a emen s a ou a e 1ever e1ng EV X~lcrTw 

) 1.. 

or EV crw~aTl TOO XPlGTOO became formulae descriptive 

of the individual, Christ himself, the church, and Chris-

tian relationships. This sense of God's activity in hu-

manity through Christ is both the origin of Christology 

and the birth of the church. 

Pursuing this thesis in terms of the earlier-de-

scribed second-century quest for identity, it may be 

said that as the believer found it necessary to define 

himself as radically and completely transformed in 

Christ, so also the community was wrestling to find lan-

guage to describe its identity. At the same time, the 

identity of Christ was being clarified as a reflection 

of these struggles within the community. Since Christ 

was the true self of the human race, incorporated in · 

the life of the Christian and fulfilled in the koino-

nia of the church, the writers of the early second cen-

tury evidenced the problem of discovering :•a doctrine 

of personality which will make conceivable this combi-

nation of the universal [the church] and the particular 

[the individual believer] in a single person [the 

Christ]". 174 

The treatment of this theme at the hands of the 

phenomenologists of religion has been interesting. 
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To Karl Gustaf Jung, Jesus captured the "collective 

mentality (the zeitgeist) of his time, the quest for 

175 the primordial image of anthropos". Attributing 

the development of the collective mentality to Jesus 

himself, Jung claimed that his genius was that here-

solved the troubled identity of a person in a oneness 
J 

with both God and humanity by the phrase sv XPlGTW, 
t 

which embraced both harmonies. Jung recounts a dream 

of his own in which he faced the unopened doorway to 

a large room at the very center of his house. This 

hidden chamber contained not only the secrets of life, 

but also the profundity of death. Christ was the door 

which, when opened, not only enabled one to view and 

comprehend the true human condition, in a world which 

kept it locked and hidden, but also revealed a crowded 

room, filled with others who had been granted the same 

entrance through Christ into life's realities. Mircea 

Eliade further describes the collective consciousness 

in terms of incarnational Christology. The incarnation 

of Christ, as it was perceived by the primitive church, 

must not be reduced to the taking-on of flesh alone, as 

it was later described. Instead, "God has intervened 

even in the collective unconscious that it may be saved 

and fulfilled". 176 

Certainly the comparison of the early Christian 

between the non-being, death, and darkness image of a 

person apart from Christ and the totally alive, 
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transformed, Christ-like existence of a person within 

the body of Christ assumed psychological dimensions, 

as Dodds has observed, no matter what the cultural con

ditions may have been. Yet the scope of Christ's 

transformation of the Christian collective is even more 

pervasive than a radically alternative personality; all 

of life's extensive dimensionsagg~gated and metamor

phized. First Clement, in a protracted statement, ad

dressed a congregational schism with images that sought 

to describe this sense of an all-embracing transforma

tion of persons in the collective of Christ. He ap

pealed for unity as God's basic purpose for them, a 

unity epitomized in the resurrection of Christ.. Yet 

it is a resurrection that is portrayed as well in the 

processes of nature--day and night, seed and harvest-

as well as the Phoenix myth of death and rebirth (cc. 

24-25). All this was done by the omnipotent and om

niscient God who bids us to follow (cc. 26-27). For 

his people are God's "holy portion" (c. 30:1). They 

live and serve in that elect fellowship as partici

pants in an army marked by obedience, diversity, and 

mutual dependence. 

Let us take our body [as an example of our mu

tuality]; the head is nothing without the feet, 

just as the feet are nothing without the head; 

and the least members of the body are necessary 

and useful to the whole body; but they all 
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health and salvation of the body as a whole 
) l 

body (€1f LO 0Ws€cr8a1 OAOV LO o~~a). Let, 

therefore, our whole body be preserved 

(ows€cr8w) in Christ Jesus.
177 

134 

The whole of the natural order, the whole of human 

history, the whole of an individual's life and body 

are graphically portrayed in the wholeness of the 

resurrected Christ in his fellowship of believers.
178 

In the Church, we share in Christ all the fullness of 

nature and history. 179 

The Homily called II Clement uses a similarly 

protracted outline in the development of its asser-

tion of the Church as the collective identity of 

Christ, using many of the same images and concluding 

with the same Pauline analogy of the Church as the 

body of Christ. After exhorting his audience to aban-

don the futilities of this world and age and to know 

and obey the single course set in the Christ, revealed 

both historically and in creation, the Homilist concen-

trates on the collective transformation of persons in-

to Christ's body. "We are clay in the hand of the work

man", 180 intended for eternal life (~va crw8~~€V ~no 
LoD KUptou). 181 The model of this is the very flesh 

. . h h . . d . t d 182 
1nto whlc C r1st was 1ncarnate an resurrec e . 

Forsaking fears and transitory pleasures and 
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concentrating on the joys of the promised salvation 

(c. 10), Christians are compared to a tree which, 

though its leaves fall in tumults and afflictions, 

afterward shall receive the good things (c. 11:3-4). 

Just as male and female are made one in marriage 

(c. 12), Christians must bearwitness to the love and 

unity of Christ's name (c. 13). 

Thus, brethren, if we do the will of our Father, 

God, we shall belong to the first Church, the 

spiritual one which was created before the sun 

and moon . . . • Therefore, let us choose to 

belong to the church of life, that we may be 

saved. I think you are not ignorant that the 

Church is the living body of Christ. For the 

Scripture says, 'God made man male and female'; 

the male is Christ, the female is the Church 

. and the Church, which is spiritual, was 

made manifest in the flesh of Christ. 
183 

Then follows the appeal to obedience, unity, repen-

tance, and self-control (cc. 15-16). But the primary 

concern of II Clement is not strictly ethical, nor is 

it ecclesiastical in any sense of obedience to a struc-

ture: it is rather to assert that the salvation which 

is in Christ has corporate dimensions--it is ~so that 

we may all have the same mind and be gathered together 

unto life". 184 t 
({va TI~VTEJ Tb a~Tb ¢povo0VTEJ 
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) 

ouvny~£Vol W~£V sn1 Tnv swnv) 0 Once again, Christel-

ogy (here distinctly soteriologically expressed), ec-

clesiology (especially the life of unity and corporate 

witness), and individual Christian identity are strangely 

combined in a single statement. 

The most catechetical early second-century works, 

Barnabus and the Didache, though their overall purpose 

is paraenetic, describe the Collective Christ in 

strongly sacramental language, with distinct echoes of 

the Jewish temple scenes of ritual sacrifice by the peo-

ple of the covenant. Since Christians are made new "by 

the remission of sins, he made us another type, that we 

should have the soul of children, as if he were creating 

us afresh . II f h • II • d 1' k II 185 , a ter 1s 1mage an 1 eness • 

The resulting image of Christ is the covenant of Jesus 

to the Beloved, ·which is sealed in the hearts of the 

faithful ("s{r T~v Kapo{av n~wv"). 186 But it is not the 

written covenant which was abused by the Jews; it is ra-

ther a covenant of flesh, an offering ~or the sins of a 
l \. 

new people ("untp a~apTlWV TOO ~aoO ~ou TOO KalvoO 

npocr¢£p£lV TnV crapKa ~OU") . 187 Just as the SCapegoat 

which bears the scarlet thread is crowned in the midst 

of thorns, so also Jesus is placed in the Church, bear-

ing the same crown of suffering to those would claim 

hl. s k. d 188 1ng om. In the sacrifice of Jesus, he has re-

• d II 1 f h' lf 11 189 deemed h1s people an prepared a p ace or 1mse , 

a people who will together share the purposes of 
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Christ's life. They will be "a light to the Gentiles, 

to be for salvation unto the ends of the earth". 190 

Barnab~'s most profound image is that of the templeo 

The Jews were mistaken in considering God's temple to 

be a building. Instead, it is what God is building in 

. 191 h1s name. It is that which betrays the interior in-

192 habitation in the heart of man. When we received 

the remission of sins, and put our hope on the Name 

[of Christ], we became new, being created again from 

the beginning; wherefore God truly dwells in us, in 

the habitation which we are.•• 193 This is the true 

temple and household of God, comprised of those people 

whose lives together evidence their inhabitant Christ. 

The metaphor of the temple is interwoven with that of 

the true people of God as those who bear the name of 

the Lord, 194 presumably the name of Christ bestowed at 

one's baptism into Christ's cross (c. 11:1) and sacri-

ficial death. 

This connection between the name of Christ which 

is the common property of all Christians and the in-

dwelling of Christ in the Church is expressed in spe-

cifically eucharistic language in the Didache. In the 

offering of the eucharist, those who share the name of 

Christ are convened. They are no longer Gentiles (dogs, 

195 
goyim, people outside the covenant)~ ·they are trans-

formed by having been baptized in the Lord's name. And 

in their eucharist, they are instructed to pray: "We 
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give thanks to you, 0 Holy Father, for your holy Name 

which you have caused to dwell in our hearts, and for 

the knowledge and faith and immortality which you 

have revealed to us through Jesus your child."196 

The eucharist is not only expressive of the indwelling 

Christ in the common lives of Christians, it also con-

veys a unity among believers that evidences the great-

ness of Christ and the amazement of his name among the 

h th 197 ea ens. While there is in the Didache no defined 

doctrine of Christ's sacramental presence in the ele-

ments of bread and wine, his presence is nonetheless 

known in the very gathering of his people in whom he 

. 1' 198 1s a 1ve. Indeed, it is even intimated that the 

very gathering of the community is itself an occasion 

f ' 1 199 o Chr1st s presence. "My child, you should remem-

ber day and night the one who speaks the word of God 

to you, honoring him as Lord, for wherever Lordship 

is spoken of, there the Lord is. You should daily 

seek out the presence of the saints, so that you might 

200 be supported by their words." It is this presence 

of Christ which defines the collective body of the 

saints. 

It is important to contrast this sacramental 

language of the Didache with Hermas. As has already 

been noted, individual identity for Christians in Her-

mas is modeled after the image of Christ as the reve-

lation of God's call to obedience and purity. Corporate 
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identity is similarly defined as the building of God, 

the tower which will be built, comprised of stones rep-

resenting those whose obedience will qualify them for 

inclusion. Although the tower is the people of God, 201 

being grateful for the final cataclysm, there is only 

the vaguest reference that Christ himself comprises 

its plan,
202 

and no indication that he resides in it. 

The tower has no sacrificial or sacramental purpose; it 

is simply the composite structure of those who have 

heard and obeyed Christ's words, with several gradations 

of stones placed in more honorable positions in the tower 

on the basis of their merit. The only purpose of the 

corporate identity of Christians is that they "may stand 

joyfully before the Father, and give an account of all 

to the Lord". 203 In fact, in one context, the Lord is 

204 quite absent from the tower, and will only reappear 

at the end of time to be its judge. On the other hand, 

the tower is supported by a rock with a gate in it. Sep-

arated from the tower itself, the rock and the gate are 

the Son of God, 205 the rock being ancient and the gate-

206 "The gate is the Son of God"; but so is the way new. 

glormusand great man who inspects the stones and judges 

h . t b'l' 207 h h h th f . f t e1r accep a 1 1ty. T e c urc , ere ore, 1s oun-

ded on Christ, entered only through Christ, and subject 

to Christ's censure, and all who are accepted within it 

b h f h . 208 h h th b t' 1 t ear t e name o C r1st t roug e ap 1sma wa er; 

yet Christ and his Church remain separated. The Church 
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does not approximate his life; it does not live in him, 

nor he in it. Even though the "Church of God should 

be one body, one mind, one spirit, one faith, one love, 

and the Son of God should rejoice and be glad in them 

when he has received his people in purity", 209 it is 

nontheless not the body of Christ. Although the images 

and language of Hermas are similar to his predecessors, 

"there is no place for the cross in Hermas's concept 

of soteriology".
21° Christ is the teacher and sustain-

er of his Church; his work is not the life of the com-

munity, it is the edification of the church. The koi
J 

nonia of the Church is not EV XPlOTW, it is the koino
~ 

nia of those whose obedience will merit their admittance 

o1a XP1crTo0. The very contrast between Barnabas's sac-

rificial temple (vaoJ) and Hermas's triumphal tower 

(nupyor) demonstrates a fundamentally different per-

spective regarding the Church, a perspective based on a 

different Christological work of salvation and leading 

to, as will be shown, quite a different sort of koino-

nia. 

Nontheless, for present purposes, it must be affirmed 

that Hermas describes the Christian community in terms of 

corporate unity and identity: apart from that corporate 

t h . 1 t. 211' s ructure, t ere 1s no sa va 1on, 212 there is no 

. d . 213 d h . 1. f 214 1 ent1ty, an t ere 1s no 1 e. It is inconceiv-

able that a Christian might identify himself apart from 

his role in the fellowship of Christ's Church. Although 
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the configuration of that fellowship is static, disre

garding possibilities for change, growth, or matura-

tion (hence, as will be shown in Chapter !II, little 

sense of history), it does insist that being a Christian 

is necessarily a matter of reflecting on oneself in a 

cohesive, common relationship with other Christians. 

Furthermore, that relationship which binds Christians 

together is entered and defined in totally Christological 

terms. 

Many of the same images which Hermas used to de

scribe Christ's Church as a corporate identity estab

lished by him are also employed in the Odes of Solomon: 

Christ is again related to the door, to the Church, the 

rock upon which it is built, the water through which it 

is purified, and the building which God has called to be 

erected on this earth. Yet, appropriate to its form as 

a psalter of the early Church, the Odes of Solomon dis

plays a quite different use of these images. They are, 

on the one hand, more sacramentally interpreted, as they 

are in Barnabas and the Didache. But even more noticeably 

they are devoid of any appeals for corporate Christian 

purity and perfection. The same images affirm the cor

porate identity of the community in Christ, while disal

lowing that the individual is incorporated into that com

munity by any qualification except divine election. 

The identification of the Christian community with 

the building of Christ is oblique, yet traceable through 
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215 
several Odes. In this usage, the focus is not on 

the structure itself, but on the activity of God in 

his incarnation among his people. Responding to the 

Jewish contention that the temple of God is Jerusalem's 

ruined sanctuary, the Odist established that it is his 

love in the lives of the believers: 216 

No man can pervert Thy holy place, 0 my God; 

Nor can he change it, and put it in another place. 

Because (he has) no power over it; 

For Thy sanctuary thou designedst before thou 

217 
didst make special places. · 

The ancient one shall not be perverted by those 

which are inferior to it. 

[Note Barnab@.s' s as·s·ertion that the Jerusalem 

temple is a perversion of God's intention.] 

Thou hast given Thy heart, 0 Lord, to Thy believers. 

For that which Thou gavest, Thou gavest freely, 

So that no longer wilt Thou draw back and take them again. 

For all was manifest to thee as God, 

And was set in order from the beginning before Thee. 

Th h t f G d d h . d 218 h' h . t 1 e ear o o pro uces 1s wor , w 1c 1s no on y 

the agent of all creation, but also the new creation in 

Christ, as Christ claimed to have "sowed myself in hearts 

219 and transformed them through myself". The dwelling of 

Christ is the result of the implantation of his Word into 
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men's hearts. Therefore, to whatever extent Christians 

respond to praise Christ, 

To the blessed ones the joy is from their heart, 

And light from Him who dwells in them; 

And the Word from the truth who is self-originate. 220 

Since the "dwelling place of the Word is man", 221 

Christ resides in the corporate community and is indis-

tinguishable from that community. He is not the door of 

the Church, as in Herrnas; rather, he opens the door to 

himself as the head of a body whose members are trans-

f d . h' 222 orrne 1n 1m. Nor is Christ identified with the rock 

upon which the structure is built. Christ stands se-

223 curely as a solid rock, yet, as in Matthew's Gospel, 

the rock itself is established by Christ. 224 

And upon it Thou hast built Thy kingdom, 

And you 2 2 5 became the dwelling-place of the holy 

226 
ones. 

The dwelling place of Christ's saints is not, however, 

the triumphant residence of placid permanence as it is 

shown in Herrnas. It is rather constantly surrounded 
(1.; 

and even as~lted by Christ's Holy Spirit which, like an 

uncontrolled flood, sweeps away all who resist. "Indeed 

it carried away everything, and it shattered and brought 

227 (it) to the Temple." The dramatic imagery is thus in-

tended to portray the creative, purgative, uncontrollable, 
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and irresistible action of the Spirit of Christ in es-

tablishing his community. 

Perhaps the Odes' most vivid image of the Chris-

tological identity of the Christian community is that 

of the Church as a plantation of trees which bear fruit 

resembling Christ. The Odist is granted a vision of 

Christ's Paradise. The trees were planted by the seed 

of Christ, 228 nurtured by his word, refreshed by his 

water of baptism: 

He has planted me. 

For he set the root, 

And watered it and endowed it and blessed it, 

And its fruits will be forever. 

It penetrated deeply and sprang up and 

spread out, 

And it was full and was enlarged. 

And the Lord alone was glorified, 

h . 1 . d . . 1 . . 229 In 1s p ant1ng an 1n H1s cu t1vat1on. 

The individual Christian, knowing himself thus planted and 

nurtured, gazes at the community of the saints. 

I beheld the blo~ming and fruit-filled trees, 

And self-grown was their crown. 

Their branches were sprouting 

And their fruits were shining. 

From an immortal land [were] their roots. 

And a river of gladness was irrigating them 
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And everyone was like Thy remnant. 

145 

The reference of the metaphor is, however, difficult 

to delineate. A tree is certainly, as 

the individual Christian reflecting on his identity 

in Christ. It is also, as in Ode 11, 232 an expression 

for the community of saints. But the image of the 

tree also relates directly to Christ himself, God's 

fruitful plantation. 

Put on the grace of the Lord generously, 

And come into his Paradise, 

And make for thyself a crown from His tree. 233 

Once again, Christological reflection has become indis-

tinguishable from the self-reflection of the Christian 

or his community. This becomes more apparent in the 

use of the symbol of the outstretched arms. It is an 

obvious reference to Christ's posture on the cross, yet 

it is also the posture assumed by Christians in their 

. 234 d b h . h .1 . pr1vate prayers, an y t e commun1ty as a w o e 1n 

its public witness. It may be that the image of the 

trees was chosen because of the likeness of the cut

. 235 
stretched arms to the outstretched branches. In 

numerous such graphic symbols, the identity of Christ 

is mingled with the identity of the community. Apart 

from Christ, the Christian has no identity, whether con-

sidered individually or collectively: "They became my 

members, and I was their Head", 236 the Odist makes 
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Christ say. 

Since the community bears the identity of Christ, 

it relives his presence in this world until the parou

sia when the vision of paradise is fulfilled. The sign 

of the cross not only identifies the Christian Church, 

it defines the course of its life. "The sign is the 

Way for those who cross in the name of the Lord." 237 

This course of the community's life will be examined in 

greater detail in later chapters, together with its es

chatological significance; but for the present, it is 

sufficient to note that the Odist regularly cites Old 

Testament messianic prophecies as prescriptive for his 

own life and the life of the Church.
238 

And the life 

of Christ is spoken of in such a way that it is indis

tinguishable from the life of the community. 

The overwhelming affirmation of the Odes of Solo

mon regarding the Christian community is that it exists 

solely by the action of Christ. Nowhere in contempor

ary literature is this so strongly and consistently 

stated. God responded to the needs of mankind in send

ing his Son, the purpose of whose life was the estab

lishment of his people. 

And I made a congregation of living among his 

[Death's] dead. 

And I spoke with them by living lips; 

In order that my word may not be unprofitable. 
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And those who had died ran towards me; 

And they cried out and said, Son of God, 

have pity on us. 

And deal with us according to Thy kindness, 

And bring us out from the bonds of darkness. 

And open for us the door 

By which we may come to Thee; 

For we perceive that our death does not touch Thee. 

Then I heard their voice, 

And I placed their faith in my heart. 

And I placed my name upon their head, 

h f d h . 239 Because t ey are ree an t ey are m~ne. 

Finally, the identity of the Christian community 

in Christ is the very basis of the posture assumed by 

Ignatius in both his hortatory and polemical purposes. 

He exhorts his addressees .to know their common life as 

the very evidence of both the humanity and the divinity 

of Christ. Jesus Christ is our "inseparable life" 

( ' ) ~ ~ \ A ~ ) 240 b ' b th h h TO au1~KP1TOV n~wv ~ 11 v , em rac1ng o t e uman-

ity and divinity of the congregation. Ignatius greets 

his addressees in Rome as those "named after Christ 

(XP1GTWVU~Of} . united in flesh and spirit"i
241 

and he sings the praise of all churches and prays that 

"in them there may be a union of the flesh and spirit 

of Jesus Christ". 242 The Christian congregation re-

duplicates the very incarnation of Christ in the flesh. 
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In his criticisms of the Docetists of several congre-

gations which had experienced their schismatic influ-

243 ence, Ignatius appeals for unity by citing the 

unity of flesh and spirit which exists in Christ's 

incarnation. His warnings against false teachings 

appeal to Christ's conception by the Holy Spirit in 

the Virgin Mary to establish the true basis of life 

. th 't 244 1n e commun1 y. At the same time, any threatened 

fragmentation of the community is tantamount to a frag-

mentation of Christ himself. The integrity of the 

Church validates Christ; its threatened separation 

into spiritualism makes the Gospel a lie. 245 

The community not only participates in Christ's 

incarnation, it also participates in his atoning acts, 

especially in the passion. It is the cross, above all, 

that defines the life of the Christian body, and in 

that cross, the Church fulfills its work in the world. 

Ignatius addresses the Smyrnean congregation: 

I give glory to Jesus Christ, the God who has thus 

given you wis&om; for I have observed that you are 

established in immoveable faith, as if you were 

nailed to the cross of the Lord Jesus Christ in 

the flesh and in the spirit (tkm:p K0'.8nAw]J€vour 
) 

€v -r6\ cr-raupw ·ro-O KUp1ou IncroO XpwToO crapKt Kal: 
~ ~ 

1TVE:U]JO'.T1) • • • [Here follows a virtually 

credal statement of Christ's being of th~ 



lineage of David, birth as son of God, 

baptism, and crucifixion] that he might 

set up a signal for all ages through his 

Resurrection for his saints and believers 

246 
.•. in his one body, the Church. 

Polycarp, in his letter to the Philippians, 

149 

echoes this urgency of the community's participation 

in Christ's death and Resurrection, for thereby nwe 

are worthy citizens of him'• 247 (iiOALLt.uoUi~-tc:6u. ~sl.wi 
) . 

auToD). It is in this communal participation in Christ 

that Ignatius likewise understands the sacraments, both 

baptism and eucharist. "Be careful to use one Eucha-

rist--for there is one flesh of our Lord Jesus Christ 

and one cup of unity with his blood."
248 

Indeed the 

very act of Christian assembly is itself connected with 

the passion of Christ; in the unity of assembly, the 

Christian finds himself in concert with the passion. To 

bs elsewhere is to be separated from the passion.249 

Ignatius uses the same image of the building as 

was used by his contemporaries to describe Christ's cor-

porate structure among his people. It is used primar-

ily as a symbol for the unity of the community of Christ, 

a place within which Christ's word is spoken and prayers 

are unanimously raised to him. In its assembly, the 

Church provides a residence for Christ: "Let us do all 

things as though he were residing within us, that we 
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might be his temples and that he might be a God with

in us."
250 

Though we be, individually, temples of 

God, we together comprise "one temple of God, as one 

altar, one Jesus Christ". 251 Although the resident of 

the temple is Christ, the temple image offers in Igna-

tius one of the few Trinitarian statements of the 

early second century; yet it is a Trinitarian formula 

defined from a Christological perspective. 

You are the stones of the temple of the Father, 

made ready for the building of God the Father, 

carried to the heights by the crane [ contri-

vance, device, lever (Jl nxa.vn) ] of Jesus 

Christ, that is his cross, and using as rope 

h 
. . 252 

t e Holy Spl.rJ.t. Your faith is your wind-

lass and love is the road which leads up to 

God. You are all fellow travelers, God-bear-

ers, temple-bearers, Christ-bearers, and bear-

f h 
. 253 

ers o t e saJ.nts . . . • 

The Christian koinonia is the temple in which Christ 

resides, built for the glory of his Father, by means 

of his cross which is used by his Holy Spirit to fit 

us together in the unity of bearing both Christ and 

his saints. As in the Odes of Solomon, the image as-

sumes a dynamic meaning, however, because of the ac-

tivity of Christ (_trinitarianly understood) and the 

movement of Christians as travelers on the road. In 
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fact, Ignatius, by his use of this image, would appear 

to describe a middle course between the rigid moral-

izing of Hermas to qualify persons for inclusion in 

the tower of Christ and the more election-oriented under-

standing of the Odes. 

Ignatius's most beautiful metaphor for corporate 

Christian identity is not the tower, however, but the 

choir or orchestra. His attraction to the musical 

image is due to its suitability to Ignatius's concern 

for harmony and concordance, as well as the beauty of 

the produced melody itself. Yet all apsects of th~ 

community's harmonic melody are defined in terms of 

Christ. It is also an image often used in the Odes 

of Solomon, 254 but in Ignatius it attains its more pro-

found meaning as an expression of a congregation's 
\ 

fundamental purpose. And, although harmony (_o~ovo{a) 

is certainly a central concern in other authors of the 

period, 255 it is not so graphically portrayed as in the 

choir image of Ignatius. Although Ignatius may indivi-

dually perceive his life, especially his martyrdom, as 

256 a hymn to God, the harmony or melody ofacongrega-

tion bespeaks the beautiful oneness which exists in the 

Godhead. In his farewell sentences to the Magnesians, 

Ignatius bids them "Farewell in the harmony of God, you 

who are in posession of an undivided spirit [K£KTn~£vol 

~8l~KPlKOV nvsO~a], this is Jesus Christ." 257 It also 

bespeaks the harmony of flesh and spirit which is in 
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h . h' lf 258 C r1st 1mse .. Even the structure of the congre-

gation--its bishop, presbyters, and deacons--repre-

sents this harmony of the Godhead and of the natures 

f Ch . 259 o r1st. The congregation, attuned to the bishop 

and presbytery, by its harmony and symphony (cruv¢wv1a) 

sings Jesus Christ. 

Now each of you join in this choir, that, being 

symphonious in harmony and receiving the key 

<xpwva> of God in unison, you might sing in one 

voice to the Father through Jesus Christ, so 

that he may both hear you and know that you 

are members of his Son. 260 

For Ignatius, the community of Christians is noth-

ing less than the corporate Christ which, in union with 

the Father and the Holy Spirit, literally represents 

him on Earth. Just as the Christian identifies him-

self by this new life in Christ, so also the congrega-

tion necessarily extends this identity to include others. 

For the individual is a microcosm of the macrocosmic koi-

nonia; it in turn is a microcosm of the catholic Church 

throughout the world, 261 all of which represents the 

unity of Christ and the Godhead. Apart from Christ nei-

ther the individual, the congregation, nor the catholic 

Church has any form or substance. 
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Identity as the Life/Death of the Christ/Commu:nity 

It is necessaryp at this point, to note certain 

consistencies which occur in the writings we have con

sidered of the early second century whenever the Church 

reflected on its common identity or the challenge to 

that identity. Although the language used is lacking 

in theological precision, filled with images and in

complete thoughts which confound extensive systematic 

explanation, and often addressed to situations about 

which we have little insight, we can, nevertheless, sug

gest constant tendencies which illuminate the individual 

community's understanding of itself. The assumption is 

made, in doing so, thatp while such such themes as 

Christology, ecclesiology, soteriology, and the Chris

tian ethos cannot be independently delineated clearly, 

it is of great importance to note the associations which 

are made between these and other theological themes when

ever they are addressed. Although the content of such 

separate themes is admittedly confusing, the context of 

interwoven thought processes betrays certain consisten

cies which were commonly followed. 262 

In the first place, wherever the identity of the 

individual in Christ is described, it is so defined in 

the context of the collective community. The new life 

in Christ, the radical transformation of the convert 

from non-being to fullness of life, the contrast 
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between the Christian who lives in light, hope, and 

sacredness and the pagan who lives in darkness, de-

spair, and fut~lity, are all predicated upon a parti-

263 cipation in the Christian assembly. Whether it is 

described in the more legalistic terms of obedience 

and piety, the sacramental images of birth and regene-

ration, or the almost mystic participation of the be-

liever in the life of Christ, that new life was in-

conceivable apart from the fellowship of those with 

whom it was shared. If there was anything that was 

shared in those scattered communities, it was not de-

scribed in economic, sociological, or psychological 

language, but in the language of new life, individually 

appropriated but collectively realized. Apart from 

that shared community, a Christian could not know 

Christ or be saved by him. Whether one saw oneself 

saved in that Church (as an end in itself) or through 

that Church (as a means for salvation), salvation was 

not possible apart from the Church. This was not only 

true of one's ultimate salvation, but also was main-

tained for one's identity while awaiting salvation; 

apart from the corporate assembly, one could not iden

tify himself in any terms but pagan darkness and death. 

Any presentation of individual Christian life or salva-

tion was set squarely within the context of congrega-

tional unity and purpose. 

Furthermore, whenever the congregation reflected 
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on its life, it did so in uniquely Christological 

language. Early Christians perceived their assembly 

as created by Christ, governed after his mandates, 

guided by his will, nurtured by his power and mercy, 

defined by his life, involved in his promised parou-

sia. Even when purely functional, structural, house-

keeping matters are suggested, the reference is to 

Christ, his nature, his participation in the Godhead, 

264 his external purposes. When Jewish antecedents of 

the Church as Israel's people of God are portrayed, 

they are brought into vision through the focus which 

Christ alone provides. Varying ecclesiological defi-

nitions regarding structure, nature, and mission are 

directly dependent on different interpretations of 

Christ's atonement. By those who regarded Christ as 

the revealer of God's commandments, the assembly was 

defined in terms of purity; by those who saw Christ in 

sacrificial images, the assembly was defined in terms. 

of obedience to his example; by those whose central ac-

complishment of Christ was his cross, the assembly was 

defined more sacramentally. But in any case, the com~· 

munity of Christians was always reflected upon in the 

context of the incarnation and atonement of Christ. 

The early Church derived its life, its worship, its 

ethos, and its mission from Christ. 

Finally, whenever this Christ~s spoken of by 

the early second-century Church, the context was always 
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within the congregation which confessed him as its 

life and Lord. His divinity is never an abstraction; 

it is portrayed as the expression of the congregation 1 s 

worship and praise: it is not an object of speculation 

or even adoration--it is sung, obeyed, and duplicated 

in the community. Christ's humanity is never analyzed 

in biological, gene~ogical, or anthropological terms; 

it is proclaimed as the substance of the all-too-human 

aspect of the community's common life, its suffering, 

. t k d f '1' . h '1' 265 1 s wea ness an rag1 1ty, 1ts um1 1ty. Certainly, 

there was no question in the minds of those writers un-

der consideration whether the historical Jesus was not 

the same as the Christ in whom they believed, yet there 

was very little reference to the actual life and times 

of that historical Jesus. Nor was there any apparent 

problem, among the authors under consideration, concern-

ing Christ's natures. When such matters were discussed, 

they were addressed in terms of the life of a congrega-

tion as it expressed the life of Jesus or the confession 

of his full divinity and humanity. Reflection upon 

Christ was always translated into the idioms of an assem-

bly's life and ministry. 

What then was this new life which was necessarily 

shared in a fellowship defined in reference to Christ? 

What were the themes of that community's self-reflections 

if they were neither separately Christological nor eccle-

siological? They might helpfully be summarized as the 
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life/death of the Christ/community realized in baptism 

and the cross. 

The integral relationship between Christ and 

his community, between Christology and ecclesiology, 

has already been noted. In much the same way, life 

and death were integrally and indistinguishably asso

ciated with each other. Corresponding to the Pauline 

themes of life and death, new creation and old creation, 

new Adam and old Adam, 266 the process of birth which 

gave life to a Christian was also viewed as the process 

of hi·s death. As he became alive in the Christ-commu

nity, he put to death his old nature. The event of 

baptism was tantamount to the Resurrection itself. 267 

The baptized was made alive in the Christ-community and 

there participated in the progressive crucifixion-death 

which marked the common life of himself and his fellow 

sojourners. While fully alive and human, he shared not 

only the continuing death of his former nature or al

ternate existence, but the passion and death of Christ 

by which he and his companions were made alive. A 

Christian's death was, for him, an occasion of birth; 

but it also brought life to the community, especially 

if it was a death patterned after the self-given sacri

fice of Christ. Reflections on the birth, life, and 

death of Christian individuals were thtis related to the 

birth, life, and death of Christ, specifically that birth, 

life, and death which were shared within the community'' s 
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experience. Those who have suggested that the early 

second century was morbidly preoccupied with thoughts 

of death and self-sacrifice have failed to note this 

profound connection, for the era was also distinctly 

aware of the fullness of life. 268 This is apparent, 

however, only when the organic Christ-community re-

fleeted on its collective involvement with Christ. 

Baptism was regarded as an individual's ini-

tiation into the life of Christ and his sacred com-

munity. Because of a person's baptism, he defined his 

identity differently than he would otherwise have done, 

and related himself to others in the community in ways 

which he perceived as different from other relation-

ships or associations. Adopted within the familia 

Christi, "the solidarity of the family in baptism and 

not the individual decision of the single member was 

the decisive factor". 269 Dedication and decision were 

certainly expected of baptized Christians, yet the em-

phasis was placed on the new life of the Christian that 

emerged from the baptismal waters rather than the con-

version that prompted him to be baptized. Baptism is 

related more often to the image of the primordial, viv-

ifying waters of creation than to the Israelite act of 

270 covenant. Nor can baptism be regarded as a cleans-

ing rite comparable to Jewish antecedents; John the Bap-

tist is never mentioned as a precursor of the Christian 

sacrament. Baptism is always into the life of Christ, 
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not just the forgiveness of Christ. Although Christ 

died to cleanse sinners, baptism has more to do with 

his incarnation and Resurrection than with his self-

sacrifice on the cross. The images used to describe 

baptism were complex and included a broad range of 

Old Testament allusions to such diverse images as that 

of Adam entering paradise, Noah and the flood, and 

271 Moses and the Exodus through the Red Sea. In all 

of these allusions, the Jewish testimonia were rein-

terpreted Christologically. Jesus was the initiator 

of Christian baptism, the baptism of Jesus was the pat

tern, and the atonement of Christ was its object. 272 

In comparison with Jewish and pagan purificatory rites, 

Christian baptism, though sharing many similar elements, 

must be clearly identified in its Christological unique-

273 ness. In baptism, the Christian became a new crea-

tion, joined a new race and family, acknowledged his 

true origins and destiny, and thereby put to death his 

former self; all of this being defined in relation to 

Ch . t 274 r1s . 

There were varying interpretations of the bap

tized new life of the Christian in the several writings 

which reflect the previously mentioned Christological 

differences. Believers were admonished to regard the 

baptized as the "saved" people of God in I Cle~ent, 

whereas Ignatius and the Odes of Solomon saw the bap ... 

tized as "being saved". In eith~r case, the ~oncern 
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of Nock that we guard against considering baptism (or 

the eucharist) as a specific rite must be noted. 275 

The sacrament was considered as the initiation of the 

Christian into the whole economy of salvation. It was 

an event which, considered in the context of Christ's 

entire act of salvation, brought the Christian into the 

whole way of life (Lebenspraxis) of the early communi-

t 
276 y. It established a certain boundary between the 

people of God and the rest of the world, a distinction 

which prescribed the entire course of the Christian's 

life. Furthermore, although assemblies for worship in

cluded the occasional baptism, 278 the baptismal cateche-

279 sis became crystalized into the earliest creeds; bap-

tism was a unitive factor of th~ir common life, and the 

constant source of liturgical reference and images. 280 

In baptism, a person became marked and named for life, 281 

identified by a sign common to all Christians, the sign 

282 of the cross, and named by the name common to all 

Christians, the name of Christ. He wore the crown common 

11 283 . h f h . 284 to a , was clothed 1n t e garments o t e sa1nts, 

. d h . 285 d 'd 'f' bl b h carr1e t e same ens1gn an was 1 ent1 1a e y t e 

286 same seal: the crown, garments, ensign, and seal in 

each case being that of Christ himself. 287 These common 

baptismal images were not only introduced by uniquely Christ-

ological allusions; whatever other cultural antecedents 

288 they may have had, they concentrated on the event of 

the cross for their meaning. The death of Christ was the 
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birth of the Christian and of his common corporate ex

perience of the community. Certain baptismal expres

sions identified the community to the continuing reve

lation of God among his people, as will be noted in 

Chapter III. Other images expressed the community's 

baptismal identity in more morphological language which, 

though sometimes realized in the historic experience of 

God's people, transcended time to espress the primordial 

designs of God in Christ, as will be noted in Chapter 

IV. As continuing efforts of this thesis seek to de

scribe the elements of the koinonia's self-reflected 

identity and purpose, the language of an individual's 

initiation and incorporation into the community of 

Christ can never be far away. For the present, how

ever, it is sufficient to underscore the importance 

of baptism as a Christian's initiation in to the commu-

nity of the name, sign, seal, ensign, garment, crown, 

and image of Christ. "The entire doctrine and sacra-

mental practice of the Old Church are perpetuated by 

this profound feeling for the symboloc relationship be

tween the reality of the charismatic mystery and the 

communal life of the brethren." 289 

This intricately interwoven pattern of a Christ

ian's life/death in the Christ/community was evident 

at the event which stood in apposition to baptism, mar

tyrdom. Men were martyred in the name of Christ, shared 

thereby in his sign of the cross and seal of immortailty, 
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were decked by the robes and crown of Christ, and ful

filled his image and type. The language of the commu

nity in describing the common baptismal heritage was 

the same as the language used to describe the martyr: 

both baptism and martyrdom were experiences which 

granted life to the Christian in the mystery of the 

crucifixion. Martyrdom, like baptism, was also under

stood as involving the whole corporate community of 

Christ. The martyr died on behalf of the fellowship 

and, at his death, was admitted to a fellowship his 

earthly life had only partially realized. In this 

sense, martyrdom was, like baptism, an experience of 

initiation into the corporate Christ. In participa

ting in a death like Christ's, the Christian was born 

into the fellowship of saints gathered in Christ's pres

ence and sharing his glory. 

Nor was the early second-century reflection on 

martyrdom framed by the community's response to re

peated threats, intimidations, and persecutions. The 

era of widespread and official persecution of Chris-

tians would be many decades in the future. "There can 

be no narrative history of Roman persecution before De

cius."290 Persecutions were sporadic, initiated by 

undirected Roman governors, Jewish instigators, or even 

uncontrolled mobs. The earliest document of Roman of

ficialdom relating to the treatment of Christians, the 

letter to Pliny from the· Emperor Trojan, specifically 
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forbids unjust and wholesale Christian persecution, 

though it clearly classes Christianity as a trouble-

some pestilence to be curtailed wherever it caused 

bl . fl' 291 1 h h h h 1 pu lC con let. A t oug sue sc o ars as w. H. 

C. Frend have suggested widespread and repeated per-

t . f h . . 292 . 11 d d secu 1ons o C r1st1ans, espec1a y un er more e-

mented and depraved emperors, a more discriminating 

293 analysis by T. D. Barnes concludes that no emper-

ors before the end of the second century systematicaly 

persecuted Christians~ nor were any eras more repres-

sive than others. That occasional persecution and mar-

tyrdom occurred is undeniable; but they resulted from 

conflicts and disorders in individual locations with 

no official sanctions or initiatives other than that 

a provincial governor was concerned for civil order. 

The most upsetting cultural eruption of the 

early second century was provided by the conflicts of 

Christians and Jews. It was this which brought the 

repressive tyranny of the Roman power. The Jews them-

selves were in continual turmoil over national autonomy 

and identity. Christians may have been mistakenly sup-

pressed owing to their close association with Judaism. 

Jewish apocalyptic millenialism may have affected cer-

tain suppressed Christian sects, causing official Ro

man reactions, yet Christians we~e more often directly 

persecuted by Jewish revolutionaries for their refusal 

to acknowledge kinship with Jewish nationalism. 
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Christian chiliasm would sometimes be expressed in Jew-

ish apocalyptic language, yet it hoped for an eschato-

logical community based on the image of Christ, not a 

. . . . 294 h . d . . mess1an1c Z1on1sm. Jews anat emat1ze Chr1st1ans 

perhaps as early as 90, and their continuing contact 

295 often resulted in civil unrest, thus provoking Ro-

man reprisals which were conducted like those applied 

to any civil disorder. It is significant that the Ro-

man Pro-consul examining Polycarp before his martyrdom 

asks him to swear by the genius of Caesar and thus pla-

cate the mob. 296 Ad 't ' tl t d 'th n 1 1s recen y sugges e , w1 per-

suasive analysis of the letters of Ignatius, that he was 

not a victim of a structured anti-Christian policy, but 

of internal quarrels with Judazing factions within the 

. . f th . . 297 commun1t1es o e Syr1an prov1nce. 

Although admittedly regional and sporadic in the 

early second century, the persecution of Christians, 

whether by Romans or Jews, provided a constant and cath-

olic "atmosphere of emotional tension which profoundly 

affected Christian corporate life • . Though an in-

dividual Christian might never himself be persecuted or 

harassed, the church became and remained a fellowship of 

. 298 
martyrs". Indeed, the only face of Christians known 

to the general populace was that of the martyr, and by 

martyrdom, the Christian "witnessed" to a whole life 

style, a radically separated mode of existence. 299 The 

cultural attitude of persecution, whether provoked by 
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any possible threats, isolated the Christians of the 

early second century into a separatism which was of 

their own choice because it coincided with the cor-

porate identity they knew in Christ. The Christian 

community so defined its identity in Christ that his 

death became descriptive of their life, whether or 

not persecutions were currently threatened. 

The understanding of martyrdom which was ex-

pressed by the early second-century community was 

300 certainly closely related to Jewish antecedents, 

especially the martyrdom of Eleasar reported in IV 

Macabees. Yet the purpose of the Jewish examples was 

to sacrifice oneself rather than compromise moral prin-

. 1 301 c1p es; even though the martyr might thereby purify 

his people, he did not hope for an experience of life 

emerging from death, both for hiMself and his community, 

as early Christians did in Christ. The Christian mar-

tyr was viewed not only as the hero of the congregation, 

but as its typical member, both before Christ at his 

welcome into glory and also before the world as a wit-

ness to a faith which disdains the ultimacy of death. 

In his impressive study of the theology of the martyr, 

Confesseurs et Martyrs, M. Lods identifies three cur-

rents of thought which are combined and expressed re~ 

garding the Christians' attitude towards the suffering 

and possible death they faced in Christ. 302 In the 

first sense, the martyr/confessor sought to suffer and 
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die in order to free himself from this world and at-

tain God. Although the language might sometimes be 

considered Stoic, the thought is thoroughly Christ= 

ian, for there is no hint of a dualistic hatred of 

creation; rather, the single theme is the hope for 

the fullness of freedom and life already promised to 

creation by Christ. 303 Secondly, the martyr/confes

sor suffered and died for Christ Jesus. ~1.artyrdom, 

even more than baptism, represented a dedication and 

commit~ent of the self to Christ. 304 Finally, and 

most importantly, the martyr/confessor suffered and 

died "comme Jesus Christ en participant a sa pas

sion."305 He entered the life/death of Christ him-

self, just as he had at baptism, and through his mar

tyrdom, he expressed triumphantly and publicly what 

had formerly been muted and private: Christ was alive 

in, with, and under his own life and death. 306 To be 

a martyr was regarded as sharing in the fullest pos

sible measure of Christ. 307 

That sharing (Ko1vwv1a) of the martyr in the 

life of Christ was also the sharing (K01Vwv1a) of the 

community. In the experience of the martyr, the con

gregation suffered vicariously; the ministries to the 

imprisoned confessor continued by the congregation at 

great risk to its members, 308 and the care for the mar

tyrs' corpses, expresses the shared sorrow of the com~ 

munity. There was a fellowship of suffering that 
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surrounded the martyr, his associates suffered on his 

behalf, and, at least in the West, he died on their be

half. Together, the confessor/martyr and his community 

relived the Paschal mystery. 309 At his death, the mar-

tyr opened the way for his fellow Christians to follow, 

he interceded for them to Christ, and stood ready to 

welcome them into glory. 310 He was the community's 

delegate before the throne of Christ, its representa

tive in heaven. Finally, the martyr left behind an ex

ample of perfect love, the very self-giving love of 

Christ, for his successors to remember and imitate. He 

bore witness to the very ethos which held the community 

together, in the death of his body, the body of Christ 

attained a sense of unity and wholeness not realized 

elsewher~. 

Everything that took place witnessed the Gospel. 

Just as the Lord did, he [Polycarp] too waited 

that he might be delivered up, that we might be-

come his imitators, not thinking of ourselves 

alone, but of our neighbors as well. For it is 

the mark of true and solid love to desire not 

only one's own salvation, but also tha~ of all 

311 the brothers. 

Baptism and martyrdom, the life/death moments of 

the Christian community, thus indicate the integral re

lationship the believer found in the early second 
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century between his understanding of Christ and the 

life he shared within the corporate life of the Church. 

Just as Christ's life and death became his identity, so 

they became the form and substance of the common life 

which Christians shared. Whatever the cultural situa

tion was in the early second century, this element of 

the shared life in Christ as a unique source of indivi

dual and corporate identity was neither reflective of 

it nor responsive to it. Origins of Christian koinonia 

cannot be found in the cultural circumstances of the 

early second century. Nor can they be found in the re

ligious antecedents to the early second century, par

ticularly Judaism. As has been indicated, corporate 

identity for Christians, though expressed in often 

traditional Jewish idioms, was markedly different from 

Jewish national self-image. The identity of Christians, 

both individually and as a church, was derived from re

flections on Christ as he was shared in the common life. 

It is interesting at this point to cite the tes

timony provided by non-Christians regarding these early 

Christian communities. For the most part, they are 

amazingly perceptive, although they often identify as 

weaknesses what those very communities would regard most 

prized. The pagan critics never questioned the data of 

Christianity, the alleged miracles, divinity, or resur

rection of Christ. Instead, they contend with the 

Christian's intimate interpersonal contacts, his 
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dependence on others of like mind, his obsession with 

the divine presence in himself, and his radically 

. l' 312 un1que persona 1ty. The Christian was pictured as 

a mindless peasant who had sacrificed both reason and 

integrity to follow a mob of iconoclastic malcontents. 

Tacitus's account of Nero's persecution justifies his 

brutalities, since Christians were a "vile multitude, 

313 a dangerous mob". Pliny's letter would speak of them 

as a contagion, prolific among the masses which are ig

norant and gullible. 314 Luciiof Samos~a would later 

(ca. 170) mock Christians for their love of the breth-

ren and contempt of death. He describes the ·one-time 

cynic, Peregrinus, as an exhibitionist and rogue who, 

awaiting possible martyrdom as a Christian, becomes 

overwhelmed with money, food, and attention from Chris-

tians who regard him as a hero. "Those Christians are 

poor, superstitious wretches who, believing in immor-

tality, give themselves willingly. For their first 

lawgiver [Jesus] deluded them that they are all brothers 

of one another. Therefore they look down upon things 

315 
indiscriminantly and consider them common property ... 

It was Celsus who provoked the most famous Christian re-

ponse (ca. 178) to a work in which he described his re-

pulsion at the Christian rebels, wranglers, and malcon-

tents for their presumption to be the chosen people of 

God. 316 11 Christians appear to me like a host of bats 

or ants who come out of their hiding places . • . or 
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worms who hold a meeting in a corner of a manure pile 

and say to one another: to us God has revealed and 

proclaimed everything . ,.317 
Behind the sophis-

ticated sarcasm of the non-Christian detractor lies 

something which was apparently known by even uninformed 

witnesses; Christian identity was radically defined in 

relation to both Christ and the community of like-minded 

believers. 

Another corollary which might be considered re

garding the identity of the Christ/community is the 

much-debated issue of rationales for Christian conver-

sion and the eventual success of Christianity amorig com-

peting religions of its era. The early second century 

witnessed the beginnings of the phenom~nal growth of 

Christianity which would continue unabated for several 

centuries. Yet the literature of that period indicates 

no self-conscious intentions for evangelization and no 

reflection on the growth that was apparently taking 

318 
place. Several apologists would later speak of 

their conversion experience, attributing it to the ra-

tionality, piety, and antiquity of the Old Testament 

witness to Christ, a rationale which must be measured 

by the Greek audience to which their several Apologies 

are written in response to Greek accusations that the 

Christian faith is senseless, immoral, and only re-

1 d . d 319 cent y ev1se • 

The statements by Justin, who was probably 



171 

converted in ca. A.D. 135, 320 included in his Dialogue 

with Trypho, are the most helpful, especially when re-

lated to another account of his conversion recorded in 

his Second Apology. Though Justin regards Christian-

ity as the true philosophy after which he had sought 

in a quest that had led him through several philosoph-

ical systems and schools, the conversion itself was 

effected by a 11 passionate yearning for the prophets 
l ) 

and for those men who are friends of Christ (61 ElOl 

Xpta-roO ¢lt..o1)". 321 The statement of the Second Apol-

322 
ogy that Justin was attracted to Christianity by 

the example of Christian courage and integrity in the 

face of persecution identifies these ''friends of Christ" 

more specifically. Yet, for Justin, both the prophetic 

witness and the martyr's witness coincide in Christo-

323 logy. The impressive embodiment of the truth in the 

total life and death of Christians exceeded the specula-

tions of empty rationality and provided'for Justin an 

historical and human fullness he had not previously 

known, summarized by an identification between Christ 

and h . f . d 324 1s r1en s. 

Different elements of Justin's and his contempor-

aries' witness have received focus by modern efforts to 

describe the dynamics of early Christian growth. Some 

would highlight the moral example of Christians, the 

quality of Christian life which stood in contrast to 

. 1 . . 1 . 3 2 5 th . th pagan 1mmora .1 ty as a s1 ent w1 tness, toge er w1 
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the assurance that the past sins would be totally re-

nounced and forgiven and the future would be endowed 

with sufficient grace to withstand temptation and live 

a life of sinlessness. "The real novelty of Christian-

ity was the motive it supplied for good conduct and the 

abhorrence of past bad conduct which it demanded." 326 

Others seem more attracted to the social dimensions of 

this moral sensitivity of the early church, the love 

which was shared among believers, the openness with 

which they accepted others regardless of social, racial, 

or economic distinctions, the value· placed on human 

lives in the community. 327 This social cohesiveness 

is described as exclusivity and separation by some, 

features which were uniquely attractive in a pluralistic 

and heterogenous culture, and led to a distinctive 

h . . 'd . d ff •t' 328 . . th C n.st1an 1 ent1 ty an . e ec 1veness. Requ1r1ng e 

total commitment of its adherents, Christianity alone 

could survive the syncretizing compromises of doomed cul

tural religions. Finally, more traditional and conser-

vative scholars identify the unique and transforming 

person of Christ: Christianity succeeded because people 

were attracted to him, to his life, his forgiveness, his 

atoning death, his resurrection and promise of eternal 

glory.329 

It is possible to document any of these Several 

rationales for conversion and Church growth on the ba~ 

sis of such scant evidence as Justin's early-second-
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century conversion. Yet explorations which concentrate 

on individual salvation or community solidarity do not 

consider the necessary connection between them. Simi

larly, explanations for growth which abstract the per

son of Christ from the community which identified it

self as his body are unconvincingly simplistic. The 

complex relationship of individual and corporate iden

tity as the total life and death of the Christ and his 

community must always be regarded. 

It has been attempted in this chapter to demon

strate the interrelationship of themes that provided the 

profundity of early-second-century reflection on the 

shared Christian life and faith, the koinonia. The very 

essence of koinonia was expressed as the writers of the 

early second century addressed issues of individuals in 

corporate terms, life in terms of death, Christ in terms 

of community. It is important to trace this self-reflec

tion of the community on its common life in two distin

guishable dimensions--history and form, Geschichte and 

Gestalt--indicated by the frequent appeal that as the 

community reflected on itself, it should remember and 

imitate Christ. 
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167. Ibid. p. 54. 
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Though Aland reacts to Jeremias 0 insistance on 
ancient infant baptism, both authors agree 
that baptism was a rite of initiation invol
ving the whole household into the family of 
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50. 
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CHAPTER III 

KOINONIA IN HISTORY 

Introduction 

The Christian community of the second century 

discovered its identity through self-reflection which 

was, in part, structured in categories of history. 

Although Christians regarded themselves as unique and 

separate among persons, they realized that their exper

ience was shared by predecessors who, with them, con

stituted God's holy people. In Christ, they participated 

in a koinonia which had been established before creation 

and would persist beyond the end of the age. Just as 

they recognized a catholic koinonia which tied the 

geographically isolated congregations together in the 

common body of Christ, so also they knew that the saints 

of the past and the future were participants integral 

to their fellowship. 

It is difficult to apply twentieth century tenses 

of past, present, and future to their reflections. The 

events of creation and God's continuing creative acts 

could become corollaries to their current life together, 

yet Adam could be used in references which were equally 
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prehistoricu prophetic, incarnationalu or eschatological. 

The Old Testament witness to the people of God could be 

interpreted as a history of human folly and failure or 

as an example of Christ's presence on earth before 

Bethlehem. Christ was viewed as much as the logos of 

creation and the common identity of the second century 

Christian as he was the historical Jesus. The apostle 

and the prophet are sometimes historically indistinguishable; 

yet both are presented as media through which God addressed 

his people to reveal his will. Finally, the enormous 

confusion of apocalypticv millenial, eschatological, and 

teleological languages betrays a complex of symbols, myths, 

and promises which defies systemization or thematic 

development. 

It is apparent throughout the literature of this era 

that history was itself a critical source for the commun

ity's self-reflections. Just as the individual Christian 

defined himself in terms of the corporate community, so also 

the immediate experience of the koinonia was defined in 

terms of the historic experience of those who shared the 

same identity in Christ. 

It would be Justin Martyr who would first develop 

the historic reflections of the second century church 

into an attempted theology of history. It was Justin 

who completed the process which had been emerging in the 

community's life of equating the church to Israel itself. 1 

To him, Christians became the inheritors of Israel's 

traditions, scripture, name, promise, and election. 2 
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Israel had perverted the purposes of God so that the 

identifiable people of God were no longer Jewsu but 

Christians. 3 In fact, the unrecognized content of the 

revelation of God to the Jews had been Christ himselfu 

the logos of God operating incarnationally within the 

events of Hebrew history. It was Christ who conversed 

with Moses in the burning bush, 4 just as he had empowered 

5 Elijah to prophesy, Solomon to rule, priests to circum-

cise, and the people of God to cross the Red Sea. Both 

Christ and his church pre-existed in the Old Testament 

witness, revealing themselves in divine theophanies
6 

which 

provide continuity for the church and proof of its sacral 

antiquity. 7 The Christ/community was not an innovation 

of vanity or rebellion; it was as ancient as the purposes 

of God. To know those purposes, the Christian (and only 

the Christian) might remember the manifestations of God's 

mysteries which have been incarnate, not only in Christ's 

birth, but in the continuous theophanies of the Old Test-

ament. Even the events of Christ's life were reminiscences 

l r 8 
(aTio~vn~ovEu~aTa) , a term which probably referred to our 

synoptic Gospels.9 In allu Justin's treatment, though 

often formed in philosophical circumlocutions which indi-

cate his creative wrestlings with both Judaism and Hellen-

ism, is an attempt by a devoted Christian to reflect on 

the community's identity in history. 

Although Justin may have initiated the first 

systematic Christian philosophy of history, 10 he was him-

self, in this regard, the inheritor of a century of hist-
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orical reflection within the Christian community. His 

was the first exposition of a Christian understanding of 

sacred history addressed to or relating to a non-Christian. 

His was one voice of a Christian/non-Christian dialogue; 

and in his position he represented the Christian under-

standing thoroughly and in terms comprehensible to his 

addressees. Literature previous to his represented 

conversations within the Christian community regarding 

issues to which hastory addressed a message; yet the 

issues are often obscured from the modern reader and the 

message was merely a small part of every Christian 1 s 

corporate experience. If the primitive Christian comm-

unity may be portrayed as a household, it was Justin who 

tidied up its interiors to invite strangers inside for 

a tour (although probably a bit staged and untypical), 

while his predecessors allowed the outsider to glimpse 

aspects of interior activity through single windows. 

From the occasional and partiai glimpses, however, we 

may know that the household reflected a corporate experi-

ence of history which drew its members together. The 

teacher reflected on the same Old Testament passages 

as did the preacher, the liturgist, the polemicist, and 

th t 't' t f . d ll E h d t e mar yr wr1 1ng o r1en s. ac rew upon a pas 

event or future hope which was shared by all participants 

within the household and from which all derived a 

common meaning. Individual·writers indicate several 

possible rationales for this sense of corporate historical 
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consciousness. 

Certainly the most frequently cited motive for 

historical reflection in this primitive era was the need 

of the community to claim the revelation of God in the 

Old Testament. "In the second century, the heart of the 

Christian message lay in the relation between the Old and 

New Testaments." 12 The good news of God's act of the 

new Adam was developed and interpreted in Old Testament 

structures of thought. Especially in the emergence of 

Christology, disputations appear to have centered on the 

. f . h h' t 13 h' t 1 t mean1ng o Jew1s 1s ory. T 1s was even more rue a er 

. h h . . h t' d M . 14 1n t e century w en controvers1es w1t Gnos 1cs an arc1on 

led Irenaeus and his contemporaries to develop an Old 

Testament hermeneutic based on the church's role as 

preserver of the authentic revelation of Christ, 15 whereas 

in the writings of the early second century the polemical 

issues had not yet become so easily recognized - no heretic 

had suggested a wholesale rejection of the Old Testament or 

a totally allegorical interpretation of a historical 

parousia. In the literature of the early second century, 

the meaning of history was not drawn for polemical purposes 

as much as for pastoral needs of the communities: not as 

they faced critics from outside their ranks, but as they 

addressed problems which jeopardized the fellowship within 

the troubled community. For these purposes, the dynamic 

identity of the koinonia which was developed in the 

previous chapter, the life/death of the Christ/communi tyJ,, 

helpfully illustrates the character and motive for early 

second century historical reflection. 
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The radically new life which was shared by 

Christians in their common struggles presupposed an 

old life, an alternate existence prior to or apart 

from the life in Christ, and a fulfilled life,a TEAO~, 

~axaToV, or tpxo~Evov towards which (or whom) the new 

life was preparatory or anticipatory. To be a Christian 

meant to participate, with other Christians, in the life, 

death, and resurrection of Christ - the historic sequence 

of new life offered to believers. But more than simply 

a participation in the historical life of Jesus, the 

believer, through the form of that life, death, and new 

life, participated in the very process for which creation 

was intended and in which God's purposes would ultimately 

. 16 
be fulf1lled. The life/death of each Christian in 

Christ, and of each community which comprised his body, 

was the measured cadence of history itself; from creation 

to eschaton, Christ and his people were portrayed in re-

peated variations on the central theme of God's fundamen-

tal purpose, that creation should arise out of nothingness, 

freedom emerge from slavery, resurrection prevail over 

death, new life survive the drowning waters, and victory 

triumph over martyrdom. 17 The meaning of these early 

historical reflections was, therefore, more practical 

than theological, more related to specific needs of the 

community than to its dialogue with Jews regarding their 

common property of Old Testament traditions or with the 

pagan Hellenists regarding their conflicting views of 

history's cyclic nature and matter's uncreated origins. 
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The early Christian community struggled to comprehend 

its own experience of life and death, new birth and 

martyrdom, within the context of God's eternal intention 

from the creation to the fulfillment of history. That 

which was shared in common, the life/death of Christ, was 

the only true reality, the only valid history, the sole 

key to self-understanding and identity. Historical reflec-

tions were, therefore, used to provide comfort and hope 

for the afflicted, censure for the wayward, truth for those 

in error, models for belief and behavior for those needing 

pattern or discipline. Behind the community's reflection 

lies the assurance that, no matter what problems or pains 

were endured, sicut erat in principia, et nunc, et semper 

et in sa~qula ·saecU'larurn. 18 

Furthermore, the community reflected on history with 

the assurance that in so doing, it was identifying itself 

with the revelation of God in Christ. Just as participation 

together in bread and wine brought the reality of Christ's 

presence to the community, so also Christ's presence was 

realized by historical reflection itself. By remembering 

the mighty acts of God among his people, the community was 

reconfirmed in its identity with Christ, its sacramental 

participation in the continuing revelation of God. Christ 

and his community became identified with each other so that 

reflection on past events or future promises of the people 

of God became a reflection on Christ, which in turn became 

a self-reflection for purposes which illuminated the meaning 

of the present. Christ was the lord of history itself, the 
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'ancient of days' who had always been manifest among his 

people. Consequently, though the new age had dawned and the 

community found its corporate birth in Christ's death, there 

remains the constant assumption that the Christian community 

was an ancient fellowship, even at its inception. 19 History 

betrayed Christ's aged presence among his people, 'so anc-

ient and so new', so that to reflect on that historic community 

was an act of devotion to Christ himselfp to be undertaken 

with an attitude of worship. History was never treated as 

a documentation for a theological position; it was as if 

any historic example or attestation would properly be pre-

fixed "Christ has revealed among us that. Failure 

to perceive this ancient connection between Christ, the rev-

elation of God, and his historic people would not only 

render the Christian community an innovative and secular 

institution, it would also deprive it of its fundamental 

corporate identity in Christ. Hence, historical reflection 

was Christocentric self-reflection, forever relating the 

historic images of Christ's activity among and embodiment 

within his people to the writer's immediate situation. 

Before individual works of the early second century 

can be scrutinized regarding their perception of the role 

of history as the identity of the koinonia, it must first 

be stated which sorts of expressions might be considered 

historic. Having said that historical reflection was a 

practice essential to the life of the community, it must 

quickly be added that there are, in the literature of this 

era, no traces of any efforts to write a history of God's 
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people. The Apologists would later treat history more 

systematicallyu but in the earlier sources, history was 

used to document or illustrate themes which betray little 

understanding of a broad historic insight, sequence, or 

hermeneutic. Yet historical citations are frequent and 

might be identified and delineated as such using five 

broadly defined indications of time-related reflection. 

Historical Images 

Processes of the Natural Order The first sort of historic 

consideration is the most difficult to define: that of 

processes evident in the natural order which illuminate 

the events of the community. Strictly speaking, these 

are not often related-to specific historic events, though 

they are usually used in association with certain Old 

Testament narratives and symbols. The suggestion has been 

made, especially in the case of I Clement and Ignatius, 

that such references to creation's processes employ a 

. . d h . 21 Sto1c rat1onale an metap ys1c. This, however, neglects 

to note the same procedures and symbols in the Old Testa-

ment itself, especially in Wisdom literature, and ascribes 

to the early Christians a certain philosophical sophistication 

22 
they probably did not have. In these allusions, images 

are used which presuppose a process of time and maturation, 

a readily recognizeable history that does not require a 

specific event to be cited to demonstrate its meaning. The 

daily rising and falling of the sun and moon, the growth 

of trees, the unpredictable course of the wind, the flow of 



206 

the river towards its mouth - these and other examples 

from natural processes describe circumstances in which the 

course of time is itself the central theme. These allusions, 

far from being residual symbols of nature-cults and primit-

ive mythologies or philosophies, are profoundly historical 

and attempt to tie the community's immediate experience to 

the cosmological drama of Christ's movement and maturation 

in time. In these nature references the Christ/community 

is inextricably tied to the whole of creation. Although 

there are natural symbols in which time has little meaning, 

those here considered portray history itself as the essential 

message; the divine activity is necessarily historical, 

though related to processes of the fellowship of creation 

rather than the fellowship of humans. The assumption is 

that the natural processes and the human processes are both 

examples of a divine paradigm, the full revelation of which 

is found in the Christ. 

Old Testament Remembrances A second historical consider-

ation of this era is the frequently noted use of the Old 

Testament, its narrative history of God's chosen people 

and, more frequently, individuals of faith or courage who 

inspired or directed those people through examples which 

,· dd h d . t 23 cont1nue to a ress t e sacre commun1 y. These are the 

'remembrances' most often cited and reverently treasured 

by the community in its internal communications. That 

certain Old Testament stories were commonly shared and 

regarded is evident from their frequent use, particularly 
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where fragments of a given narrative are related with the 

assumption that everyone hearing the merest fragment would 

be reminded of the entire narrative. 24 The reference might 

be to an historical event, ancient personality, or a symbol 

repeated in several historical situations. Although the 

citations appear in several forms and refer to several 

possible transmissional and interpretive procedures within 

the community, it is critical to note, before considering 

these issues, the use to which authors employed Old Testa-

ment historical reflections. 

The narratives, personalities, and promises of the 

'ancient race', the Jews, were selected, repeated, and 

interpreted because of their immediate reference to Christ 

or his people. If the reference was to Christ, it would 

usually be to his divinity, ancient origin, or the eternal 

purpose revealed in him~ a divinity, ori~in, and purpose 

which the community shared with him. Though presented in 

25 
thoroughly Jewish interpretive methods, the reference 

would not be intended to inform a deeper understanding of 

Jewish history or even of God's revelations in history~ it 

would instead usually be employed to illuminate the meaning 

of an immediate (and sometimes urgent) situation in the 

second century community. The reference was intended to 

illustrate or inform in such a manner as to change the minds 

and hearts of the fellowship, to bring repentance, rebirth, 

a renewed sense of sacredness, a zeal and commitment to 

obey God's commandments and believe his promises. The 

historic reference itself was meant to create repentance, 
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holiness, obedience, and faith. Herein lies the connection 

between the Old Testament historical reference and the 

allusion to the process of creation to which former 

mention was made: both are intended to reduplicatein the 

koinonia the original power and purpose of the reference 

itself. God~s work was creation and re-creation, done 

eternally in the natural order and specifically in his 

peoplep Israel. To remember God's work was to reassert 

that same work in the present experience. History, espec-

ially the history of God's revelation among his people in 

the Old Testament, was thus always an object of pious awe; 

it had a seminal quality which mysteriously contained 

the energies and purposes of creation itself. Out of this 

thoroughly Jewish understanding of the words as themselves 

endowed with creative power would emerge the later logos 

Christology articulated by Justin in his reflection on 

Old Testament texts. For the present, let it suffice to say 

that the purpose of historical reflections on the Old Test-

ament was to implant God's historic creative power and 

purpose into the immediate community. 26 

The most conspicuous and often-noted fruit of this 

implanted creation of God's historic acts into the community 

would be the sense of unique identity of the community 

itself: the creation of the 'new people'. This theme 

might be expressed as the creation of the Christian church 

27 as the third (or even fourth ) race succeeding the 

28 
~arbarians, Greeks, and Jews. This is the ba~is of 
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Harnack's contention that second century Christianity is 

a synthesis of Greek and Jewish antecedents and represents 

a new composite of the cultural admixture of Hebrew and· 

Hellenistic thought.
29 

But it is more often described as 

the secundum genus, the alternative race which was created 

by God for his purposes and image by its reflection on God 1 s 

t . . t h. 1 3° Ch . . t k ac 1v1 y among 1s peop e. r1st1ans were seen as a en 

from all nations to be the unique body of Christ, just as 

Israel was chosen among the riat<ions to become the bearer of 

God's word. In early second century sources, the radical 

contrast is not sequential but demonstrates the radical 

difference between the elect believer and the unbeliever. 31 

The unbelievers are those who have not heard, understood, 

. . f d 32 obeyed, or believed the anc1ent w1tnesses o Go . They 

are a different people, a race in which God's word, his 

history, has not created a new people. By historical reflec-

tion on the Old Testament the new people of God was created. 

When the community shared the ancient stories of Abraham, 

Moses, and the prophets, something happened to its people 

that had happened at the historic events themselves and at 

every succeeding reiteration of them. The word of God had 

been expressed (self-disclosed33 ), Christ had been made 

manifest, and the community had been created or recreated. 

Hence, the historical use of the Old Testament was the birth/ 

death of the Christ/community. 

The question of the form in which these Old Testament 

narratives and references were kept by the community has 

provoked a fruitful scholarly discussion in this century. 
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Rendel Harris, in an impressive analysis of_early Christian 

literature, indicates the existence of at least two separate 

books of Old Testament testimonia, one written before the 

New Testament for the conversion of the Jews, another, the 

logia of Matthew to which Papias refers, written to convince 

the Greek mind that Christ is the true Israel of the ancient 

Jewish tradition. 34 No such collection of Old Testament 

proof-texts has been discovered, yet the frequent us~ of 

certain Old Testament passages and the disregard of others 

suggests that there were, within the community, certain 

pericopes used for missionary evangelism and catechesis.
35 

c. H. Dodd questioned the existence of a specific anthology 

of Old Testament texts, yet catalogued several 'types' of 

Old Testament testimonia which gave a picture of the "whole 

36 
plan" of God. "They were small elements which symbolized 

the whole revelation of God." 37 The early chur~h lacked the 

technical expertise necessary to provide catalogues or 

concordances, so that such testimonia were oral traditions 

within the community, remembered by the association of 

certain graphic Old Testament symbols and corporate images. 38 

Or, if written, they were passed on as single sheets, tracts 

which arranged a methodical selection of texts for community 

t h . 1 t. d. . 1' t 39 eac 1ng, apo oge 1cs, 1sc1p- 1ne, e c. Whatever the form 

of the testimonia may have been, it allowed the widespread 

circulation of easily recognized stories and symbols from 

the Old Testament history which became the common resource 

of scattered communities, a resource which was itself viewed 

as evoking the creation of the community. 40 
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One of the most frequently used methods of using 

Old Testament historical reflections illustrates this 

commonly held reservoir of Old Testament symbols - typology. 

Although typological references were often made to reflections 

which were not derived from the Old Testament narrative 

events, both historical and non-historical, the practice 

of citing a series of events of similar nature through a 

continuity of Old Testament narratives and symbols was a 

common means of establishing authority. Whatever authority 

the church had was provided by its identification with the 

historic people of Israel recorded in the scripture . 41 

That scripture was not only authoritary in and of itself; 

it documented its authority by testifying to God's consis-

tency among his chosen people: his will was never compromised, 

his divinity was never adulterated, his judgments were tot-

ally dependable and impartial, and his mercies were always 

redemptive. "Typology is based on the consistency of God's 

42 
activity in the life of his chosen people." The large 

deposit of typological traditions recorded in the early 

church evidences the community consciousness of certain 

t 11 h . . 1' 43 h . 1 ypes as we as t e1r un1versa 1ty. T e scr1ptura 

type provided for the church a language with which to 

proclaim the historic faith as well as a means of defining 

itself in relation to Judaism; but most importantly, it 

provided Christians with a sense of their own identity as 

fundamental to the essential and eternal purposes of God; 

purposes which pervaded God 1 s historical revelationg to 
44 

his people. Although non-historical and non-scriptural 



212 

typologies would be used, the Old Testament historical 

type would dominate as the criterion for selecting the 

real and true history, God 0 s history, the only one which 

brought true life and meaning, 45 since the Old Testament 

history alone recorded God 0 s activity, his continuous revel-

ation; within a chosen community. Other forms of historical 

reflection regarding creation°s_processes, human social 

changes, eschatological promises, or even the life and 

ministry of Jesus were not so ideally suited to the need 

of the community's identity through self-reflection. 

Reflecting on the Exodus experience, for instance, the church 

recalled other past events of Israel's history which main-

tained and enriched the faith and hope of God's people in 

times of persecution and dedication: the events of the 

Exodus became identified with contemporary events of the 

community and with its hope for future deliverance. Yet the 

typological narrative would not only be selected because 

of its relevance for the community's self-understanding, 

but for its relevance to Christ. There is scarcely any 

mention of such Old Testament themes as the promise of a 
46 

land or communal purification laws. Indeed, types are 

employed which refer to Christ's life and example with more 

integrity than to any Old Testament event in its original 

47 
context. Christ was himself the prophet, priest, and 

king, his name and sign were evident throughout the Old 

Testament, his word and work were the content of the Old 

Testament witness. Whatever self-awareness these writers 

attributed to Christ, of this there was no question -
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Christ must surely have believed himself to be 
the fulfillment of God's dealings with his ancient 
people, and his disciples must have learned that 
truth from him. It would be difficult to find any 
other satisfactory explanation for the rapidity with 
which the first Christians carne to see that the theme 
of God 0 s covenant with his people was really the 
theme of Christ, since Christ was the central and 
culminating point of that long historical process 
of the un~olding of God's pu~pose for Israel.48 

In the use of Old Testament historical typology, the sources 

of the early second century demonstrate that the connection 

between Christ and his community corresponds to the funda-

mental historical revelation of God's purposes. 

The Historical Jesus and his Generation of Apostolic Witnesses 

Closely related to the historical reflections of the community 

on Old Testament narratives and symbols are reflections on 

Christ or his generation of apostolic witnesses. This third 

historical consideration of the sources is often difficult 

to isolate because of the tendency of the early Christians 

t k Ch . t . h h . . 49 
o rna e r1s ·contemporary w1t t e1r own exper1ence. 

Yet a distinction must be made, one which will be developed 

more extensively in the next chapter, between temporal and 

non-temporal images derived from the historical Jesus. In 

addition to an understanding of the historical Jesus, his 

birth, life, ministry, death, and resurrection, there is 

also an eternal Jesus which testifies to his timeless 

form, his lordship over time itself. This timeless form 

of the Christ was regarded as present to the community in 

its moments of suffering, hope, and martyrdom - a timeless 

Christ who has transcended history to make his kingdom 

immediately available to the believing community. This 

non-historic Christ was regarded as no less real than the 
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historical Jesus~> yet he was understood by the community 

in spatial categories of nearness, intimacy, wholeness, 

and fullness. To this non-temporal sense of Christ's 

presence, many references which might otherwise be consid

ered as Christ's 'realized eschatology' will be assigned. 50 

Nor are references included here which refer to Christ's 

future eschatological parousia. For the present, under 

consideration are those events and images defined and limited 

by the temporal life and ministry of Jesus and his contem-

poraries in the past. 

Of these historical references, there are strikingly 

few. In fact, in several distinctly Christian texts of 

h . h f . t' d 51 t 1s era, t e name o Jesus 1s never men 1one . It is 

not the lack of Christological historical awareness that 

results in this silence about the historical Jesus - it is 

instead the total assumption of the Christocentricity of all 

history, past, present, and future, which precludes focusing 

on the single era of the historical Jesus. This historical 

Jesus has so informed the meaning of all of history that the 

community derives its ·visi·on f.r.om ,};).,im;.. yet :vt does ·not 

remain focused on him. Once the light of the world had 

come, the focus of the church is directed upon its own 

situation. The literature of this era concentrated on the 

events of Christ reflected in human life, not on the life 

of Christ itself. The reflection of the life of Jesus on 

his contemporaries (for all practical purposes, St. Paul 

was commonly regarded as contemporary to Jesus) was more 

noted than were the specific events of Jesus' life. Cer-
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tainly the crucifixion and resurrection loom above all 

other events in Jesus 1 life, yet those events are not 

types or evidences of God's revelation. They are the 

supreme revelation by which all other types and evidences 

are measured. For the early second century sources are 

not referring as much to an historical Christ as to a 

Christological perspective of history.
52 

The centrality 

of Christ in history allows him to interpret all of history, 

especially the life of the historic community which con-

fesses his lordship. H. E. W. Turner points out, in consid-

ering the difficulty in establishing a particular Patristic 

doctrine of redemption (ie.: the Christus Victor theme 

proposed by Aulen), that this is largely due to the failure 

of the primitive church to select any decisive moment in 

the incarnate life of Christ. Somehow·; the whole of Christ's 

incarnation and resurrection was seen as involved in the 

act of redemption; for more emphasis, Turner observes, is 

placed on the effects of redemption on the life of the 

53 
Christian church than on the precise moment itself. 

"This certainty of Christ's redemption bound the history 

of the whole world together; •.. it became a life-story of 

the people of God in the midst of the world." 54 

Processes of Change or Transition in Human Society. 

A fourth form of historical reflection that was practiced 

in the early second century Christian community was that 

which described process~s of change or transition within 

human society. Though sometimes related to Old Testament 

references, these historical allusions, as in the creation 
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allusions, need not have referred to any specific event. 

Though they were infreqtierit, their use indicates that the 

early Christian community saw itself as governed and 

defined by dynamics which operate within all human society. 

Theirs was not an entirely spiritual fellowship, its zeal 

would tend to cool with the passage of time, its young would 

tend to be impious and impulsive, its people errant and dis-

obedient, just as any similar group would witness under 

certain conditions. Of concern here are not group charac-

teristics, but group processes, time-related transitions and 

changes to which any community would be subjected. 

Eschatqlogical Images finally, the community reflected on 

the historical event of the parousia with language that 

spoke of history's goal, fulfillment, and end. That future 

event was regarded as no less historical than was the past;
55 

in fact, the future parousia would bring a fullness to 

history which neither the past nor the present allowed. 

The wholeness of time wouid reveal the fullness of Christ. 

Since time until then would be partial and preparatory, the 

community reflected on the ancient promises to approximate 

that fullness in the immediate situation. The language 

used to describe worship, especially the eucharist, was 

often heavily weighted.with eschatological historical 

56 symbols. As c. F. D. Moule noted regarding the use of 

futurist eschatological terminology in the New Testament, 

the setting of the language of the historical parousia is 

most often that of a collective of committed Christiansp a 

setting in which corporate consci9usness and identity of 
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the community is reinforced by reflections on God's 

promises for the age to come. 57 By participation in the 

fullest possible dimension of Christ's wholenessp the 

gathered Christian assembly, the believer was also seen as 

participating in the fellowship of the fullness of timeu 

the feast of the kingdom of God, the marriage banquet 
58 

which celebrated the final union of lovers. 

It was common; in describing that future history of 

Christ's community, to use distinctly Old Testament symbols 

and allusions. This was so because the fulfillment of 

history was knowable only on the basis of the remembered 

promises made in the Old Testament revelation to God's 

chosen people. The eschaton would be the final realization 

f . h . lf . 59 
o a process wh1c was 1tse a un1ty; throughout the 

history of God's people, his ultimate purpose had been 

revealed in Christ, a revelation which would become fully 

known only at its ultimate historical moment. It might be 

stated as well of early second century writers as it is of 

Justin, that their "primary concern is not for eschatology, 

but for the whole Word of the historical revelation of 

Ch . t .. 60 r1s . These reflections on the future history of 

God's people became intricately symbolic, filled with 

types and signs that tax the Old Testament exegete's 

skill; yet the purpose was always the same - to maintain 

the constancy of God's promise from the Exodus to the 

eschaton. 61 

The historical reflection of the community on the 

end of time often employs references to the beginning of 

time. This was especially true in language which might be 
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62 
considered apocalyptic, though a whole range of eschat-

ological symbols and references indicated a correlation 

between creation and the parousia. In these symbols, the 

birth/death syzygy was developed so that the teleological 

and ultimate intention of God for his community in creation 

would be realized in the second coming of Christp the millen-

ial seventh day. In these eschatological reflections, the 

processes and purposes of creation, the Old Testament 

history of God's revelation among his people, the witness 

of Christ and his apostles, the evolutions of human society, 

and the remembrance of God's promises combine. As nowhere 

else, eschatological language illustrates the wealth of 

early second century historical reflection. Yet eschatology 

was not itself a primary theme, nor was the delay of the 

. bl h . 63 
parous1a an apparent pro em to t e commun1ty. Instead, 

eschatological historical allusions are drawn which gave 

direction, purpose, and discipline to the community as it 

addressed problems of purely practical nature: persecution, 

disunity, corporate identity, etc. 

In defining these classifications of early second centruy 

historical references, it must be pointed out that the pur-

pose is not to indicate that historical reflections were 

thus compartmentalized. Given examples often illustrate 

several categories drawn from natural processes, the Old 

Testament, or Jesus' promise of coming again. Instead, 

these classifications are intended to indicate the full 

scope of historical and time-related considerations with 

the effort to include natural and social processes, as well 

as certain Old Testament and eschatological symbols, which 
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are not usually included in studies of early Christian 

historiography~ 64 especially those concerned with certain 

65 
narrowly-defined heilsge~chichtliche themes. For the 

community of the early second century, the concern was not 

simply that of discovering the role of God's people in 

history, but of discovering to what extent Christ was lord 

of time and the extending this identity to the Christ/ 

community. The koinonia, it will be shown, .regarded itself 

as participating in Christ's drama of salvation; it shared 

time and eternity with him and found its real existence ~ost 

vividly in reflection on his image, wherever or whenever 

that might be glimpsed. 66 Any event of birth/death, 

creation/new creation, apxn/~OXUTOV was freely appropriated 

to demonstrate Christ's activity to the community which 

sought, by remembering him, to actualize his real life. The 

full scope of the early community's identity in relation 

to time and history will become apparent as the several 

authors of the era are individually considered. 

Before examining individual sources from the early 

second century church, it is necessary to define the scope 

of that scrutiny. Of concern in this study is the use to 

which historical reflections were put in the life of the 

koinonia, the extent to which time and history became part 

of the community's self-reflections and resultant identity. 

This study is not concerned with the history of the sources 

themselves or their importance in shaping the history of 

the early church. Nor is it specifically seeking an under

standing of early Christian historiography. 67 The concern 
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f h d f h . 68 . 11 . 1 or t e pe agogy o t e commun1ty 6 espec1a y as 1t re ates 

to Old Testament history and tradition, is certainly germ~ne 
"-'"'" 

to this study, yet only in the effect that pedagogy had on 

forming the community. Pedagogy was preliminary to the 

community 1 s reflection on history and its application of 

history to its immediate circumstance. Finally 6 this study 

will not address the question, exciting as it is, of early 

Christian hermeneutics, with its corollary issues of 

scriptural inspiration, transmission, and exegesis. Divine 

inspiration is presumed by every writer of the early second 

century of both the Old Testament and the sayings and remem-

brances of Jesus and the apostles. The concern for secretly-

transmitted esoteric sources of truth had not yet arisen, 

and the exegetical methods, though diverse, conform to 

patterns already common in Jewish contemporaries. 69 It will 

be necessary, however, to scrutinize the sources for the role 

of Christ in time and history, since, as indicated above, 

self-reflection in the community was often indistinguishable 

and undifferentiated from Christological reflection. 
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First Pattern of Historical Reflection on the Koinonia -

The Epiphanic 

I Clement. The first source to be considered is I Clement; 

first because he demonstrates a paradigm to which other 

smaller works may be referred, and also first because I Clem-

ent portrays a disciplined reflection on time and history 

as the major resource for a congregation's needs for a common 

life. I Clement was, above all, an inter-congregational 

correspondent, addressing the Corinthian congregation with 

( n
' l/ / 

an understanding which the Roman congregation EKKAncr1a 

p ~ ~ , 70 . 
TOU 8Eou rrapolKoucra Pw~nv) bel1eved related to certain 

71 
common problems. In its own reflections on its needs and 

concerns, the Roman congregation
72 

had found resources in 

certain easily-neglected lessons from the history of God's 

people, resources with which the Corinthians were also fam-

iliar. By reminding the Corinthian congregation of these 

lessons, the Romans presumed that repentance would immediately 

follow: the new life of a congregation depended on the 

creative (or re-creative) task of being reminded of history's 

lessons. Clement clearly writes on behalf of his whole con

. 73 
gregat1on, gladly seeking to instruct Christians who are 

74 
his equals, if not his superiors, in the faith. In concluding 

his comments, Clement affirmed that "we had the more pleasure 

in reminding you of these things (concerning faith and 

repentance and true love and self-control ... ) because we 

knew well that we wrote you as men who were faithful and 
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reputable and had studied the oracles (Aoyla) of the 

teaching of Godo" 75 

The situation of the Corinthian congregation dictated 

the outline of Clement 0 s lettero Apparently, young and 

impetuous elements of the congregation had become jealous 

of the leadership of the older, more prudent men, so that 

the peace and harmony of the congregation were jeapordized 

by the removal of the elders from their officeso 76 This had 

disrupted the entire congregation, since those extruded 

leaders had had apostolic appointment, the consent of the 

church (cruvf:.uooKncr&af._sTn~ EKKAncr'la€b' Tiacrntf'), and a blameless 

and fruitful ministry of service to Christ's flocko 77 

Clement's response was not only to seek to heal this 

breach, but to use it as an example, together with similar 

examples drawn from creation and history, to indicate that 

which alone is salutary, Jesus Christ. For it was by a 

deliberate and repeated rhythm that Clement addressed the 

Corinthians with their immediate problem, the historic 

examples of that problem, the revelation of God which had 

historically responded to that problem, the God of history 

who had created the congregation, and the Christ whose 

history lives in that congregation. The momentum was subtle, 

not always followed with the same consistent elements, yet 

moved to redirect the congregation's attention away from 

itself, through God's revelations in time and history, to 

a more proper concentration on Christ and his chosen people. 

Clement's method is best stated immediately after his analysis 

'of the Corinthian problem of jealousy: 
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Let us put aside empty and vain concerns and come 
to glorious and solemn rule of our tradition {napa
o6crEw~) • Let us behold whatever is good and pleasing 
and acceptable to Him who has created us. Let us 
concentrate our attention on the blood of Christ and 
know how precious it is to his Father, because it was 
poured out for our salvation and brought the grace of 
new life for all the world. Let us survey all the 
generations, and let us learn that in generation after 
generation the master has given a place for new life 
to those who are willing to return to him.78 

Clement immediately adds the examples of Noah and Jonah to 

illustrate God's historic promises in the Christ. He thereby 

evokes the whole of time and history to be surveyed by the 

Corinthian congregation, commanding its attention and 

transporting that attention to a history which is ultimately 

more true than its separated and static inertia. History 

thus not only had a pedagogic purpose in response to Corinth's 

bl f . 1 d h' 79 't h d th t pro em o Jea ousy an sc 1sm, 1 a e grea er purpose 

of uniting the individuals of the congregation with the 
( 

continuing historic unity (o~ovofa) of Christ and his church. 

Considerations of time and history refocused the congregation 

to the lord of time and history, and in that renewed vision, 

new life and identity were created in the koinonia itself. 

The rhythmic procession of I Clement begins, after 

introductory greetings to the Corinthian church, with a 

statement of the time-worn fundamental sin of mankind -

the sin of envy, caused by the devil, "by which death 

d h d .. so . . f . . h' 81 entere t e worl p result1ng 1n a loss o c1t1zens 1p. 

For it was jealousy leading to fratricide that infected 

the human race from its very beginning. 82 For the purpose 

of understanding Clement's focus on the Corinthian community's 

problems in the koinonia, the origin of sin, it is important 
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to note, was not by Adam's fall, but by Cain's murder of 

Abel. "From this arose jealousy and envy, strife and 

sedition, persecution and disorder, war and captivity:" 83 

a chain-reaction of evil began that would be exemplified 

84 85 
not only in Cain and Abel, but in Joseph and his brothers, 

86 
Moses and his followers, Aaron and his detractors, David 

and sau1, 87 Peter, Pau1,
88 

and all who ''contended in the 

days nearest to usp" 89 including the martyred women of 

common knowledge to Corinth and Rome. 90 Not only is this 

human condition graphically portrayed in Old Testament and 

apostolic witness which is repeated in the martyr's example, 

it is that which is evident in the alienation of wives from 

their husbands and the conflicts of neighboring cities and 

nations.
91 

All persons, of both sacred and secular example, 

92 
share the same struggle. Therefore, Clement commends the 

Corinthians not to be overwhelmed with empty and vain cares, 

but to concentrate on the blood of Christ which alone redeems 
93 

time and grants new life. Since sin is essentially defined 

as the breaking of human relationships, grace is therefore 

the re-establishment of true human community through the 

ultimate example of Christ and his blood. Sin equals disharmony 

with and among men; grace equals re-created harmony with and 

among men. But since disharmony is historic and germane to 

humanity, grace is also regarded as historic in Christ and 

endowed with humanity that leads to peace and love as the 

ultimate purposes of creation.
94 

When these purposes are 

perfected, those who have lived in Christ's love "shall be 

made manifest in the visitation of the kingdom of Christ" 
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The eschatological hope is therefore identified with the 

creative purpose now possible in Christ - that men should 

live in the harmony of love and peace. History manifests 

that continued rhythm of creative purpose which overcomes 

disharmony: history manifests the rhythm of Christ with his 

community. 

The rhythm of the new life that overcomes fratricide 

and jealousy begins with examples of Noah and Jonah, 96 

whose preaching of the new life echoed the master of all 

things (o£crrr6Tn~arravTwv), a term used for the creator, in 

promising that though the "sins be redder than scarlet or 

• u
97 . . d h bl d f h . cr1mson, 1mages ass1gne to t e oo o C r1st, yet shall 

a "holy people" be given a "share in new life." 98 The rhythm 

of promise that led to Christ's blood is immediately followed 

by examples of obedience in Enoch and Noah, faithfulness in 

99 Abraham, hospitality in Abraham, Lot, and Rahab, concluding 

again with the Christological refocusing, "especially remem-

100 
bering the words of the lord Jesus." This was immediately 

made relevant to the Corinthian situation and its needs for 

bl d . h '1' 101 peacea e an p1ous um1 1ty. But the pause to consider 

Corinth is brief, followed quickly by another historical 

excursus to remember the humility portrayed in Isaiah's 

102 
prophecy of the suffering servant, the humility which we 

are asked to imitate from the example of Elijah, Elisha, 
103 

and Ezekiel, and the penitential psalms of David. 104 

The purpose of these rhythmic reflections on history is then 

confirmed: "Seeing then that we have received a share in 
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many great and glorious deeds, let us hasten on to the goal 

(crKon6g) of peace, which was given us from the beginning, 

and let us fix our gaze on the Father and creator of the 

whole world and cleave to his splendid and excellent gifts 

of peace, and to his good deeds to us." 105 The Corinthian 

Christian is asked to remember the examples of the past, 

that by remembering he might perceive a greater reality 

of which he is a part. Even creation confirms this greater 

reality in the orderliness and harmony of the sun and moon, 

the seasons, the limits of the seas, and the integration of 
106 

animal life on the earth. These natural processes are 

specifically related, not only to the peace and harmony of 

God's people, but to Christ, who in his nearness to us is 

aware of all thoughts and deeds. 107 The image of the tree 

enables Clement to relate both the historic example and the 

Christological nearness to the immediate Corinthian situation: 

Oh, foolish men, compare yourselves to a tree: take 
a vine, first it sheds its leaves, then there comes 
a bud, then a leaf, then a flower, after this the 
unripe grape, then the full bunch:. See how in a 
little time the fruit of the tree comes to ripeness. 
Truly his will shall be quickly and suddenly accom
plished, as the scripture also bears witness that 
'he shall come quickly and shall not tarry, and the 
lord shall suddenly come to his temple, and the holy 
one for whom you look'. 108 

History, together with the natural processes of time, has 

been brought to the Corinthians, the history of Christ's 

ultimate will and purpose. His nearness, which had been 

considered spatial,becomes temporal as well. Though frust-
/ 

rated by the Corinthian schism, this nearness of Christ in 

the congregation will ultimately and inexorably combine 

the creative purpose (fruitfulness) with the eschatological 



227 

event (ripeness). The rhythmic integration of history, 

Christology 6 the Corinthian situation, creation and 

eschaton has again run its course. 

Much attention has been drawn to Clement 1 s use of 

natural symbols and processes, especially in chapters 20 

and 24. His concern for the eschaton causes Clement to 

seek examples of the resurrection in the processes of nature. 

The resurrection-parousia is thus reinforced as an act of 

creation. Yet the concern has been the extent to which 

Clement here reflects Stoic and other Hellenistic ideas, both 

in his treatment of nature and his use of the examples of 

history. The Stoic commonly expressed a coincidence between 

the processes of nature and man, thereby urging man to accept 

a role nature assigns and allows, while exalting virtues of 

harmony and orderliness which the logos had expressed in 

material manifestations. This philospohical orientation 

is said to have been reinforced in I Clement by ancient 

rhetorical methods of proving an argument by citations taken 

from ancient examples, not unlike that method of Demosthenes.
10 

Though there are certainly Greek cultural influences reflec-

ted in I Clement, the most obvious of which is his citation 

of the phoenix myth as an example of the resurrection, 110 

these influences must be considered in the context of 

wholly different orientations regarding time and nature in 

Clement. Both time and nature are not only the arenas of 

God's activity, they were created by God and express his 

( 
~ . 111 

revelations ~avcporro1ncra~). In this creation of time 

and nature, Christ became the agent of the father's action; 
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his name bears the continuing creative power. 112 Further-

more, as George Florovsky has pointed out, there is in 

Clement and his early Christian associates a concept of 

time as created by God and linear, beginning at creation 

and concluding at an eschaton, a notion which violated the 

. 113 
Stoic Greek assumptlon. To the Hellenistic mind, time 

was eternal, matter was uncreatedp and the gods brought 

order and harmony to the otherwise chaotic time and nature. 

To Clement, however, God through Christ created, ordered, 

and would eventually fu~fill both time and nature. The 

method of argument, which may indeed bear comparison with 

Hellenistic models, is, as Danielou has indicated, one 

commonly used by the typically Jewish haggada, in which 

Old Testament examples are presented as object-lessons for 

certain virtues, not unlike the method evident in the elev-

114 enth chapter of Hebrews. 

I Clement proceeds to develop continuing lessons from 

history's storehouse of exemplary saints who combatted 

disharmony and fratricide. They are portrayed before the 

community of God's elect, who are separated from among the 

nations, the sons of Adam, as a people in the midst of 

other peoples, a consecrated community from which Christ 

ld f . . . f t. 115 wou come to recon lrm the anclent promlse o resurrec lon. 

G d l 1 . h t' 116 th h o s peop e soJourn among t e na lons, as ey ave 

since creation, that through them Christ's manifestations 

might be known. They "are the-portion of the one who is 

holy,"
117 

richly blessed so that the same "testimony might 

, . be given to our good deeds as was given to our forefathers. ,llS 
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Another rhythm in Clement cites historic examples of 

the good deeds of the forefathers that brought God's blessings 

to Jacob 119 and Israel 0 s kings and rulers.
120 

The Corinthian 

community itself has been elected in Christ for good deeds. 

121 
This is the basic pattern of creation's goodness, leading 

ultimately to the coming of the Christ who reveals the good 
122 

works of the community. Appealing again to the Corinthian 

situation, Clement urges them to come to a single mind 

(8t6vota) that they may "share the promised gifts."
123 

This 

is related to Christ "through whom our foolish and darkened 

understanding blossoms towards the light."
124 

This repetition 

of Old Testament examples, allusions to natural processes, 

applications to Christ, relevances to Corinth, directions 

towards the eschaton, etc., continues throughout. It is 

used to re-establish authority and obedience to order in the 

125 
churchp to illustrate the causes of the persecution of 

126 
the righteous, to cite love as the fulfillment of God's 

127 
purposes in Christ and his people, to appeal for forgive-

ness.128 In each case "this has been in the past and will 

be in the future the conduct of those who live without 

regrets as citizens of the city of God." 129 For Christ is 

• ; ~ J ~ )130 the lord of all t1me (8£crrroTncr TWV atwvwv apart from 

h h . f 131 h 1 d. 132 . w om t ere 1s no uture. T e cone u 1ng prayer 1s 

addressed to a lord in whom all creation, all history, and 

all hope are combined in the manifestations of Christ among 

his people. 

Certain characteristic features of I Clement may be 

identified within the intricacies of his statement of 
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Christian harmony. Together, these features both declare 

Clement 0 s intention in writing to the Corinthians and, in 

a broader context, define the identity of the Christian 

community. The church's identity is derived from remembering 

or b . . d d 133 e1ng rem1n e . The community has a corporate memory 

of the examples of history and of the declared purposes and 

promises of God;
134 

it is the repository into which God had 

revealed himself throughout history. 135 From creation itself 

the revelation of God had been consistently manifest, but 

the Christ has brought in himself the more knowledge, the 

wholeness and harmony, of what might otherwise appear frag-

136 . 11 h d t mentary, espec1a y t e comman mens. The epiphanic 

:\6yux of, God had been complete, but man's vision and under-

standing of them had been compromised by human jealousy and 

disunity.
137 

The community of Christ, his body, is as 

ancient as are the :\6y1a, for by revealing himself the people 
138 

of God are created. The koinonia, the community which 

shares and reflects upon the common history, is itself the 

primary purpose of God, in creation, in the cross of Christ, 

and in the promised day of fulfillment. The koinonia is 

the place in which God has made manifest the Christ; it 

exists to preserve the remembrance of that epiphany in 

time and history, to represent the unity of purpose and 

wholeness of example that are in Christ until the final day. 

Consequently, the relationship of persons in the koinonia 

which assures unity and wholeness is the ultimate precon-

ditions for Christ's presence. 

Since the community has received and ~nown the epi-

phany of God since creation, and since the Christ has 
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revealed himself throughout all time and history, it might 

well be asked what Clement perceives as new in the incar-

nation of Christ. HarnackF Lightfoot, and Knopf rightly ob-

serve that I Clement's fundamental theological concern is 

soteriologyr
139 

yet that salvation for I Clement had degen-
140 

erated from the Pauline ideal to become a new nomism. 

141 
Though the legalism of I Clement is certainly evident, 

it must be said that Clement is not concerned with issues 

of atonement, the satisfaction of divine justice, or indiv-

idual righteousness before God. It is never completely clear 

whether Christ has made total satisfaction for man's sins or 

the Christian is yet obligated to fulfill all God's command-

ments: this is not a question Clement addresses. Salvation 

is related to the incarnation of Christ, yet this is explained 

no further. 142 Strictly speaking, it is through the myster-

ious 'insanguinization' of Christ, his shedding of his own 

blood, that salvation comes to man. Yet that 'red thread' 

of Christ's blood is knowable in the Old Testament as well 

. th . f. . 143 as 1n e cruc1 1X1on. Though no consistent theology of 

the atonement is therefore possible, soteriology remains the 

central concern - Clement is urgently appealing for a fully 

corporate saving community. His concern is not the salvation 

effected through Christ, but the salvation manifested in and 

through the Christ/community. Christ's unique role in 

bringing salvation is ambiguous, but the role of the har-

monious and humbly obedient community in bringing salvation is 

unequivocally stated. The resurrection is knowable in nature, 

in history, in Christ (even in the Phoenix); yet it will be 
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claimed only by those who share a portion together as 

144 Godus separate and unique people. 

New Testament Sources. Certain of Clementus character-

istic perspectives on the role of history.in defining 

the identity of the koinonia are shared by several of 

his contemporaries. They are cited not because they con-

cur with I Clement in his purpose, language, or basic 

theological orientation, but because they perceive time 

and history as a continuity from creation to eschaton, 

a continuity which, though interrupted by sin and death 

(discord, disharmony, disobedience, etc.), is eternally 

revitalized by the epiphanies of Christ within his 

community. 

Contemporary New Testament writings certainly reflect 

many of these themes. The Catholic epistles all address 

schismatics within Christian congregations with the hope 

of reminding those who are in discord with the historic 

examples which would recreate and re-establish true 
145 

community, thus bringing faithfulness to Christ. In 

several instances, a perspective regarding the relationship 

between the community's self-reflection and history is 

expressed which comes close to that of I Clement. The 

Third Epistle of John addresses a situation in which lack 

of hospitality shown to travelers, especially strangers 

h b h 
146 . d' h h f th among t e ret ren, Jeopar 1zes t e very trut o e 

community's witness. 147 The Epistle of James repeats 

I Clementus diagnosis of congregational discord as jealousy 

and covetousness 148 resulting in disorder and immorality149 

150 
that are tantamount to murder. James also employs the 
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familiar figure of Rahab, 151 time related processes of 

cre~tion, 152 
and the heightened responsibility of the 

h . h . 153 teac ers ln t e communlty. Yet seldom in James (only 

in the bri~~ allusions to Abraham, Rahab, Job, and Elijah) 154 

and never in III John are Old Testament references made, 

and neither applies history to Christology. The activity 

of God, nevertheless, is epiphanic, though less histor-

ically conditioned or Christologically defined. God 

reveals himself to his people as a light without shadow, 

an implanted word, a wisdom from above~ 155 and he has 

done so since creation and will until the eschaton. 156 

As will become apparent in examining the Didache, the 

less historical categories are used in the community 9 s 

self-reflections, the less Christological is the defin-

ition of that community. 

The Christology of II Peter, however, is intricately 

developed in historical categories. The Old Testament 

narrative provides examples of the defilement of the 

community~ 157 Since creation itself, a remnant has been 
158 

preserved which maintains the very virtues, listed in 

a succession ending in love, not unlike the rhythmic 

. t f Cl 159 
d. h' h f' h 11 d Vlr ues o I ementp , an w lC con lrms t e ca an 

election of the members of the eternal kingdom. As an 

equal, just as in I Clement, II Peter writes to remind160 

a troubled congregation of the complete continuity of 

Godvs revelations in all history. Those who defile the 

community not only je@pardize its purity and fullness at 

h • I • 161 II • h' f C rlst s comlng, they deliberately lgnore t lS act, 

that by the word of God heavens existed long ago, and an 
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earth formed out of water and by means of water, through 

which the world that then existed was deluged with water 

d ' h d ( t N h d th 'th h' 162 ) an per1s e excep oa an e seven w1 1m o 

But by the same word the heavens and earth that now exist 

have been stored up for fire, kept until the day of 
163 

judgment and the destruction of ungodly meno" The 

revelation of the word is clearly Christ, whose trans-

figuration provides the example of how God operates among 

his people to be "as a lamp shining in a dark place, until 

the day dawns and the morning star rises in your hearts." 164 

This profile is anticipated in Jude, for whom the historic 

165 
examples (both in the processes of nature and in the 

166 
Old Testament ) are endowed with Christological meaning, 

applied to the situation of congregational disharmony, 

167 
and projected throug·h all time and history. 

Papias. Although merely scattered fragments are preserved 

of his work, Papias would also seem to illustrate this 

same pattern of historical reflectiono The twentieth cen-

tury student is likely to regard Papias as an exception 

among his peers, with his insistence on preserving an oral 

witness to the remembrances (&rro~vn~oV€U~aTa) of Christ 

which fulfill Old TeEtament 
. 168 

h1story, yet to his con-

temporaries his concerns were probably commonly sharedo 

The fellowship itself enshrined and transmitted the his-

tory of God 0 s revelation even more faithfully than the 

written warda His works are called oracles (/..oyl'wv 
.... 169 

KUplaKwv), and by them he attempted to instruct the 

church with the apostolic witness to Christ that would 

be the pattern for the millenial reign to cameo This 
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millenial age would reduplicate the six days of creation, 

170 Christ, and the whole churcha The scant fragments 

indicate that, even among the most unlettered Christians, 

historical testimonia were not only preserved, but used 

in daily reflection on the community 0 s meaning and ultimate 

purposea 171 

Didache. This sense of history's use in the daily life of 

the church, especially in its assembly for worship, is 

evident in the few references which the Didache makes to 

history, either past or futurea In teaching the two ways 

inherited from the apostles, the text is devoid of either 

historical references or Christological reflectiona 172 

However, when those teachings are related to the worship 

l 'f f h . 173 bl f . 1 e o t e congregat1on, or pro ems o un1ty or 

discipline,
174 

the historical allusions (to the lives of 

the saints, the times and traditions of the sabbath, the 

Passover haggadah, creation, the events of Christ's life, 

or the eschaton) are immediately employed in conjunction 

with the Christological referenceo Generalized ethical 

paraenesis is stated in the same forms as in James and 

III John, yet a situation of current significance to the 

community involve$ Christological language and historical 

reflectiono The final prayer of the Eucharist typifies 

this connection: "Thou, Lord Almighty, didst create all 

things for thy name 0 s sake, and didst give food and drink 

to men for their enjoyment, that they may give thanks to 

thee, for thou hast blessed us with spiritual food and 

drink through thy Childa" 175 The 'Gospel of the Lord' 176 

instructs and regenerates the congregation until Christ's 
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176 
corning, when the "signs of the truth shall be manifest " 

(<j>a\!nGETal Ta anJJE1a TnW ftA.n8E'la(§'), signs which had been 

since the creation of rnankindo The community becomes for 

the Didache a place in which the revealing signs 1 manifest= 

ations 1 light, and truth of Christ have been known since 

creation and will be fulfilled at the eschatono It is, 

however, most succinctly stated where attention is focused 

on the worship and hospitality of the congregationo 

II Clernento The homily which is commonly called II Clement 

must also be considered among those sources which reflect 

characteristics similar to those above regarding the role 

of history in the communityo It must be noted, however, 

that II Clement bears characteristics of another historical 

perspective, that of Ignatius and the Odes of Solomon, 

which is quite unlike that of I Clement; yet elements of 

both types appear in II Clement side by side. The author's 

basic concern is much the same as that of II Peter: to 

direct to the attention of a troubled congregation the 

awesome judgment that Christ will bring to those who 

defile his commandments and pervert the purposes for 
177 

which God created the community. An attitude had 

emerged in the congregation which is characterized by 

the denial of the Christ, disregard for fellowship, 

condescension to the values of the world, lack of repen-

tant zeal for purity, and a denial of the judgment and 

resurrection of the flesh in the promised corning of the 

,..,h . t 178 .\, r1.s • The result of these evils has been a lack of 

peace and love among the brethren, a disharmony of not 
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"all having the same mind, gathered together unto 

l 'f ,179 J. e. The community is asked to repent of its 

0 double-mindedness 0 and to remember the AOyla of God 
180 

which have been manifest among his people. The full 

' and final manifestation (£nl¢av£1a) is that of the 

181 
Christ, in creation, in the flesh, and at the final day. 

There is a confusion in II Clement, however, regar-

ding the community 0 s position in history. The central 

argument stresses a future realization of the revelation 

of Christ among his people, that at the final day (and 

only at the final day), the lessons of history will bear 

fruit, lessons which have been in the church since crea~ 

tion.
182 

Yet a second theme also appears; that history 

ended with Christ 0 s incarnation, the soj6unrrof the·church 

in the world is completed, and the Christian community 

has attained its fulfillment. 183 The community no longer 

simply manifests the Christ, it bears in itself the full 

and final form of the Christ. 

Thus, brethren, if we do the will of our Father, 
God, we shall belong to the first church, the 
spiritual one which was created before the sun 
and the moon (note the comparison with r Clement 
(20:32), in which the church 1 s harmony is compared 
to the periodic rising of the sun and moon, with 
no indication of a pre-historic or pre-creation 
existence); ••• Now I imagine that you are not 
ignorant that the living church is the body of 
Christ •.. Moreover the books and the apostles 
declare that the church belongs not to the present, 
but has existed from the beginning; for she is 
spiritual, as was also our Jesus, but he was made 
manifest in the last days that he might save us; 
and the church, which is spiritual, was made mani
fest in the flesh of Christ.l84 

Though this confession of II Clement may be regarded as 

.·· · a mixture of futurist and realized eschatologies, it also 
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demonstrates a fundamental difference between self-

reflections of the community which place its identity 

within the continuous community into which God has 

revealed himself from creation to eschaton and the self-

reflections which identify the community as the goal of 

history realized in the incarnation of Christ.l8 5 

Summary of the Epiphanic Pattern of Historical Self-

Reflection. Each of these second century works exhibits 

a certain pattern which is most fully expressed in I 

Clement 1 s letter. Though elements of this pattern appear 

in all second century writers (Barnabas also relates 

Old Testament events to illustrate congregational situa~ 

tions, Ignatius interprets God's revelation as being 

manifest to an uniquely chosen people, etc.), in those 

considered above, there is a consistency and cohesion 

not found in the several alternate patterns which follow. 

Though the symbols may vary, together with the testimonia 

and nature-process images which are used, the place of 

the koinonia in time and history is similarly established. 

God elected his people pre-historically and created his 

. . 186 
un1que and separate community from the beginning of t1me. 

The whole of history has been permeated with manifestations 

of God's creative purpose, manifestations which the comm-

unity has received and used for its disciplined faithfulness 

and harmony. The intention of God's creation will ultimately 

bear fruit for the community at the coming of Christ, but 

that coming has been delayed until the whole body of Christ 

(the full number of the elect187 ) has been gathered and 
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and unified in him. That united body has become jeopardized 

because, in spite of God 1 s continuous and complete manifest-

ations to his peoplev disharmony has enter~d the community 

and fragmented its unity. Christ was incarnate and cruci-

fied to reaffirm God 1 s commitment to his body in the fleshv 

to heal the fragmentation through substituting a whole body, 

and to embody the fullness and wholeness of the purpose of 

creation. The discontinuity (death) brought by jealousy 

and envy (fratricide) is concurrent with the continuity 

(new life) of the manifest Christ; and it will be until 

the parousia. Life and death are equally continuous in 

history, uninterrupted by the incarnation and crucifixion; 

but in the incarnation and crucifixion their true nature 

has been exposed in the Christ. As Christ 9 s life and 

d h 1 . d . h' . 188 h 11 h eat cu m1nate 1n 1s resurrect1on, so s a t e 

Christ/community resolve its life/death history in the 

parousia for which it waits in the pattern of Christ. 

While waiting, the function of the koinonia is to remember, 

preserve, and embody the unity of God 1 s manifested purposes 

for creation. Historical reflection, therefore, defines 

the connection between creation and eschaton in terms of 

the immediate situation of the Christ/community. 

It is important to note, in this pattern best repre-

sented by I Clement, the role of revelation in the life of 

the community. In contrast to later patterns, revelation 

. h . d d . h . 189 . t . f t 1s ere cons1 ere as ep1p an1c; 1 conveys man1 es a~ 

tions, examples, oracles, glimpses, of light or truth. 

These epiphanies occur in all historical processes and 

events, but especially among those people whom God has 
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selected as his own. The epiphanies of God not only 

reveal, but, in the Jewish sense of creation, they create 

and recreate (provide new life and ~ETaVola). The meaning 

of these epiphanies is best stated in Christ: he is the 

content of the history of Godvs light and truth, in him 

the manifestation is whole and perfect, united as a single 

body. The community may reflect on the manifestations of 

God without Christ, but their relevance to the community's 

immediate situation is known only when the epiphany is 

Christologically translated. The rranifestation of God 

addresses the life/death of the community only in terms 

of the life/death of Christ. The community is itself the 

proprietor of those epiphanies, as it is created by them; 

its members share both the manifestations of God and the 

common lot of jealousy. They are united in a fellowship 

with history itself, with the examples of the saints of 

divine Aoyla and the promises of temporal nearness to the 

end of time. The end-time is the fullness of time, when 

history is itself perfected, the corr,rr.uni ty is united and 

h 1 d . . f 190 w o e, an Chr1st is fully man1 est. 

Second Pattern of Historical Reflection ·on the Ko·inonia -

The Epiphoric 

A second paradigm for the community's historical 

self-reflection is that which is best demonstrated in the 

Odes of Solomon and the letter:= of Ignatius. Though they 

both have Syrian origins, the perspective on history which 

. ' 
they exhibit is by no means unique to them or their region • 
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It is also typically expressed by martyrologiesp apocalyptic 

writingsi and hymnic-poetic materiali
191 

as well as the 

already mentioned II Clement. Nor is it entirely absent 

from works whose historical reflections are of quite a 

d 'ff 192 1 erent sort. If the former paradigm may be summar-

ized as presenting an epiphanic perspective of history 0 s 

relationship to the corrn.ur.ityi the profile of this second 

pattern might be termed epiphoric, for in it the community 

is viewed as bearing the Christ, carrying upon or within 

itself the life, death, and resurrection of Christ which 

is the goal and meaning of history. The cornmunity 0 s life 

is historic only insofar as it approximates the life of 

Christ in the world. 

Odes of Solomon. The basic pattern for this perspective 

can be found in the Odes of Solomon. Assuming that they 
193 

may be considered as a single unit with common authorship, 

they will be scrutinized to demonstrate a pattern of an 

epiphoric corrur.ur.ity 0 s historical reflections on its own 

identity, one which regards itself as bearing the revel-

ations of Christ. Although generally regarded as odes 

used in the worship of the lat8 first and early second 

century Syrian church, they also betray a certain devot

ional chara6ter which would indicate that they were used 

b · d · ·d. 1 1 · 1' n · · t 1' t 194 y 1n 1v1 ua s as persona exerc1ses sp1r1 ua 1 y. 

The suggestion has been made that, even though the Odes 

are most often sung in the first person singular (which 

has failed to irr,press those who consign them to exclusively 

cultic use), they nonetheless often give evidence that 
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they reflect a collection of mixed historical testimonia 

d t . . t . f th 19 5 an serve as commen ar1es or 1n erpretat1ons o em. 

Furtherrr,ore, even though no Old Testament historical 

figures or events are directly mentioned and no attempt 

is made to claim specific Jewish origins for Christianity, 

"the odist himself lives next door to the synagogue and 

in the Jewish quarter of his city,"l96 because of his use 

of material from the traditions of the Targums not unlike 

material used by the hypothetical Essene cowmunity of the 

Dead Se.a scrolls. All modern interpreters accept the 

odist as thoroughly Christian, yet based upon a sense of 

history (especially prophetic messianism) common in 

sapiential literature. 197 Similarities tc the Gospel of 

John and the Gospel of Truth are also well documented, yet 

it is sufficient for present purposes not to examine the 

origins of the Odes, but to affirm that they demonstrate 

widely employed hermeneutical and literary methods, evidence 

symbols and images shared by maDy divergent sources, and 

betray a diverse and complex pattern of traditional assump-

tions and testimonia known tr.roughout. the community which 

used them. The Odes reflect accepted early Christian 

patterns of historical reflection. 

That community which wrote and made common property 

of the Odes of Solomon reflected on time and history in 

ways quite distinct from I Clement. For the odist, God 

had created this world through Christ by the power of his 

Word, in the complete perfection of his paradise: 

It is he who made the earth broad (he = the Word) 
And pl-aced the waters in the sea ••• 



He fixed the creation and set it up ••• 
And the hosts are subject to his word ••• 
And by their acceptance one of another 
They complete the beauty of God. 

L4..:S 

And there is nothing outside of the Lordr 
Because he was before anything came into being. 
And the worlds were made by his Word.l98 

The purpose of creation was devised before history 

beganr 19 9 as well as was the purpose for the church. 200 

For the whole of creation was created on behalf of God 0 s 

people because of the love God had for those who would 

d k h ' d h ' h ' 2 O l Th 1 t f one ay now 1m an wars 1p 1m. e e ec ones o 

God are his unique workmanshipr as Christ says: 

I willed and fashioned mind and heartr 
And upcn ITty right hand I have set my elect ones. 
And they are my own. 202 

They have walked with Christ and God has promised them his 

name, even before their earthly life.
203 

Yet the promise 

was manifest to Christ, not to man. kom the beginning 

the people of God appeared before Christ, so that there is 

no possible rejection for those whcm God has chosen before 

creation itself. 204 The Odes, therefore, are concerned 

to establish the pre-historic relationship of Christ and 

his people, not their historic continuity. For the pre-

historic intention of God was never realized until the 

incarnation, until the end and purpose of God had been 

fulfilled, the TEAO~ toward which time and history were 

directed. From its moment of birth, creation had also 

witnessed death. Brought on by the evil powers with their 

indelible poisonp 205 death had perverted the birth and 

life which God had intended. Reminiscent of the language 

of I Clement, the odist regards death as the result of 

jealousy; but, whereas all hurr.anity had formerly succumbed 
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t . 1 . h . v d h . . 'b 206 o Jea ousy, s1nce C r1st s eat , v1ctory 1s poss1 le. 

Consequently, all human history before Christ was the history 

of death. Life before Christ is compared to a "parched 

207 
crown that blossoms not", and, using the image of Psalm 

84~10, one hour in the sanctuary of Christ is "more excellent 

than all days and years". 208 The pre-historical T~~o~ of 

creation was held in secret, in the silence of God's Word, 

awaiting the end of time when deathless life would begin. 

There is no sense in the Odes of God's having manifested 

himself to anyone before Christ, nor is there any purpose 

to remembering a time or history before Christ. Indeed, 
209 

Christ is more ancient than human memory would allow. 

Paradise, the T~~o&of creation in the mind and heart of 

210 
Christ, remembers God's people, and the father of truth 

.'1-.. h. . f h . 211 
remerr~ers 1s prom1se o C r1st. Neither man nor his 

community gain any meaning from remembering time before 

Christ; unless it is redeemed by Christ, it is only barren-

ness, despair, and death. 

But in Christ, time has ended. To be more precise, 

time as life/death has endea. For death has been destroyed, 

and time and history are concluded in the life/death of 

Christ. Henceforth, death has ended; Christ has captured 

the world; 212 the warfare of life and death is overu 213 

only life exists for these who live in Christ's eternity. 214 

And I shall be no stranger there (in eternity) 
Because there is no jealousy with the Lord most 

high and merciful. 
I have been united with him (Christ), because the 

lover has found the belovedp 
Because I love him whc is the Son, I shall become 

a son. 
Indeed he who is joined to him who is immortal 



Shall be truly irr.mcrt.aL 
And he who delights in the life 
Will become living.215 

This becomes possible for the Christian through baptismv 

a participation in the death of Christ. The Odes of Solomon 

are filled with baptismal symbols and references which 

port.ray this transformation. 216 

The Christian community begins where death endsv at 

the crucifixion of Christ which brings new life, true life, 

deathless life. A door has opened to admit a commu.:r..ity of 

217 
deathless persons? Christ's people now participate as 

his members, elements of his deathless life. 218 Time and 

history continue only as the time of Christ - insofar as 

. 2.19 
he liVes, time has mean1ng; otherwise it is rendered 

futile and empty. Not only is the crucifixion itself the 

point at which the time of death ends and the koinonia of 

life begins; the descensus is also the point at which the 

dead are themselves redeerr;ed arid made into a community, 

a coiTliT'.ur.i ty they J.:i.ad not formerly known. Christ is heard 

to say: 

I made a congregation of living among his (death's) 
dead; 

And I spoke with them by living lips; 
In order that my word may not be unprofitable.2 20 

Sheol was shattered, the graves were emptied, and the 

221 
unf~lfilled proreises made to the Patriarchs were honored. 

Agai~, in words assigned to Christ: 

He who caused me t.o descend from on high 
And to ascend from the regions below; 
And he who gathers what is in the middle (ie. on the 

earth) 222 
And throws ll!:hem, lto me; 
He who overthrew by my hands the dragon with seven 

heads, 2 23 
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And set me at his root that I might destroy his 
seed; 

Thou wert there and helped me, 
And in every place thy hand surrounded me, 
Thy right hand destroyed the evil poison ••• 
And it (God 0 s hand) chose them from the graves 
And separated them from the dead ones. 
I took dead bones and covered them with flesh. 
But they were motionless. 
So it (the flesh) gave (them) energy for life. 
And the foundation of everything is thy rock. 
And upon it thou hast built thy kingdom. 
And it became the dwelling-place of the holy ones. 
Hallelujah~224 

In the crucifixion, death is destroyed, and life, the life 

of Christ 0 s people, begins; in the descent into hell, the 

fellowship of Patriarchal saints is claimed. History is 

thus redeemed. History is not seen by the Odes as revealing 

the redeemer (as was the case with the epiphanic view); 

instead, the redeemer redeems history. History has not 

completely ended - only the time of death has ended. His-

tory henceforth is the life of Christ among his people. And 

that life of Christ among his people embodies the pre-

historic TEAO~ of God. 

The connection between the redeemed community and 

the purpose of God in creation cannot be overemphasized, 

for it has been overlooked by many analyses of the Odes 

of Solomon. Harris and Barnard, for instance, interpret 

Ode 11, in which the odist is granted a vision of paradise, 

as an eschatological ode,
225 

though Harris elsewhere claims 

that, because of the odist 0 s belief that eternal life is 

attainable in the present life, the doctrine of last things 

is empty. 226 This current is even more strongly expressed 

by Aune who claims that Ode 11, like all odes, was written 

~ to express "the proleptic participation of the worshipping 
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community in the benefits of eschatological salvation," 227 

a salvation which, though made possible by the incarnation 

of Christ as the restoration of God 0 s purpose for creation, 

is realized in the sacramental life of the communityo 

Dani~lou, however, claims that the paradise referred to in 

Ode 11 is an allusion to the church itself as presently 

existing, that the odist 0 s vision enables him to perceive 

228 
its true natureo Yet it could, and, because of the 

constant motif of creation expressed in the Odes, it should 

be interpreted that the paradise vision transports the 

believing community into a perception of the creative 

purpose of God; that the koinonia is fundamental to those 

purposes and that all history since creation has been redeemed 

by Christ to re-establish those purposeso Reflections on 

paradise, 229 the 'rest 0 of the saints (the sabbath day, 

after creation but 
231 

the saints, and 

230 
before the fall) , the sanctuary of 

232 
the visions of the vheavenly books 0 

speak to the central concern of the purpose of God in 

creationo The purpose of God has been realized in Christo 

This is reinforced by the concentration on Christ 0 s humil-

iation and crucifixion (no reference is made in the Odes to 

Christvs resurrection or glory) which is regarded as the 

decisive event whereby the community is formedo When death 

died, Christ descended into hell to reclaim his saints and 

form them into a communityo The line between teleology and 

eschatology is admittedly indistinct in the Odes, yet it is 

because of the very blending of themes of creation, redemp-

tion, and the last days that the full understanding of Godvs 

purpose in time and history, specifically as it creates and 
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redeems a community, must not be compromised by a narrow· view 

o.f the eschatological event. If the proper focus is to be 

claimed, it must be at the point of the crucifixion, for it 

is in the crucifixion that the ancient purpose of creation, 

the community of the redeemed, is realized. Furthermore, 

it is in the crucifixion of Christ that the community finds 

the most appropriate expression of its present lifeo 

The historical drama of God 0 s creative purpose, the 

redemption of history in Christ. and the establishment of 

the Christ/community, is central to the odist 0 s view of 

the role of the koinonia, its self-reflective identity and 

purpose. Since death has been destroyed and the congregation 

constituted in Christ, the people of God 9 wear 9 him and 

bear him; they are no longer in bondage, bearing the chains 

of slavery, but, the gates having been opened by the 

233 stranger, they wear Christ himself. As Christ is made 

to say: 

They became my members (parts of my body) 
And I was their head.234 

Worn as a crown, a living garland reserved for the victor-

ious athlete, Christ is portrayed as that which gives his 

body (his members) the symbol of incorruptible salvation. 235 

The image is not so much used to convey Christ's regal 

station as to stress the relationship between the living 

community and the living Christ which surmounts and defines 

"t 236 l 0 Christ is similarly worn as the garment of the 

baptismal community, the people of God put him on as a 

cloak of incorruption in a redeemed creationo
237 

The entire 

meaning of the incarnation is thus that: 
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He became like me that I might receive him. 
In form he was considered like me 
That I might put him on. 238 

But that Christ which is worn by his people must be pictured 

as the living and life=giving apparel of the communtity. In 

a~ interesting coupletp the odist first compares Christ to 

a yoke worn by his people, "I threw over them the yoke of 

my love;" then he feels constrained to add: 

Like the arm of the bridegroom over the bridep 
So is my yoke over those who know me.239 

The epiphoric nature of the community is reinforced 

by a succession of images which thus stress that God 0 s peo-

plev created by Christ 1 s conquest over death, now bear him 

in a deathless life, a history redeemed from death. The 

community bears the water of baptism, 24 0 thereby wearing 

Christ's death. It is to them a seal, a mark upon their 
241 

bodies which identifies them. By their sign and seal 
242 

they become recipients of Christ's love and g~ace, worn 

as frontlets. 

243 
people, the 

light,
245 

and 

Although the priest offers Christ among his 
244 

people themselves bear his words, his 
246 

his joy. Indeed, Christ lives among his 

people, 247 borne in their midst after the pattern of Mary, 
248 

the God-bearer. Just as she bore the Christ, so that his 

life was present even in the darkness of the womb, so the 

community bears the Christ in the darkness and death of the 
249 

world. Mary not only bore the Christ, she delivered 

him without pain: 

She labored and bore the son but without pain ••• 
And she did not require a midwife, 
Because he caused her to give life.250 

Since pain and weakness are associated with a history under 
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the domination of death, the labor was painless and 

251 
like that of a "strong man with purpose". 

The community 9 s life began with Christ, by Christ 

it is defined, and in the life of Christ it pursues its 

course. This must not be confused to say that it is 

originated, defined, and limited to the earthly life of 

the historical Jesus; but in the event of the historical 

Jesus, a living Christ was incarnate, a Christ of life 

whose life-story would replace the futility of the death-

story which had marked history before Jesus. Yet this 

life-story initiated in Chr.ist, together with the community 

which was also initiated in him, is no less historic than 

the death-story. If anything, it is more historic, since 

it alone is real history; for the Christ alone is real, all 
252 

else is transitory in the darkness of Sheol. Time has 

meaning insofar as it is lived in the Christ/community. The 

deification of the believer has not yet occurred, nor has 

the eschaton arrived. Themes of sanctification, heavenly 

courtyards, banquets, and judgment are virtually absent in 

the Odes. Time is suspended at the crisis of the crucifixion, 

and, although Christ is regarded as the resurrected and 

ascended lord, those images are faint and the Christ/community 

remains in the world as the oppressed redeemer, the bringer 

of light to darkness, the living among the dead. 

Although the Odes of Solomon do not appear to have 

arisen out of any specific crisis of persecution, the theme 

ofr·the persecuted and martyred community remains their most 

profound symbol for the role of the community in the newly 

redeemed historyp the redeemed time of Chr:ist. The victory 



251 

of new life in Christ surpassed even the most terrible 

onslaught of suffering and death to which the Christian 

could be subjectedo The confessor church writes~ 

I was rescued from my chains 
And I fell upon theee, 0 my Goda 
Because thou art the right hand of my salvation, 
And my helpera 
Thou hast restrained those who rise up against me, 
And no more were they seen. 
Because thy face was with me 
Which saved me by thy grace. 
But I was despised and rejected in the eyes of many, 
And I was in their eyes like lead •• o 
I was covered with the coverings of the Spirito 
And I was removed from the garments of skin. 
Because thy r ighbr"hand exalted me ••• 
And all my adversaries were afraid of me, 
And I became the Lord's by the name of the Lord. 

Though the references of the Odes remember the baptismal 

b 1 d . 254 th f '1' . ceremony, sym o s, an mean1ng, ose am1 1ar 1mages 

are used to interpret the life incarnate in Christ with 

the horror of the historical event of the persecutions. 255 

The Christian community is living a truly historical life, 

redeemed, strengthened, and empowered to itself bear the 

life-story of the Christ; and it will continue that life-

story in the midst of a darkened and dying world until 

Christ comes again. 

The eschatological hope of the Odes, though often 

confused with the language of creation and redemption in 

Christ, is thoroughly for the future. Though the holy day 

of Christ which fulfills the purpose of paradise has come, 

the community yet lives in hope. 256 That hope, however, 

is not a plea for salvation; it is the overflow of a life 

which knows itself saved in Christ. Hope for the future 

is the 'natural' anticipation of promised gifts of Christ 
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by those who already share his life. 

As honey drips from the honey-comb of bees, 
And milk flows from the woman who loves her children, 
So also is my hope upon thee, 0 my God ••• 
And whoever is afraid shall trust in him 
And redemption shall be assured in him. 
And his possession is immortal lifeu 
And those who receive it are incorruptible. 257 

Yet the language of futurist eschatologyv the assured 

possession of Christ's life, is seldom divorced from 

that of creation's pre-historic yf~os and Christ's hist-

oric redemption. They are interwoven themes of a worshipping 

community. As the community integrates the language of 

creation and parousia in its experience of Christvs life-

story, it proceeds through a redeemed history as the bearer 

of that life-story. The koinonia of that community is 

established by its common sharing in that very bearing of 

the Christ~ Christians are those who share in bearing 

Christ. Their community is epiphoric, created by Christ to 

bear his presence until he comes again. 

Ignatius. This role of the koinonia as created in the 

death of Christ to carry his deathless life until the last 

day is also perceived by Ignatius as the dominant historical 

reflection. Though his emphasas does not express the odistvs 
:: .' ·.;·, 

concern for such ideas as the pre-hi§t6ric election of the 

community or the same regard for the Old Testament prophet, 

he follows much the same outline for the common life and 

interrelationships of persons in the community as a reflection 

of God's fundamental historic purpose. 

Although God has elected his people and predestined 

th · 1 t' · Ch · t 258 r· · t' d t t th't e1r sa va 1on 1n r1s , t · · gna 1us oes no sugges a 
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the community was pre-historically formed. It had been 

1 prepared by God 0 ,
25 9 but there is no mention of a primitive 

intention of God or of a pristine community. The suggestion, 

instead, is that there exists a separate heavenly sphere for 

260 
God and his angels and principalitiesu that in that impen= 

etrable domain of silence and mystery 261 true reality and true 

history are known. 262 This world, the realm of the created, 

is subject to the prince of darkness and death, 263 the devil 

h . 1 t. d . 1 . . 1 264 w ose s1ng y-men 1one ev1 1s Jea ousy. So complete is 

the separation between the created order and the divine 

counterpart that, except for Christ and his church, there is 

no intercourse between them. The familiar allusions of I 

Clement and those who share his epiphanic view of the relation 

of time to the community, that nature 1 s processes reveal 

God 9 s purposes, areentirely absent in Ignatius. 265 

The treatment by Ignatius of Old Testament person-

alities would, at first sight, appear to violate the radical 

newness of Christ and his formation of his people. Christ 

is credally referred to as the Son of David, 266 yet only to 

emphasize his total humanityv his incarnational reality. 

David is in no way portrayed as self-conscious of his 

sacred progeny's gospelp nor is he regarded as part of a 

saving community. In Magnesians, Ignatius presents a more 

complete view of the role of the Old Testament personality 

in the history of God 1 s dealings with mankind. While address-

ing the problem caused in the community by so=called Judaizers, 

Ignatius seeks to put the history of Judaism within the con-

text of the community 1 s·'Iife in Christ. 



L54 

If we are living according to Judaism, we confess 
that we have not received grace. For the divine 
prophets lived according to Jesus Christo Because 
of this they were persecuted 6 being inspired by 
his grace to bring fullness to those who disobeyed; 
for God is one, he manifested himself through Jesus 
Christ his sony who is his word proceeding out of 
silence.267 · 

There is no implication that the prophets were self-

conscious of living according to Jesus Christ or that they 

formed any sort of sacred fellowship with others who shared 

that self-consciousness;26B on the contrary, it is claimed 

that grace proceeded entirely from silence until it was 

manifested as Jesus Christ. Furthermore, .the content of 

this grace was hope itself; that they would no longer live 

according to laws which brought no lifef but would be 

disciples in the spirit of him "to whom they looked forward 

as their teachero" 269 The content of the prbphet 9 s faith 

was twofold, a despair at the futility of the law to give 

life and a longing for a new life. "Put aside then the 

evil leaven, which has grown old and sour, and turn to the 

new leaven, which is Jesus Christ."
270 

Again, there is no 

sense of Christ as the content of the prophetus hope, nor 

is there any sense of a sacred fellowship within which the 

prophets spoke their despair and were plagued with perse-

cution. Only in Christ would their despair be redeemed and 

their hope become possible. 

In Ignatius, as in the Odes of Solomon, the theme of 

Christus descent into hell is integral to the communityus 

understanding of its role in history. Contrary to the 

comment by Danielou that the descensus represents in Ignatius 

th 1 . 1 1 h' h . f . . 1 . t 271 a my o og1ca cosmo ogy w 1c 1s o m1n1ma 1mpor ance, 
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it is central to the way the community claimed that the 

relationship which they found in their life together through 

Christ had also, at Christvs death, created a community 

among those whose hope had anticipated hirno Christ is "the 

door of the Father, through whom Abraham, Isaac, Jacob, the 

prophets, the apostles, and the church enter; all these into 

the oneness of God." 272 And because Christ alone is the 

manifestation of God and the access to him, "he whom they 

awaited righteously, when he carne, raised them from the 

dead." 273 

Ignatius uses epiphanic language in speaking of 

Godvs revelation, yet it is only used to refer to the 
274 

incarnation of Christ, his crucifixion, or the last time. 

His focus on the historical Jesus is more intense than I 

Clement's, more focused even than that of the Odes of Solomon. 

As noted above, he relates credal formulae which insist on 

Christ's being fully human, flesh and blood, bearing the 

curse of rnortality. 275 He urges this 'historic Jesus' por

trait in defense against docetists who would deny Christ's 

full humanity and thereby fragment the wholeness of the 

community itself. 276 But, since Judaizers and docetists 

appear to have been bedfellows in at least several congre

gations,277 Ignatius accuses docetists of the same errors 

as Judaizers. They have both failed to see the central 

importance of Christ as fully human, thereby creating in 

his death a fully human community, one which arose from 

total death and darkness. 

In the death of Christ, death died. In a cosmic 

conflict with the prince of this world, God was manifest 
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as man according to the plan by which death was to be 

abolished. 278 At his crucifixion, the victory was won 

which destroyed death and granted life to those who would 

believe on him. The vrealv world of God was implanted 

on earth to grant that, alongside the world which led to 

the despair and death the prophets dared to see, those who 

defined themselves by the death of Christ would no longer 

be subject to death's history. In Christ, an option to 
279 

death has been won. There is in Ignatius no direct 

reference to the odist's image of participating in Christ's 

death through baptism, yet the thought is no less present; 

one claims life by dying in Christ. 280 Though not baptis-

mally defined, this life is realized whenever the community 

gathers in the "common meeting in grace" to share the euchar-

istic bread of Christ's flesh, "which is the medicine of 

immortality, the antidote that we should not die, but live 

forever in Jesus Christ." 281 Christ is life; his manifestation 

on this earth brought a life which had not been known before 

and could not be known apart from him. As the antidote 

against death, he is the physician who brings "true life 

(
l ,!, ... • ;o';[ ,282 . 

amidst death EV 8avuTW ~wn aAn81vn1. The express1on 
• 

of Christ as the 'true life' is frequent and underscores 

the contrast between the historic reality he brings to oppose 

283 
the false hope that death had formerly offered. 

A community of Christ was created as death was destroyed. 

It had not formerly existed in any form, for only in his 

death were persons allowed the sort of life which permits 

them, in their sharing of Christ, to be alive:.to others. 
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The work of coming together. has been completed in the 

blood of Christ, the fire having been made alive for man 

in Christ 0 s act of salvation. 284 "Through his passion he 

calls you who are his members." 285 It is as if men were 

nailed to the cross of Christ, thereby being among his saints, 
286 

those who participate in his resurrection. Out of the 

death of Christ emerged a resurrected community, the marks 

of which are faith and love, faith towards Christ and love 

towards the community. The Christian community can only 

survive because death has been defeated in Christ, the 

life-story is only possible in the Christ/community. Christ-

ians are alive when they are together and dead when torn 

apart by discord; they have life only when they are united 
287 

as members of the body of Christ. The unity and harmony 

of the church are, therefore, derived from its identity as 

the community created by Christ's single offering of flesh 

and blood in the cross. 288 

To that living community which was created by Christ 0 s 

death the task has been entrusted to bear that Christ until 

he comes againo True life, real history, persists in the 

congregation which bears the Christ. Hence the community's 

historical reflections on its origins and its relationship 

to time give it, for Ignatius, the epiphoric identity which 

was noted in the Odes of Solomon. The manifestation of 

Christ was complete in his cross and resurrection, so his 

community lives to embody that moment of revelation through-

out whatever history remains, brief though Ignatius believed 

.; that to be. 289 Christians together share in bearing the 
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ensign of Christ 0 s cross, 290 the name which brings life, 291 

the bonds of Christ, 292 and other symbols of his life and 

death. They are elements of the temple which contains the 

293 
Christ, compared with the mother of Christ as hidden 

294 
from the prince of this world. The community bears fruitv 

it lives and is generated in its fruitfulness, because of the 

life it has in Christ. 295 Indeed, as the representative of 

his community, Ignatius is himself called Theophoros, the 

296 
God-bearer. The historic example for the community 

regarding its ministry and life is that of the apostles and 

disciples. They were united to Christ as a prototype of those 

who would follow, by their example one-mindedness and harmony 

might prevail among those who share their faith. 297 

The Christian community lives nothing less than the 

life, death, and resurrection of Christ. This is its fulfill-

ment, its purpose which coincides its life to that of the 

heavenly court. The community vicariously relives Christ 0 s 

life, death, and resurrection through its members, and 

h h rnb d h h . h . . d. . d 11 1' d 298 
toget er t ey e o y t at w 1c 1s 1n 1v1 ua y 1ve • 

They share the life of discipleship, the model set for the 

community by Peter and Paul, in imitating the suffering and 

d th h d d . h h . 299 h' h . f h . u ea t ey en ure w1t C r1st. T 1s s ar1ng o C r1st s 

death attains its most profound meaning in Ignatius 0 sharing 

of his martyrdom for the community itself. In his death 

the community participates; it forms the chorus of a hymn 

at the altar where Christ is sung. 300 

Although the community participates in the death of 

Christ to attain its life, it will not participate in Christ's 

resurrection until the parousia. The community attains to 
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Ch 
. 301 . 302 

r1st 1n an age to come. The life-story initiated 

by Christ 1 s resurrection is not yet completed; the world 

is still dominated by Satan 1 s legions. Yet the suffering 

and death which appear to define it do not have power over 

Christians; for death is, in the life-story of Christ, 

really birth~ 03 But that birth is only known in this age 

as hope. 304 The eschaton has not been realized in Christ 1 s 

resurrection, nor is it realized in the life of the commun~ 

't 305 
1 y. Only the death and resurrection of Christ have 

been realized, and from them life has been given. The 

resurrection of Christ which brings the fulfillment of life 

(the 1 attaining 1 to God) has not yet appeared in the commun-

ity and will not until Christ comes again. 

This epiphoric pattern of the meaning of 

historical reflection for the life of the early Christian 

community which has been detailed in the Odes of Solomon 

and the letters of Ignatius is shared by several other 

contemporary writers. Polycarp also describes a community 

elected in Christ's death. 306 More to the purpose of his 

letter, he urges the Philippian congregation to bear the 
307 308 

name of Christ, bear his fruit in the world, a fruit 

crf'life and hope. As Christ has borne our sins on the cross, 

Christians also bear him, 309 ~'the life he gave to us and to 

our fellowship together. We are also commanded, even more 

forcefully than in Ignatius, 310 to hope for Christ 0 s coming 

311 to raise his saants in glory, that we might be a community 

of the resurrected. These terms and symbols are frequent 

in the early martyrologies, where the martyrs are compared 

to Mary, die 6n behalf of a whole communtiy which bears 
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Christ 0 s lifev deathv and resurrection, and claim life 

only through Christ 0 s deatho 312 In the Martyrdom of Poly-

carp, he is arrested in the 0 Upper room 0 and taken to 0 Herod 0
0 

the Jewish crowds call for his execution, and he dies thank-

ing God that he had been able to "share in the cup of thy 

Christ along with the number of martyrso" 313 

Ascension of Isaiaho As a final example of the Christian 

community 0 s epiphoric reflections on its role in history, 

mention must be made of apocalyptic writings, of which the 

Ascension of Isaiah illustrates the early second century 

3J_4 
patterna In a vision, Isaiah is guided by the Holy Spirit 

to heaven where he beholds the promised Christ undertake 

successive transformations to assume the form and likeness 

315 of man on eartha He is painlessly born of Mary, is 

crucified, resurrected, and ascends through the seven heavens 

to await his saints 0 arrivala Isaiah is ordered to keep his 

vision a secret, 316 since the Christ would not be manifest 

th f t . 31 7 d h . . ld on ear or cen ur1es an 1s commun1ty wou not 

appear until after the crucifixiona 318 At the end of time, 

the Holy Spirit is promised to Isaiah, that he would be 

drawn to receive the garments and crowns of glory which are 

reserved in heavena The Christian community to be realized 

at Christ 0 s death will be a duplication of the heavenly 

pattern which it will approximatea "For as it is above, 

so it is also on the Earth." 319 Furthermore, the community 

thms created by Christ's death will bear the likeness and 

image of his heavenly presence; his saints will look and 

behave like him, united in the word which becomes their 
/ 
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Isaiah is apparently granted this 

unique vision because, in his forthcoming martyrdom, he too 

bears the image of Christ. The intention of the narrative 

is to portray that in his incarnation and crucifixion, 

Christ has redeemed the Old Testment prophetic figure: he 

has redeemed the past from the death to which it was con=· 

signed. 321 

Summary of Epiphoric Pattern of Historical Self-Reflection. 

I Clement and those described with him have been regarded 

as indicating an epiphanic view of the relation between the 

community of Christ and history. Christ appeared in his 

community, revealing his purpose from creation to eschat6n; 

in the midst of a world of death, the life of Christ has 

always been known among his people. Persons within the 

community were asked to regard the historic examples of 

this, in God's people Israel as well as in all time and 

creative processes, to discover the lessons of their koinonia. 

Their koinonia was created and directed through history by 

the epiphanies of God in Christ, epiphanies which brought 

life (unity, light, truth, harmony) to the Christ/community. 

A second pattern of the relation between the community and 

history has been characterized by Ignatius and the Odes of 

Solomon. In this understanding, here called epiphoric, the 

community bears the incarnation and crucifixion of the 

Christ who alone created a sacred and saving koinonia. 

Though history began at creation, it was the history of 

death until Christ's cross, at which time it became a 

redeemed historyp a history of life. Christ is himself 
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the manifestation of Godvs power and purpose, not known 

before the incarnation, and not fully realized in the 

community in his resurrected form until the parousiao 

Though Godus purpose in Christ was divinely ordained and 

Godvs people in Christ were elected by God prior to and 

independent from human history, ne~ther GodVs purpose nor 

God's people took real form on earth until Christ made 

life possible in his deatho With Cprist the real history 

of God's purposes and people begins, but it is only known 

within the community that Christ died to createa Indeed, 

only at Christ's death did the meaning of previous history 

become known when Christ descended to redeem the ancient 

prophets and patriarchs and include them in his kingdom. 

Christ revealed the meaning of history by conquering death 

and granting new life, and he redeemed history by bringing to 

earth the life-giving purposes of the heavenly courto The 

community thus created finds its fellowship, its koinonia 

of persons, in the Christ whom its members commonly share 

and bearo Bearing the name, en~ign, cross, fruit, life, 

and martyrdom of Christ, the community attains fellowship 

not by remembering the lessons of the historic examples of 

Christ, but by cont4nuing a history of Christ whose death 

initiated true historyo History does not reveal Christ to 

the community - the community of Christ reveals the meaning 

of historyp it embodies the life/death of Christa 
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Third Pattern of Historical Reflection on the Koinonia -

The Purgative 

A third paradigm of historical reflection by the 

early second century community is that typified by the 

Epistle of Barnabas, Hermas, and the Gospel of Trutho In 

this form, the community fulfills the ageless revelation 

of Christ in purging the human race of its historic defile-

mento It is itself created by the pure and holy command-

ments of God, yet requires the sacrifice of Christ 0 s blood 

as the ultimate demonstration of God 0 s purifying love of 

mankind in order to ~ttain the fulfillment of his law and 

trutho This paradigm is similar tb those already mentioned 

in many ways, yet it assigns to the community a role which 

is neither obvious nor expressed in them: that the community 0 s 

inner life must be primarily directed towards ucounseling 0 

its members on the perfect law and truth of Christ which 

alone qualifies them for purityo This role is made necessary 

because of the understanding of God 0 s action with his people 

in historyo 

Barnabas. The sequential development of Barnabas betrays 

the complex relationship between the Christ/community 0 s self

reflections and its historical reflectionso It is not unlike 

the pattern of I Clement in its interwoven references to Old 

Testament history, creation, Christology, and the immediate 

situation of the comrnunityo Yet, whereas I Clement employs 

the Old Testament and creation°s processes as examples of 

the manifestation of God's gracious purposes for his people, 

Barnabas employs the Old Testament to provide evidence of 
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the failure of God 1 s people to fulfill his suprahistoric 

commands for purityo Barnabas introduces himself to his 

addresseesv whom he calls his sons and daughters (not the 

brothers and sisters of I Clement and Ignatius)v as one who 

d t d th f . ht . 322 un ers an s e way o r1g eousnesso The addressees 

have received a certain basic doctrine (86y~a) of the "hope 
323 

of life", yet the judgment which proceeds from and results 

in righteousness and the love of joy which is derived from 

righteousness are apparently absent among themo Barnabas 

would instruct them, as one among them, regarding this 

judgment and righteousness, since "the lord has made known 

to us through the prophets the things past and present and 

has given to us the firstfruits of the things to comeo" 32 4 

Although the world is dominated by evil, God has overcome 

. . . f h . 325 h' h 1 . ev1l h1story w1th the true law o C r1st w lC a one g1ves 

life to the obediento Unlike the old law of the Jews which 

resulted in bitterness, constraint, and arrogance, the new 

law, the true law (true to the holiness of God and renewed 

326 327 
in Jesus ) leads to puritye The task of disciplining 

the people of God is urgent, Barnabas warns, since lawlessness 

threatens to overwhelm the community, people are tempted to 

become compromised by the evils of the world, and the day 

f . d . d . 328 o JU gment 1s a vanc1ngo The history of God 0 s dealings 

with his people in the Old Testament, ,together with the history 

of the evils of the world, are comprehended Christologicallyp 

in that Christ came to cleanse his people by his sprinkled 

blood, destroy death, and reveal the desperate sins that 

d . . d 329 . . h d t h Omlnate mankln e ContlnUlng c apters emons rate t e 

purificatory purp6se of God for his people in facing the 
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sins history has created, his supreme-sanctification in 

Christ, and his continuing work among his Christjcornrnunityo 

Cleansing is tied to the purpose of creation, the sea, the 

land flowing in milk and honey, that the last days would 

erase the defilement of the earth itselfo 330 The Old Test-

ament testifies that the Jews misunderstood God 0 s intentions 

of purity and, by their distortions, further polluted the 

people of Godo They did not see fasting as a symbolic act 
331 

of cleansing leading to the Christ, nor did they properly 

understand sacrifice as purity, 
332 

circumcision as self-

d . 1 333 th f d 1 1 1' 334 th b t' en1a , e oo aws as c ean 1ness, or e ap 1sm 

of Christ on the cross as a catharsis! 35 Each event was 

intended by God as an act of divine cleansing, a statement 

of God 0 s commandment summarized in the blood of Christo 336 

Hence, there are two nations, two radically different peoples: 
337 

one is bound to the history of error and sin, the other 

338 
is redeemed and prepared as a holy peopleo Those who 

have the light and walk the true way33 9 will know a Sabbath340 

and a new temple, 341 avoiding the way of darkness
342 

to become 

counselors of one another until the day of judgmento
343 

Examining the letter of Barnabas more carefully to 

note its treatment of themes related to the koinonia which 

have already been observed in contemporary writings, it is 

apparent that, though the language is often similar, a quite 

different perspective of the role of God's people in history 

emergeso In the first place, time is itself portrayed as 

evilo Though God has always acted in history among his people, 

he was forced to do so to purify stains and sins that history 

broughto "Let us hate the error {n~&vn: - a word often used 
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in early gnostic sources such as the Gospel of Truth to 

describe history) of the present time, that we may be loved 

in the time to come." 34 4 The time of one 0 s life is of no 

value unless it resists the evil time, the distorted and 

wicked time wnich is controlled by Satan. 345 When Barnabas 

speaks of the recapitulation of history (avaKE.aAal~Ol~) which 

Christ provided, it is not the Irenaeic summing=up of God 0 s 

logos in history, but the computation of the total of the 

sins of mankind (To TEAElOV TWV &vapTlWV &vaKE.aAal~an) • 34 6 
. . ' 

The revelation of God is not made known in the historical 

event, as in I Clement, but in confrontation with history 

itself, God speaks words of censure, law, and judgment to 

dd h . t v • 34 7 a ress 1s ory s s1ns. Though there is in Barnabas no 

sense that creation is evil, creation contained within its 

origins the need for cleansing. The vparting of the waters 0 

presumably on the fourth day of creation, took place to 

1 h 1 . d . f d 3 4 8 th revea t e c eans1ng an regenerat1on o Go • Fur er-

more, the vsecond creation 1
, the parousia, will be as the 

first was meant to be, so that the faithful will possess 

a creation which is washed from the sins the intervening 

h . t h d . d 349 
1s ory as epos1te • 

Throughout the evil history, God has continued to 

350 
reveal himself; perhaps, it might be said, in spite of 

history. What v s more, the revela.tion has been completE::, 

even before Christvs incarnation, about the Son of God and 

the judgment he would bring.
351 

The prophets revealed to 

God 0 s people the righteousness and judgment of his law, 352 

1 . d h 1 f h . 353 . h Moses proc a1me t e aw o C r1st, the patr1arc s 

"t d t th "t d db God, 354 d "d w1 nesse o e pur1 y comman e y an Dav1 
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355 interpreted the ancient doctrines in his Psalms. Yet 

the people of God rejected Moses, 356 abandoned the prophets, 357 

and repeatedly disobeyed God in turning to the evils of this 

world. 358 Marcel Simon sees in this thoroughly denunciatory 

view of Israel's history a characteristic of Barnabas and 

his peers: to explain Israel as diametrically opposed to the 

revelation of God addressed to his people, thereby redeeming 

the church as the unique people of God while affirming 

359 
the revelation of God enshrined in the Old Testament. 

Whatever his motives may have been, Barnabas clearly intends 

that, though God repeatedly sought to create a purified 

people, the history of Israel testifies to man's sin and 

God's eventual abandonment of Israe1. 36° Furthermore, there 

is in Barnabas the implication that time itself pertains 

to death while perfection (the completion of all time and 

history) brings life.361 It is a contradiction, therefore, 

to speak of a history of the community of God's people. 

Until Christ, it is only possible to speak of a history of 

mankind's failure to form a community of God's people; for 

God's people, to be a community, must become pure. 

The concern for establishing a cleansed people of 

God dominates Barnabas' anthropology and Christology. Al-

though there is no mention of a fall of man in history, 

there is also no indication of a primitive state of human 

purity. Even when Barnabas quotes the traditional text of 

man's pristine created innocence, "let us make man in our 

own image", he uses it to describe the incarnation of Christ, 

not the origin of 
362 

man. Man originated in God's act of 

creation, but became defiled, deserting the cleansing 
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ablutions of God 0 s law and abandoning the fountains for 

0 cisterns of death'. 363 Evil is man°s condition of droughtu 

corruptionf foulnessf and death. 364 Any effort to create a 

community of God was quickly rendered futile by the steady 

incursion of sin and corruption into men's hearts; for true 

fellowship could only exist where hearts were pure. 365 

Where that purity is reclaimed, s~premely in Christ 0 s 

cleansing blood, true fellowship becomes possible, and with 

it, life. The historic human problem {which to Barnabas is 

the condition inhibiting the well-being of his addressees' 

congregation) is impurity. Like I Clement's disharmony, it 

is historic and brings death. Yet the problem of the comrnun-

ity cannot be resolved until time is destroyed, history com-

pleted, and the cleanliness finally established. Like the 

Odes of Solomon and Ignatius, the Christ/community is por-

trayed by Barnabas as having brought history to an end. Yet 

thereis no movement of history beyond Christ 0 s cleansing 

blood, just a continued moratorium on further defilement 

of the community created by his blood. 366 True community 

is possible only in the suprahistorical realm which defies 

defilement, a realm Barnabas identifies with Christ's kingdom. 

F th d
. . . 36 7 

or ere are two 1st1nctly contrary ways, two nat1onsp 

"over the one are set the angels of God who bring light, 

over the other the angels of Satan. And the one ~s lord 

from eternity unto eternity {from pre-history to suprahistory), 

"36 8-
and the other is the ruler of the time of current evil. 

Christ's pre-incarnational existence was made known 

in numerous Old Testament testimonia,
369 

usually exhibiting 
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images or events of purification. His cross is the hyssop 

sprinkled on the people in the Old Testamentsacrificep 370 

used that the people might be purified (~yv1sWVTal) from 

their sins. The land cleansed by the flow of milk and honey 

. 371 
is his people created afresh in the remission of s1ns. 

The baptism of the cross is a cleansing, an ablution of 

3 72 
unclean food, as David realized. Christ 0 s incarnation 

brings springs of life which fruitfully ~low as a river. 373 

"we go down into the water (of Christ 0 s cross) full of sins 

d ( -" ' ~ "' c... ) an foulness y£~OVT£~a~apTlWV Kal pu~ou and come up 

bearing fruit in the heart, having fear and hope in Jesus 

in the Spirit."
374 

Yet the purgative element of Christ 0 s 

revelation, both to Old Testament history and in his incar-

nation, was not primarily for forgiveness of sins, a phrase 

seldom used by Barnabas, but for the revelation of the con-

ditions needed for purity, the commandments. People purified 

themselves by observance of the ten commandments Christ had 

375 
delivered through Moses, the new law which he himself 

embodied, 376 and the revelation of human sinfulness the 

377· 
Christ/community provides. · God does not require an 

oblation or burnt-offering to make satisfaction for sins, 
37 8 

but a "new law of our lord Jesus Christ" without oblation. 

The community of Christ consists of those who, through 

their awareness of the enormity of sin revealed by Christ, 

the cleansing offered by his blood, and the perfection they 

seek to refine themselves as they await the end of time, 

share with others this knowledge. Faith is of value, yet 

only the beginning of "holiness towards the lord", for 
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wisdom, intelligence, understanding, and knowledge (cro¢1a, 

advEal~, ETiloTn~n, yvwa1~) complement faith and other Christian 

virtues. 379 Barnabas addresses a congregation with the 

assumption that the knowledge of purity and holiness might 

bring a perfection to augment faith. 380 , The community consists 

of those who share this knowledge of purity and holiness, 

and it exists in order to share this knowledge both among 

its members and wit.h the world. Though that community was 

persistently formed by the ancient prophets and patriarchs, 

it never attained real life; for it always succumbed to the 

evil which permeated history. But in Christ, "in order to 

fulfill the promise made to the fathers, he prepared for 

himself a new people." 381 Yet the preparation for a new 

community and the realization of that cowmunity are vague in 

Barnabas. Whether the fellowship of Christ's cleansed people 

exists on earth is doubtful. References to the fellowship 

of Christians are vague regarding whether it is an accom-

plished reality or a desired perfection to be sought. "You 

must remember (note the con.trast between Barnabas' remembering 

as a hope·for the future rather than a lesson from the past) 

the day of judgment both day and night, and you must seek 

) .1' ) 

the presence of the saints every day (EKsnTnOEl~ Ka8 

I ~ \ .1' .._ .1' - ( (" ) 3 8.2 . , 
EKuoTnv n~Epav Ta rrpoowrra TWV ayLWV ." Is the obJect of 

one's daily search available on earth or does it await the 

judg·ment day? If it is created and actual since the incar-
3 83' 

nation, Barnabas would likely view its merrbership as small. 

Christ's death did not create the community, as was 

the case for . Ignatius a.nd the Odes of Solomon; it prepared 

the possibility for persons to qualify, by purity and holiness, 
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for the formation to be effected at the judgment day. It 

is of interest to note, in this regard, Barnabas' treatment 

of rr:artyrdom. While describing the Chr i stological sign if-

icance of the sacrificial lamb who is accursed and reviled 

for the sins of the people, Barnabas claims that in that 

lamb "the type (-runoQS') of Jesus is manifested", 
384 

destined 

to suffer in bearing the scarlet wool (the bloody wool of 

the lamb belling the scarlet robe of the scourged Christ) • The 

scarlet wool was placed among thorns - Jesus was scourged 

and placed in the church. Therefore, all are witnesses that 

"whoever wishes to bear the scarlet wool must suffer many 

things because the thorPs are terrible and he will gain it 

through suffering." 385 Those who would claim Christ's king-

dom become purified through pain, just as the people of 

Israel sought purity through the scapegoat 0 s suffering.
386 

The red thread of I Clement was the sign of hospitality and 

faith which Rahab prophesied existerl in the blood of Christ 

that brought hope and harmony~ 387 • It was a sign of life in 

the midst of aeath. For Ignatius, as for Barnabas, it repre-

sents suffering leading to martyrdom. But the Ignatian 

pain und~rgone in approximation of the fullness of the life 

and death of Christ, the death of death, has become, for 

Barnabas, a purificatory participation in the cathartic of 

pain itself. Martyrdom is not sought to emulate the death-

less life in Christ, but to prepare the suffering and dying 

Christian for a life and a community which is only possible 

'f' d f t' . t . d 38 8 once pur1 1e per ec 1on 1s at a1ne • 

For Barnabas, life begins only when corruption ceases, 

only when death has finally completed history's defiling 
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processes. He therefore suggests a millenial reign of 

h . h. f d . 38 9 h . . 11 b C r1st among 1s per ecte sa1nts w en creat1on w1 e 

as it was intended to be and life in community will be 

actualized on earth.
390 

This will be proceeded by an imminent 

391 
day of resurrection ~or judgment, · though that day is cut 

short. The apocalyptic vision39 i of an ei~hth day, "the 

beginning of another world 17 "
393 . which now exists in the name 

of Christ,is in the process of being realized among men: 

"This is the spiritual temple being built for the lord."
394 

But its completion awaits the purification of those who will 

be saved, tr..e eighth day for the establishment of the millen-

ial community, the true Sabbath prophesied by Hoses.. This 

will come when the "Son comes to destroy the time of tt.e 

evil one and will judge the godless ones ••• Furthermore, 

he (Moses) says ''Tr.cu shalt sanctify it (the true Sabbath) 

with clean hands and a pure heart'. If, then, anyone can 

keep holy in cleanliness of heart that which God has sanct-

ified, we are deceived in everything ••• But when we are ablE:: 

(to do so) and have received the promise - when there is no 

more lawlessness, but all things are ffia~e new by the lord -

then we will be abl~ to sanctify it (the Sabbath), having 

1 b • f • d II 3 95 curse ves een s&r.ctl 1e • In the meantime, to what:ever 

extent persons share a common life, they do so to inform 

one another, counsel one anothe:r·, "be lawgivers among your-

selves, persevering as faithful advisors to each other, 
3~ 

removing all hypocrisy from among you." But. the koinonia 

is not yet one of true life; it is merely, during this brief, 

interim time, a sharing in the task of the final scourging 

of death. The koinonia of the life of the Christ/community 
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comes only at the parousia. Because of this perspective 

on historyv the meaning of time and the processes of 

creation and history, the reflections of the community 

represented by Barnabas indicate a quite different self

identity from the other forms, an identity awaiting birth 

while purifying itself and its members. 397 

Herrnas. This same understanding of the church as a pur-

gative agent of the law of Christ, cleansing those who await 

the true life and fellowship of Christ, is shared by the 

Shepherd of Herrnas and the Gospel of Truthv though in less 

dramatic images. Whereas Barnabas 9 narrative relies on 

Old Testament resources, Herrnas depends on direct revelation 
~ 

(anoKaAU~l~ and the Gospel of Truth argues from the esoteric 

experience of spiritual introspection. Nevertheless, they 

betray a similar perception of time and history in their 

reflections: that history is itself the arena of evil and 

decay, that Christ has come to offer the way by which man-

kind (at least a select few) might be cleansed, that the brief 

interval since Christ's incarnation is intended to effect 

repentance and purity, and that Christ will soon establish 

his life-giving community at his second corning, thereby 

fulfilling the purpose of creation. 

Herrnas does not reflect on historical themes or 

temporal processes in relation to the community. Yet he 

perceives that the fundamental issue to which the revel-

ations of Christ are addressed is the sin of the family, 

the corruption that infected Herrnas 9 wife and children. 398 

The family, in fact, is the church, and Herrnas is called 
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to instruct its leaders (nponyou~EVol) that they should 

f th . h'ld th t th . d . h . b' h 399 
re orm e1r c 1 ren so a e1r see m1g t g1ve 1rt . 

As will be indicated, Hermas 0 family has not yet been fully 

formed, its members are still undisciplined strangers to 

400 each other. Though the church was created before creation 

itself, 401and for the sake of the church the natural world 

and all its beauty came into existence, 
402 

the world is black 

with evil, 403 the devil is in control, 
404 

and the angel of 

405 
wickedness defiles all men. There is in Hermas no remem-

brance of any time since creation when God's people or his 

earth have not been overwhelmed by corruption; remembering 
406 

for Hermas is always and only the remembrance of sin. 

The commandments of God,' established in creation itself, are 

pre-historic, 407 not known in the historic events of Meses 

or the covenant community, but revealed from God in forms 

that confront and confound time's corruptions. 

In the incarnation of Christ, God has issued a new 

law408 which allows the possibility for persons to be 

cleansed of former sins and to rid themselves of the stain 

of subsequent sins.
409 

The present moment is intended for 

the cleansing of those for whom Christ delivered the law.
410 

Once cleansed by the repentance and baptism of Christ, they 

are in a moritorium between the death to which they were 

enslaved and the fellowship and life in Christ for which 

they are now freed. At this present moment, the believer 

does not bear the life of Christ by baptism into his name; 

when he bears the name of Christ he merely bears the enor

mous weight of his sins. 411 Christ did establish an apos

tolic church 412 to which he gathered his elect childrenz
413 
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yet there is no mention of its being constituted by Christ 0 s 

death, fulfilling any vital functionu or living beyond his 

resurrection. Like Hermas' familyu it is suggested that its 

birth was solely for purposes of preparing persons for the 

purity necessary to enter the koinonia of the saints. 414 

Whatever its purpose or duration, the church has failed 

miserably, 415 become time-weary and aged, 416 been led astray 

by a false shepherd. 417 This false shepherd produced a koinonia 

of evil, the signs of which were admittedly joy, proximity 

to the shepherd, vigor, and beauty; yet it led only to the 

historic corruption of death. Hence, even the apostles 

themselves would need to be reclaimed and redeemed at the 

last day. 418 The descensus for Hermas is not for the sake 

of the Hebrew patriarchs, but for the Christian apostles. 419 

Any sense of a present family or koinonia is interpreted 

by Hermas as evil in need of cleansing. 

The present time, the interim between the incarnation 

and the parousia, is fundamentally intended for purgatorial 

purposes. Though Hermas suggests no interim purgatory after 

death, his description of man°s current life in this world 

lacks little purgatorial color. If Christians find themselves 

living a life of joyful community, believing that they are 

saved, they are living an illusion created by the Satanic 

powers. "Therefore, all persons who live by enjoyment and 
~ 

being misled (Tpu~wv Kal anaTw~cvo~j are thus tormented, 

because though they have life, they have given themselves 

to death." 420 The 0 great tribulation° predicted by Hermas 0 

visions will further purify those who await the establishment 

of the eschatological community; it is part of a larger 



276 

eschatological plan. 421 He does not, however, relate the 

purgatorial sufferings of the church to those of Christ~ 

they rather prepare for the comihg of Christ, as gold is 

refined before it adorns the king. 422 There is in Hermas 

no sense of the confessors 0 or martyrs 0 bearing the cross 

of Christ. Instead, the persecutions endured by Christians 

are intended to discipline and purify the family,
423 

to 

prepare Christians for their eventual place in the living 

community of Christ. The true shepherd, whether the Christ-

figure or those who perpetuate his law, produces the discip

line of the penitent. In language reminiscent of John the 

Baptist in the Gospels, Hermas punishes.:::a~d":purges the sinful 

world to prepare for fellowship with Christ. This theme is 

repeated throughout. Images that were used by other contemp

oraries for entirely different purposes are also employed 

by Hermas. The image of the tower is used to describe the 

relationship of Christians in the church, but it is a tower 

that will be built according to Christ's plan when its con-

stituent stones have been sufficiently shaped, purified, 

and hardened. 424 The image 6f trees, so frequently used 

to describe the growth and fruitfullness of the church by 

other writers, is adapted to an opposite meaning by Hermas. 

For him, there is no growth or fruitfullness on this earth; 

the sole point seems to be that, while some barren winter 

branches die, others, while appearing equally lifeless in 

the winter season, will eventually blossom. 425 The victory 

of the trees is not their fruitfullness, but their survival 

of the purgatorial winter of time. The true life of the trees 

is unknowable until the judgment day. All we can know is 
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that there will be no fruit to comfort mankind on this 

426 earth. The world of death cannot produce life until it 

is cleansed of its death. 

True life, true unity of persons in the body of Christ, 

is possible only when time has ended, at the coming of Christ. 

Then the stones of which the church will be constructed will 

be gathered and cemented together. Then some of the twelve 

mountains will give up their treasures (apostles, martyrs, 

prophets, the simple and guilele~s~~etc.), stones to form 

a new community,rwhile others will be utterly condemned to 

h d . h . d 427 t e eath in wh1ch t ey have always ex1ste • Those who 

had not been related to each other before will be gathered 

into a new city, foresaking the old city of this 'strange 

428 country'. Life in that new city, the situation in which 

Christians are truly related to each other as a family, is 

in the future, originating in the parousia for which God's 

1 . f . . t . f . t. 429 aw 1s per orm1ng 1 s pur1 y1ng ac 1on. The unity and 

harmony which are the signs of the fellowship of Christvs 

people are goals to be attained only in that purified 

community at timevs end. "After these have been rejected 

(the wicked, hypocrites, blasphemers, etc.) the church of 

God shall be one body, one mind, one spirit, one faith, one 

love, and th~n the Son of God shall rejoice and be glad in 

them, when he has received his people in purity." 430 

In the interim time between the incarnation and the 

parousia, the people of God, though not yet living in the 

true life of community, are entrusted with this task of 

purging the world. Hermas is instructed to guide his family 

(his church) into the purity which will make its members 
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e4igible for inclusion in the true life of community. The 

Christians' reflections on history, particularly the rela~· 

tionship of the life in Christ to the life of the faithful, 

led him to regard the community as fundamentally purgative 

in its present purposes. True koinonia, true life shared 

in Christ, would be life lived with the purified. 431 The 

purposes of the community of Hermas are very much like those 

described in the Manual of Discipline found among the texts 

at Qumran and, though Hermas never says so in such exact 

words, he would seem to agree that the laws.of God (given, 

in Hermas' case, through Christ) are "the ordinances on 

which one must meditate and in accordance with which one's 

relation to other persons will be determined." 432 

Gospel of Truth. The Gospel of Truth repeats the same 

reflections on history's relation to a community of Christ. 

The theme of the purity of the Christian in obedience to 

the law that was found in Barnabas and Hermas has, in the 

Gospel of Truth, become a concern for a certain purity of 

the mind. Creation has been seeking, in anguish and terror, 

( ' .. ) 433 its origins which were lost by error TIAavn • At the 

incarnation of Christ, error was enraged and sought to destroy 

him. But he succeeded in giving his elect people a way which 

is truth, 434 a secret book which, in his death, would teach 

others the instruction (N£~~Hp) which the father has entrustec 
435 

to him. At the future 'reunion' each person named in the 

book will purify himself in many ways "as it {gnosis) eats 

436 up the matter within him like a flame eats up darkness." 

Gnosis becomes a path by which one may return to the father; 

yet there is no sense whatever of any sacred journey to that 
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goal, no sense of a community apart from the eventual 

'rest' to which the elect are moving. In the interim 

time, the truly spiritual few have the task of strengthening 

those who wish to rise, awakening those who sleep, "for you 

are the understanding that rescues." 437 

Summary of Purgative Pattern of Historical Self-Reflection. 

This third paradigm of historical reflection, here termed 

purgative, places the true community of Christ outside history 

itself and defines the interim Christian condition as one 

of preparing persons for a true koinonia which is yet to 

come. It has been said of Barnabas that he "completely 

destroyed any historical understanding of the Old Testamentp•A 3 ~ 

and of the Gospel of Truth that it illustrates Gnosticism's 
439 

total neglect of history. These judgments are undeni-

able, yet neither Barnabas nor the Gospel of Truth (nor 

Hermas, for that matter) would claim that history has any 

salutary meaning to the community. The truth of Christ and 

his sacred community is at war with the sordid story of 

error, evil, and apostasy which history betrays. Between 

creation and redemption, there is an empty chasm of histor-

ical neglect, sin, error, defilement, and death. Christ's 

incarnation interrupted the inevitability of death's final 

judgment by offering the possibility of a purity of mind 

or heart which would remove history's curse. Christ deliv-

) ~ 
ered a law which would perfect persons, an anoKaAU~l~ of a 

possible redemption at history's end. At the parousia, the 

intention of creation, the original purpose of the church, 

would be realized for those who thus purified themselves: 
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a new Eden would become established in which persons would 

know a unity with Christ and each othero Until then, the 

church, it whate.rer state it may be said to exist, is constit-

uted to cleanse the sins of the past, purify persons to 

survive the agonies to come, and proclaim the law and truth 

of Christ in ever more intensive and rigorous dimensionso 

Conclusions 

Having examined the literature of the early second 

century in its several varieties regarding a Christian 

community 1 s perception of its historical aetiology, purpose, 

and goal, certain common features may be identifiedo Though 

individual resources have been grouped according to their 

reflections on the identity and purpose of the Christian 

community in history, whether epiphan~ic (that the community 
-.J 

is that .agency through which the epiphanies of Christ have 

been revealed), epiphoric (that the community bears the 

Christ as his presence in the world~~ or purgative (that 

the community prepares persons to enter a relationship 

with Christ which awaits formation), there are certain 

features which bridge the distinctions between these several 

paradigms and within which these paradigms become clearedo 

It must also be noted that several writings contain mixed 

images that make classification difficult, 440 while others 

contain very little historical reflection, making precise 

1 . f. t. b. 441 d 1' . t . c ass1 1ca 10n ar 1traryo In e 1neat1ng cer a1n common 

elements, however, these three paradigms variously interpret 

a given themeo The great variety which exists among early 

/ second century authors cannot be minimized or violated by 
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summary generalizations which are too rigidly applied. 

Ori·gin of the Ko·inonia. A first conspicuous element of a 

community's historical self=reflection is the tendency to 

concentrate on creation. Virtually every early second century 

source makes a specific issue of placing the creation of the 

church in the intention of God before or at the moment of 

t . 442 crea 1.on. Since Christology and ecclesiology have been 

shown to be intricately combined, this may be attributed 

to an insistence on Christ's pre-incarnational activity and 

status based on his divinity. Yet there is a more frequent 

reflection on the church's purposes and goals which were 

pre-existent in the intention of God than on Christ 0 s pre-

incarnational purposes and goals. Both a pre-existent Christ 

and a pre-existent church seem to be universally assumed. 

However, d±stinctions must be made between the creation of 

the church, the realization of an actual community, and the 

actualization of the koinoniap just as distinctions must be 

made between the pre-existent, incarnate, and resurrected 

Christ. Virtually every source in the early second century 

assumed or expressed a concept of a pre-existent church, 

created in the intention and/or election of God, yet diversity 

of opinion exists regarding precisely when people share a 

community on earth which realizes in human form that divine 

election or intention. Even greater diversity exists regard-

ing when that community begins to be aware of its common 

divine election and purpose to define itself according to 

God's work of grace on this earth. The pre-existence of the 

church was certainly important for apologetic reasonsp
443 
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as well as being a corollary of Christological reflection; 

yet its incarnation on earth and its self-reflection on its 

work of salvation is more problematic. 

The distinction formerly made between the church, the 

community, and the koinonia is crucial to this understanding 

of the creation of Godvs people. Fbr those who express an 

epiphanic view of the relation of the people of God to 

history, the church, the community, and the koinonia of 

Christ are all coextensive throughout time. Though the 

church may be seen as pre-historic, it becomes a community 

at creation, when time began and Christ first manifested 

himself on earth. Since that manifestation of Christ draws 

persons in self-conscious relationship to him and to others, 

the koinonia also begins at creation. Clement of Rome 

would not understand any distinctions being made between the 

three. The people of God, created in and for the epiphanies 

of Christ, would contilinue to reach its final created purpose, 

already fully revealed, in the parousia. 444 For those who 

suggest a perspective of the people of God as epiphoric agents 

of history, bearing the fullness of Christ in the world, the 

church was intended from creation yet apparently never real-

ized in any actual form until the incarnation. Those pre-

Christian witnesses to Christ were unaware of the message 

they carried, isolated in time, and separated from relation

ships with others who shared their message. Though the 

elect people of God had existed from creation in a realm 

separated from a'history defiled my death, they did not 

assume real life together until after Christ had destroyed 

death in his crucifixion and opened the possibility of a 
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life-story in his resurrection. For the Christian koinonia, 

the shared bearing of Christ in the world, would become 

perfected in the parousia, when the intentions of God~s 

creation paradise would be fully realized. Finally, those 

who represent the view that the community~s historic purpose 

is to purge persons of corruption and death viewed the 

koinonia as supra-historical. The church had been created 

pre-historically and would exist on earth in a millenial 

or post-historical realm; but the human race had been defiled 

by history~s sins, corrupted by the death that history 

deserved. The law and truth had been delivered to God's 

people in history, but they had lived in a 'clouded' community 

which resisted any realization of their meaning or message. 

In Christ a new possibility emerged in the revelation of 

God's law and truth, and in him people have been granted 

the final revelation which would qualify them for a koinonia 

to be formed at the parousia. Until then, the Christian 

community exists in fragmentary form in order to instruct 

persons in the law and truth which alone are salutary. At 

the end of history, and only at its end, the intention of 

creation will be possible and the Christian koinonia will 

be formed. In all three patterns,the church as a divine 

purpose and the koinonia as a human fulfillment of that 

purpose are described and defined in terms of creation's 

images. Creation itself finds its wholeness and unitive 

goal in the Christian koinonia. 

Because each early second century source appears to 

define the koinonia in terms of creation, God is always 

the agent of the emergence;-::.of the koinonia. In thoroughly 
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theistic language, God is described as having revealed 

himself in his creation, a revelation which, though God 

is forever hidden, betrays the image of Christ. 445 The 

community thus created by God's revelation of himself is 

described in terms appropriate to that which a given author 

considers as God's primary purpose of self-disclosure. 

For I Clement, God's revelation is the epiphany of Christ's 

integrative, unitive love and faith: the koinonia is thus 

created wherever that love and faith are incorporated in a 

community. For Ignatius, God's self-disclosure is the power 

of Christ which destroys death and creates life: the koinonia 

is created wherever persons in Christ's form recreate his 

destruction of death. For Barnabas, God's revelation is his 

law which makes men pure: the koinonia is created when Christ 

comes to acknowledge and gather those who have purified them-

selves through that revealed law. In each case, the koinonia 

is the fulfillment of God's revelation at creation; it is a 

new creation described according to God's primordial purpose. 

Accordingly, when the early Christian community reflec-

ted upon itself in historical categories of thought, i~ did 

so in terms of creation~ Several corollaries might be sugges-

ted from this reflectionp especially regarding the self-

conscious and inter-related Christian koinonia. It would 

appear that ecclesiastical structure ~ay have arisen as an 

effort to incorporate within the koinonia certain current 

t f d ' t ' 4 4 6 B th . t concep s o or er 1n crea 1on. ecause e commun1 y 

owes its origin to creation, the quest for ecclesiastical 

structure is not unlike the quest for paradise, an Eden in 

which all persons relate in harmony and unity. 447 It wou.ld 
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also appear that, contrary to those who would seek to describe 

d u 1 1 ' t f d t' 448 d 0 • Go s grace so e y 1n erms o re emp 1on, Go s grac1ous 

activity among his people in the early second century is 

described more broadly in terms of creation. Salvation is 

not effected so much by making,persons justified in the 

redeeming gift of Christ and his cross as it is by God 0 s 

having graciously re-created persons in this gift of the 

Christ. Finally, it might also be suggested that, with the 

focus of historical reflection on creation, any concept of ,, 

nature or cosmology in these sources cannot be derived apart 

from ecclesiological considerations. As it is suggested 
449 

by St. Paul, cosmological reflections involve an ecclesio-

logical precondition. This becomes more apparent in subse-

quent gnostic systems in which arbitrary distinctions between 

the derniurge of the natural order and the God revealed by 

Christ are accompanied by distinctions within the community 

between a less spiritual and more spiritual fellowship. 

Christological Perspectiv-e on Historx. A second common 

element of the community's historical self-reflections is 

the insistence that Christ alone reveals the meaning of 

history. Writings which betray little historical reflection 

also indicate little Christological reflection; for the 

meaning of the community in history is a Christological 

meaning. Whether Christ is revealed through history, as is 

the case with the epiphanic view of the community, or that 

history is revealed and redeemed through the Christ, as in the 

epiphoric perspective, or that Christ redeems the world from 

history, as in the purgative system; Christ is the connection 

between the believing community and historyp Bultmann has 
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rightly observed that there is in early Christian literature 

no gene~ogical connection between the Christian people of 

God and the history of Israel~ "Jesus is gene@..logically 

connected - but our connection to the Old Testament is only 

through him." 450 Christ is the agent of creation and 

redemption in history and all revelations of history 0 s 

. . f h h h. 451 h . f mean1ng are man1 est t roug 1m. T e commun1ty o 

Christ shares with him that focal key to history 1 s meaning; 

All history is interpreted in service to the community: if 

a perspective on history proved unsuitable for a community's 

needs for wholeness_ and koinonia, it was discarded, just 

as Christologies which failed to affirm the incarnational 

whcleness of Christ as fully human and divine were discarded. 

The historical reflection of the early second century was 

therefore in no sense objective chronology; it was intended 

to assist the community to define itself more integrally in 

terms of the Christ. Historical reflection was virtually 

indistinguishable from Christological reflection. The 

Christ who revealed himself in or beyond history would 

alone bring life to his community. 

Conflicts become apparent in the early second century 

community regarding the several perspectives on the rela~-

tionship of the church to history, conflicts which are 

manifested in Christological categories. The purgative 

perspective on the community's role in history described 

Christ as the true vo~o~ Tou 8Eou: This was not just a 

perspective on redemption, that a Christian is acceptable 

to God by a faithful obedience to the law, but also a medium 

for cosmological and historical interpretation, that God's 
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ultimate purpose for creation is comprehensible only in 

the law which Christ revealed. It may be observed that in 

the Septuagintu both torah (the law of God) and dabar (the 

creating and life-giving power of God 1 s word) are of.ten ·used 

interchangeably as either vo~o~ or Aoyo~, and both terms 

assumed meaning in wisdom literature that spoke of pre= 

. t h' . 1 l't' 452 ex1s ent, super- 1stor1ca rea 1 1es. The use of vo~o~ 

in the early church would, however, gradually recede because 

of the implications of a vo~o~ Christology on the life of 

the community. Because of controversies with Judaizers 

who relegated salvation to the observance of the torah, 

Justin Martyr would qualify vo~o~Christology as the KalVO~ 

... 453 
vo~o~. The conflict with later second century Montanists 

regarding rigorism would further limit the use of vo~oa 

Christology as inappropriate to a community in which all 

persons are to be regarded as equally eligible for God's 

grace. 454 And as a result of the issues in Rome regarding 

the status of those who had denied their faith under perse-

. 455 ... . d d . h cut1on, vo~o~ Chr1stology woul slowly rece e 1n t e 

reflection of the community because its implications in the 

life of the community caused factionalism, disorder, and a 

violation of a certain wholeness the community as a repre-

sentation of the wholeness of Christ. A legalistic exclu-

sivism tended to arise within the koinonia as a result of 

a vo~o~ Christology which caused it to discard the purgative 

. . 1 . . 456 perspect1ve on 1ts ro e 1n h1story. 

A second Christological conflict of the early second 

century which had its origins in the community's historical 

reflections is best described as a need to reconcile the 
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epiphan ic -and the epiphoric perspectiv~s. If the Christian 

community is the witness to God's continued revelations, 

begun at creation and completed at the parousiau of Christ's 

will and grace, the radical newness of the Christ/community 

is difficult to isolate and the redemptive uniqueness of the 

cross becomes compromised. This is the 'classic heilsges-

457 
chichte thesis 0

, that all history betrays the single 

Christological purpose and that Christ provides the contin-

uity between the Old Testament people of God and the church. 

On the other hand, if the Christian community is regarded 

as bearing the presence of Christ as it was uniquely defined 

in his incarnation and crucifixion, any understanding of 

Old Testament origins of the community must be set aside in 

radical apposition --to the Gospel, with the emphasis placed 

on a discontinuity which tended to violate the unity of 

Christ with creation and history.
458 

Any fragmentation of 

history ultimately resulted in a fragmentation of the Christ/ 

community, as I Clement observed. 

The resolution of the conflicts posed by the epiphanic 

and epiphoric perspectives on history would concentrate on 

Christology and increasingly employ a concept already express-

ed in germinal form- logos Christology. It might be said, 

from this perspective, that logos Christology was developed, 

in part, as an attempt to reconcile the unity of history 

with the uniqueness of the Christ/community. Certainly 

th . . t 1 1 d . J t . 4 59 t J t . 1s 1s mos c ear y expresse 1n us 1n, ye us 1n 

honors the integrity of the several currents of historical 

reflection of the communities which preceded him. 460 Logos 

Christology in earl~er writings had not only provided a 
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conceptual language for a Christology which honored the 
vv 

Johanene witness, it had also been used to describe the 

community 0 s reflections on its historical identitya ~For 

instance, I Clement refers to the ~6yta Which i~ to be 

remembered by the community to heal the fragmented body of 

Christ.
461 

Christ and the prophets illuminate the life of 

the community and the harmony of its fellowship. In the 

Didache, ~6ytal arethat which enlighten and reveal the 

lord, where they are k Ch . . 462 spo en, r1st 1s present. The 

epiphanic COJI\f[l.uni ty witnessed the germinal logos before the 

incarnational logos without distracting from the uniqueness 

of the later revelation in Christ. While addressing the issue 

of congregational disharmony, James entreats his readers 

to "put away all filthiness arld rank growth of wickedness 

and receive w.ith meekness the implanted word." 463 In Ignat-

ius, the logos is more specifically identified with Christ 

as well as descriptive of a divine activity in history. 

Christ is the word of God, 464 he embodies'in himself the 

door wnich opens to reveal the 'secret things 1 of God, the 

prophets and the patriarchsp 465 who reside in the silence 

(~crux1a) of God. 466 It would appear that there is an un-

spoken word made manifest throughout history, a mystery 

knowable only to the'Christian, and a spoken word, the 

statement of God made on the cross. But the connection 

of the Old Testament, the incarnation, and the continuing 

community of Christ is maintained by Ignatius using the 

language of logos Christology when he himself claims in hfs 

martyrdom to be a word of God, that in himself that state-

ment of Christ's cross might inform the silence he asks of 
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the Roman congregation.467 It must be noted that, as in 

the case of I Clement and James, Ignatius' use of the logos 

image is concerned with neither a theological statement of 

Christology nor a philosophical Stoic ontology~ logos seems 

to him a suitable term to describe a connection between the 

community's contemporary experience and the revelation of God 

in Christ in the past. 468 

The emerging richness of logos Christology, especially 

as it related to a community's life, is best demonstrated 

in the Odes of Solomon. The logos images (or, if a Syriac 
....... 

authorship is accepted, the malta images) are distinctly 

Jewish in their origin, since they are associated with 

. 469 
creative power and w1sdom. The whole of creation rose 

f h h f d . h 1 f . 1 4 70 rom t e mout . o Go 1n t e very anguage o GeP.es1s • 

Though invisible, the word of God allowed succeeding gen-

471 erations to speak and to learn his speech. In Christ, 

true life was created when death was destroyed by the word. 472 

The.refore, though Christ botrl proclaimed and embodied the 

word of God, the Christian claims that same identity,
473 

bearing the word, its power and its presence, in the world. 

The historical nature of the word is portrayed in the 

beautiful images of Ode 39. Referring to the raging rivers of 

Ode 6 which satisfy the thirst of mankind while inundating 

the temple of the Old Testament, the word of God is por-

trayed as the bridge by'which a person crosses (by a beam 

of wood placed in a cruciform pattern) from one side to the 
474 

other through baptism. 

These examples of the emergence of logos Christology 

and the disappearance of v6~o~ Christology in the early 
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second century community demonstrate the focus of historical 

reflection. Christ is regarded as the key to history's 

meaning; the historical identity of the community is a 

Christological issue. The quest was to define the circum

stance of the congregation within the scope of God 0s full 

revelation to his people while maintaining the consummate 

uniqueness of Christ. 

Fulfillment of t.he Christ/community. On the basis of the 

two formerly stated common features of historical reflection, 

that it tended to concentrate on the cornrnunity 1 s origins 

from God's intentions at creation and that all history was 

understood from a Christological hermeneutic, a third common 

element would be that for all sources creation 1 s purposes and 

Christ's unique redemption would attain a final realization 

at the parousia. That parousia, however, is comprehensible 

only in terms of the purposes of God in Christ revealed at 

creation. With the reservation that not all so-called 

eschatological language of the early second century reflects 

an historical perspective, as will be discussed in the next 

chapter, there is no question among its authors of compro

mising a futurist eschatology. Whatever a 'realized eschat

ology0 may be, there is no hint that the future event of 

Christ's fulfilled presence on earth has already taken place.
47 

The issue is the extent to which God's plan for his people 

at creation has been accomplished and Christ's redemptive 

work on the cross has established his intended koinonia. At 

the same time, each of the authors considered might be said 

to evidence a certain 'realized eschatology', for in Christ 

God's final intentions for his people have become the basis 
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for a coll'munity of the end of time. 476 There is no question 

that the benefits of Christ 0 s salvation have not already 

affected the life of Christ 0 s church, that his kingdom is 

not, to some extent, present on earth among.his saints, or 

at least inaugurated. 477 The question may be asked, however, 

whether the historical purpose and fulfillment ( the Tf~o~ 

and n~fipwjla) of the community is best understood in terms 

of eschatology. From the standpoint of the koinonia, a 

more illuminating question might. be posed in terms of the 

parousia (the coming, presence, being-alongside) of Christ. 

Since Christ and his community are indistinguishably linked, 

the question of the extent to which Christ is historically 

present 6n earth demonstrates the extent of the realization 

of his kingdomr the extent to which the purFose of God in 

creation has been realized in the crucifixion and resurrection. 

This issue is not simply a matter of atonement, the 

extent and meaning of Christ's work on earth, to which later 

reference will be made below, but to the dimensions of God 9 s 

election at creation and Christ's new creation of the koinonia. 

Here again, concentration is directed to the historical 

meaning of Christology rather than the meaning of the histor

ical Jesus. The latter concern anticipates a focus on 

eschatology which does not honor the ctisiological concern 

for the Christ/community nor the koinonia made possible in 

the life/death of that Christ/community. Charles Moule 

has attempted to respond to this problem of eschatological 

focus in the New Testament, realizing the variety of forms 

which are used to describe an immediate, realized, futurist, 

or millenia! reign of Christ, by suggesting that different 
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eschatological emphases respond to circumstances to which 

individual writers are responding. 478 In general, realized 

eschatology tends to relate to individuals (especially the 

cororr,itted), while futurist eschatological language addresses 

the collective (with Christ as judge for the uncommitted 

and as king for the corrm.it.ted). Thcugh it is difficult to 

determine whether a particular discourse is directed to a 

collective or to the individual within the community, and 

even more difficult to know t.he extent of a person us commit

ment, Maule is correct, at least for early second century 

literature, in affirming that eschatological language cannot 

be understood apart from the community to which it was address

ed, that eschatology is not simply a statement about the 

coming of Christ, it is a statement about the arrival of 

the corr.rr,uni ty. For those writings considered herein, the 

outcome of the community depends entirely on its point of 

origin and chosen purpose. Moule is therefore correct in 

stating that the real tension is not metween futurist and 

realized eschatology in their several forms, but it is the 

tension of the incarnation itself, the extent to which an 

imperfect body (the church) is already adapted to a perfect 

head (the Christ) • 479 In suggesting this, Moule is thereby 

redirecting the attention of the believer away from the 

end of time (whether realized or futurist) to the beginning 

(whether by birth or rebirth), since it is at history 1 s 

otigins that the purpose of history 1 s conclusions for God 1 s 

people is defined. 

If God intended that the purpose of history was to 

reveal the fullness of his will, commandments, and knowledge, 
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as it is so defined by those who portray the community's 

role as epiphanicf the conclusion of history takes place 

when the full revelation cf God has been realized by the 

full number of those elected by God at creation. The escha~ 

ton occurs when the total of the koinonia is attainedv for 

the telos and parousia of history have endured since creation. 

In I Clement, the 
f I 480 
ap18~os of the elect, to be accom-

plished at the coming of Christ, will be the product of 

the history of God's full revelation among his people: the 

eschaton is thus the fruit of the community's united 

fellowship. 481 II Peter would account for the eschaton's 

delay hy citing God's forbearance in order that the whole 
482 

number of the elect should attain a new lifea There is 

a disciplined training, not unlike the purgative purposes 

advocated by Barnabas and Hermas, expected of the Christian 

as he awaits the second coming. However, that discipline 

takes place within an established comrr.unity's relationships 

and that day for which the Christian strives will be brought 

about by the realization of true unity and harmony within 

the koinonia. 483 The koinonia is therefore the agent of 

the eschaton, for in and through the koinonia of Christ's 

church, his revelations effect the completion of creation's 

election and purpose. ~Fllrthermore, the eschaton is most 

typically described as the coming of the Christ to that comm-

unity within which his revelation has been historically 

. f . . 484 . man1 ested s1nce creat1on. Ch:rist comes to the commun1ty 

when he determines, according to unknown criteria estab-

lished at creation, that the total of those whcm he has 

elected is com:rletea. 485 
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By way of contrast, the second paradigm of a 

community 1 s historical reflections more often perceives 

the eschaton as effected by the community in its complete 

realization of the image of the Christ which it bears. 

Christ does not so much come to the community as the comm-

unity, in its koinonia, realizes the nAnpw~a of Christ which 

was the protctypical or archE:typjcal intention of all crea-

tion. History, which was inaugurated as life in Christ's 

crucifixion/resurrection, is concluded when the koinonia 

attains the fullest possible expression of that Christp 

in a sacrificial death like his, a unity of flesh and spirit 

like his, a rebirth in a baptismal grace like his. Christ 

is himself the end of history, its perfect fulfillment, as 

well as its beginning, its initiating power and life-giving 

486 
purpose. In Ignatius, the last times are present to the 

comrr,uni ty so that, for fear of God v s anger or love of his 

gra.ce, the coiPmunity is commended to be found ~v XP1GTW. 
487 

• 
h h . . h . ( ') "' ) h . 488 T e C r1st1an opes to atta1n £TI1TUX£lV to C r1st, to 

imitatE: him, to reduplicate his life and death. Far from 

being an individualistic goal of piety, this is accomplished 

in the full unity and harmony of the koinonia 489 in which 

division, discord, and alienation are reconciled in the 

unity and harmony of Christ's flesh and spirit. The image 

of that fullness of Christ is clearly conditioned by God's 

purpose in creationp 490 as a heavenly prototype for his 

pecple. It might be suggested that the pattern for Ignatius' 

structural hierarchy is based on his understanding of the 

correspondence between the eschatological community which 

realizes Christ's true life and the intentions of God in 
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t
. 491 crea 1on. As has been indicated above 8 these themes 

appear in similar forms in the Odes of Solomon and the morE: 

1 t . A ' f I ' h. 492 apoca .yp 1c scens1on o sa1a • 

It is in the context of this epiphoric perspective of 

a community on its eschatological meaning, its ultimate 

purpose of embodying the fullness of Christ, that the most 

fruitful considerations of early second century atonement 

theology might be developed. In the thought of I Clement 

and hi.s col.leagues, atonement theolcgy is obscure, yet 

probably most clearly described by H. E. w. Turnervs 

classified strain of 'Christ the illuminator'p
493 

especially 

if the illumination which appears in Christ is focused on 

his crucifixion; whereas for Barnabas and Hermas, Christ is 

clearly the giver of the law. But it is in Ignatius and 

the Odes of Solomon that. Turner's descriFtion of Christ as 

the giver of incorruption and deification appears most 

vividly. The eschatological meaning of the atonement is 

clearly that the future is "the principal categcry of theo-
494 

logy", though in later generations the process of deifi-

cation becomes interpreted in an increasingly metaphysical 

significance. Turner describes this strain as emphasizing 

a 'light' view of the fall of man, a participation or union 

of the believer with God through Christ, a strong sense of the 

sacramental, and an ideal of filiation. 495 T~is strain 

certainly appears in other contemporary sources, 496 yet it 

becomes, in Ignatius and the Odes of Solomon, integrated 

with a particular theological definition of a continuing 

process within the life of the koinonia, that of being 

progressively more representative of the life/death of 
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Christ. It is in this context that any suggestion of 

'realized eschatology' in the early second century must be 

placed. Marc Lods has rightly developed the concept of 

realized eschatology as being derived from this sense of 

the divinization (or deification) of rr.an P 
497 to which it 

might be added that the sense of the divinization of man 

is in turn derived from a perspective from which certain 

writers reflected on their community's historical identity. 

As it relates to the individual Christian: 

Le croyant un est deja, en quelque sorte, revetu 
dans cette vie terrestre, par une action progressive 
de Dieu ••• Cette prise de possession du Salut a 
lieu par participation de l'homme a la vie du 
Christ.49B 

As it relates to the whole community, Christ's saving work 

therefore acccm~lished that purpose of creation by which 

mankind shculd be in the image of God. The atonement of 

Christ as deification is derived from a reflection on the 

course cf human history since creation, partic~larly the 

birth of the koinonia in the death of Christ. 

The third paradigm of a community's historical 

reflection, the purgative view represented by Barnabas 

and Hermas, includes an eschaton which is primarily a final 

judgmer.t. Neither does the koinonia become more Christ-like 

nor does Christ corr~ to the koinonia; instead, persone 

come to Christ for his judgment and, if vindicated, form 

a koinonia. Christ is occasionally perceive~ as an advocate 

at that day of judgment, '499 but the more corru:non iw.age of him 

is that he is himself the judge. 500 In either case, the 

eschaton is the perfection (LEAEloLn~) of the people of Godp 

for which the reward will be fellowship with God and each 
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501 
other. As God 0 s people seek the safety of Christ 0 s 

vindication in the great tribulation which inaugurates the 

end of time, history ends in divinely wrought death and 

destruction. In Barnabasv this eschatological establishment 

of God 0 s people is a new creation,
502 

a millenial kingdom 

of those whose purity and obedierice to the law qualifies 

503 
them for a new wo:rld, a true life together. Though God 

initiates the signs of the end time, it culminates in the 

gathering together of the people who have attained purity. 

Since the establi shrr:er.t of t.he true koinonia of life is the 

purpose of God since creation, once the interruption of his-

toryvs evils and corruptions has been· assuredE by the law 

of Christv true recorciliation is imm[nent. But until that 

dread day, Christ is absent from his creation, his paroueia 

is known only in the process of an individual 0 s personal 

purgation. 

In all these paradigms of the early second century, 

eschatology is treated as a secondary reflection on both 

Ch:ristology and corporate identity. The particular eschat-

ological empha e is of a given resuurce o.epe:r..ds entirely upon 

the purpose of Christ 0 s presence among his people and upon 

the role which God is seen to have assigned to his community 

at creation. It is certainly net the delay cf the paroueia 

which caused frustration and conflict in early Ch:ristian 

communities under consideration. Instead, significant and 

diverse conflicts appea:r over the role of Christ in history 

and the role of his people in fulfilling his purposes which 

were established at creation. 
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Cosmological Scope. A final common feature of historical 

reflections is that the Christian communities sought thereby 

to attain a cosmicv pan-historic scope for the Christ/comm= 

unity. Earlier reference has been made to the originsu in 

the early second centuryv of the later developed logos 

Christologyp yet this is merely one expression of the 

community's need and purpose to provide for itself an hist

orical identity which is both exclusively Christ-centered 

in its total demarcation from secular history and, at the 

same timev comprehensive of all time and history from 

creation to eschaton. The exclusivism of the Christian 

community dictated that its historical reflections would 

maintain a distinction between true time, .. the time in which 

or at the end of which Christ's koinonia would emerge and 

embody his purposes, and false time, the time which, through 

illusion and darkness, perpetuated the demonic horror and 

futile decadence of humanity. All historical reflection 

presumes this dichotomous assumption between history 0 s 

purpose in conveying a unique Christ and its aimless counter

valence of the reality of sin, error, and non~existence. 

An equally pervasive, though less noticed, assumption 

affirms that the Christ/community alone brings meaning to 

the whole of history. 504 The community is not concerned 

with its origin from among the many peoples on the earth; 

it is convinced that the community itself anticipated all 

time and peoples and from itself all history and humanity 

would be given meaning. 

The Christ/community was able to maintain this holistic 

conception of its role in history because of the conviction 
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that it saw history with the eyes of Christ. To whatever 

extent the Christian was privileged to know the mind of 

Christ, whether by being the object of his revelation 8 the 

bearer of his presencep or the fulfiller of his law and 

truthu he regarded himself as able to interpret history in 

the light of God's purpose and understand its course.5° 5 

By modern standardsp this claim would appear arrogant if 

not outrageous, as indeed it produced a sometimes outrageous 

historical hermeneutic; yet it is based on the humble con-

viction that all time and creation belong to Christ and 

are comprehensible only by the light which he provides. 

Since the community shared the Christ, it also shared the 

common license to comprehend all history according to its 

perspectives. 

In their holistic perception of history, different 

sources would regard time as essentially redemptive, in that 

Christ revealed himself in and through historic events of 

the community, while others regarded time as essentially 

evil, in that Christ's revelation was intended to remove 

the stain that time had brought. The former position, 

maintained by those who reflected on the community's epiphanic 

and epiphoric roles, would become affirmed in the developing 

orthodoxy of the catholic church: the latter would be per-

petuated by those communities which became increasingly 

506 
heterodox. Those who despised history's positive relevance 

to the community - the gnostics, Marcion, Montanists, and 

Judaizing rigorists - also despised an integral sense of 

wholeness within the community. Within their ranks certain' 

distinctions arose between spiritual and psychic, old order 
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and new order, former revelations and new revelationsu 

sinner and sanctifiedp which fragmented the community to 

produce a special elite order of true Christiansa 507 This 

tendency became increasingly intolerable to the 'great 

churchv and produced, in later generations, divergent theo

logical systemso But in the early second century, the 

symptoms of later pathologies become apparent in the several 

ways communities reflected upon and evaluated their relation

ship to the whole of history, from creation to eschatono In 

the perspective which prevailed to become orthodoxy, all 

time was regarded as summed up and hallowed in Christ, and 

all those who are baptized into Christ's fellowship equally 

share the heritage of common identity which Christ has 

historically providedo Hence, the uniqueness of the comm

unity and the wholeness of history became integrated in 

Christologyo 

To speak of the reflections of the early second 

century as being historical in any modern definition of the 

term is a misnomero If history is regarded as a conse-

quential narration of related temporal phenomena, the 

reflections would more properly be termed mythical or poe

tico There was little concern for the data of events or 

the sequence of incidents which mark modern historiographyo 

Instead, time is seldom considered in dimensions which exceed 

the confines of the processes of human life - conception, 

birth, maturationp suffering, and death~ history is inten

ded to portray the wholeness of the life of the human organ-

ismo A political, economic, or social history would have 

been inconcievable to the early Christian community, as 
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would have been a biography, the events of a whole life. 

Their historical reflections were confessional admonitions 

concerning the fundamental nature ~f all cre~tion as life 

and/or death. The themes of life/death, new creation/old 

creation, birth pains/martyrdom, Eve/Mary, old Adam/new 

Adam, etc., are dramatic juxtapositions which highlight the 

fundamental contrast between time which is in Christ leading 

to life and non-time which is apart from Christ leading to 

death. The former is marked by order, harmony, unity, 

purpose, and fulfillment; the latter is doomed to chaos, 

discord, fraction, despair, and condemnation. The temporal 

life of Christ is thus reduplicated in the structure, ethics, 

and meaning of the Christian koinonia. 

In this chapter, attention has been drawn to texts 

which indicate the use of history in the development of the 

identity of the early second century Christian community. 

Such considerations were both Christologically focused and 

self-reflectively translated. Yet not all reflections on 

the community were related to time or history; others con

centrated on a certain morphology of relationships within 

the community and certain ethical standards which govern 

those relationships. To these non-historical considerations 

attention must now be given. 
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175. Did. 10:3. 

176~ Did. 15:4. See also 11:3. 
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263. Ig. Eph. 13:2, 18:2; Mag. 1:2; PhiL 6:2. 

264. Ig. TralL 4:2. 

265. Possible exceptions are the images of the sun and moon 
(Ig. Rom. 2:2) and the trees (Ig; Eph. 14:2), 
but there is no change or growth involved in using 
these symbols, only fruitfulness or light in stark 
contrast with barrenness and darkness~ 

266. See Ig. Trall. 9:1 for a typical credal formula •. Christ 
is of the family of David, born of Mary, ate, drank, 
was persecuted under Pilate, crucified, died, and 
was raised. This is also in Ig. Smyr. 1:1. A more 
sacramental credal formula is in Rom. 7:3, in which 
Christus flesh in the bread is the seed of David. 

267. 

268. 

269. 

270. 

27L 

272. 

27 3 0 

274. 

275. 

276. 

Ig. Mag. 8:la~2a. 

Ig. Eph. 18:2. Christ alone purified the water by 
which life comes. 

Ig. Mag. 9:2. 

Ig. Mag. 10: 2. 
, 

See Danielou, Theo1d9'Y of Jewi~h ••• , p. 236. 

Ig. Phil. 9:2. 

Ig. Mag. 9:2. 

See Ig. Mag. 6:1, 8; Eph. 19:3. 

Ig. PhiL 8:2, Trall. 9:1~2, Smyr. 1:1.,..2. 

Ig.Smyr. 2:1, Trall. 10:1, Phil 8:1~2. 
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277. Ig. Eph. 5: 3 g 3:2, Phil. 2: 2' 6: 1 I Mag., chapters 9 & 

278. Ig. Eph. 19:1-3. See also Ig. Smyr. 3:2. 

279. Ig. Mag. 5:1~2. 

280. Ig. Rom. 6:1-3, TralL 2: L 

281. Ig. Eph. 20:2. 

282. Ig. Eph. 7 g,2 0 

283. In Ig. Eph. alone it occurs in 7:2, 11:1, 14:1, 19:3. 

284. Iq. Eph. 1: L 

285. Ig. TralL 11:2. 

286. Ig. Eph. Proem., 1:1-2, 17:1, !8:1; Trall. Proem.; 
Smyr. 5:3; Phil. 9:1-2. 

287. Ig. Eph. 4:2, Smyr. 8:2. Note also Ig. Smyr. 2:1, 
where those before or outside Christ are said to 
be living~ phantom existence. 

288. Ig. Eph. 3:2. 

289. Ig. Eph. 11:1. 

290. Ig. Smyr. 1:2, Mag. 4:1. 

292. Ig. Trall. 12:2, Mag. 4:1. Note the discussion in 
Moberly, Atonement.and Personalit:(, p. 327, re
garding Ignatiusu use of the cross of Christ. 

293. Ig. Eph. 15:3. 

294. Ig. Eph~ 18:2 - 19:1. 

295. Ig. Eph. 14:2, Trall. 1:1. 

296. Note the Proem to all Ignatian letters. 

297. Ig. Eph. 11:2-12:1. 

10. 

298. Ig. Trall. 9:1-2; Smyr. 1:1-2; Rom. 2:2, 6:3, PhiL 8:2. 

299. Ig. Eph. 3:1, 1·:2, 10:3; Mag. 9~1.. 

300. Ig. Eph. 4:1, 11:2; Rom. 2:2, 6:3, Smyr. 4:2. 

301. Ig. Trall. 9:2, Rom. 5:3, Smyr. 9:2. 

302. Ig. Eph. 11:1. 
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304. Ig. Eph. 21:2p Smyr. 10:2p Mag. 11:1, Trall. 2:2u 
PhiL 5:2. 

305. This is contrary to the opinion of F~ F. Brucep uEs
chatology in the Apostolic Fathers", pp. 79-82p 
where Ignatius is said to have had a strong sense 
of realized eschatology, especially in regard to 
the eucharist. Note also the opinion of w. M. 
Swartleyp "The Imitatio Christi in the Ignatian 
Letters" P vc, VoL 27 (1973), pp. 81-103 (pp. 88f), 
that Ignatius lacks any dimension of an historical 
eschatology. 

306. Poly. PhiL 1:1. 

Poly. Phij.. 6: 3 0 

Poly. PhiL 1:2, 12:3. 

309. Poly. Phil. 8:1-2. 

310. Bruce,"Eschatology.~.", p. 82-83, suggests that Polycarp 
spoke against efforts to create a realized eschat
ology. 

31L Poly. PhiL 2 0 2, 8:L 

312. "Martyrs of Vienne and Lyons", Eusebius, H. E. V:l:45-46. 

313. Mart. Poly. 14:2. 

314. See Asc. Is. 4:15-16 regarding the creation of a 
millenial reign of Old Testament saints, 4:18 
regarding the purging of the earth at the eschaton. 

315. Asc. Is. 7:35-8:10. 

316. Asc. Is. 11:11. Note also Luke 9:28 as it is compared 
to Asc. Is. 11:39. See also the Odes of Sol. 7:15 
and 17:9. 

317. Asc. Is. 3:23-30. 

318. Asc. Is. 4:3, 11:22-23. 

319. Asc. Is. 7:15. 

3 2 0 • A sc • Is • 8 : 5-7 • 

321. R. hl. Charles (ed.), The Ascension of Isaiah (London, 
1900), pp. 42ff. 

322. Barn. 1:4. See also Barn. 2:3, 21:5. 

3 2 3 • Barn • 1 : 4 & 6 • 
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324. Barn. 1:7. 

325. Barn., chapter 2. 

326. Contrast the vnew law 0 of Jesus in Barn. 2:6 with the 
0 yoke of necessity 0 in Jewish law. Note Barn. 3:6 
regarding the long=suffering God who prepared his 
true law long before Christ. 

327. 

329. 

330. 

331. 

332. 

333. 

334. 

335. 

336. 

337. 

338. 

339. 

340. 

341. 

342. 

344. 

345. 

346. 

Barn., 

Barno 1 

Barn. 

Barn", 

Barno 1 

Barno, 

Barno 1 

Barn., 

Barn., 

Barn. 1 

Barno, 

Barn., 

Barno, 

Barn., 

Barn., 

Barn., 

Barn., 

Barn. 

Barno 

Barno 

chapter 3. 

chapter 4. 

5: 11 6, 11. 

chapter 6. 

chapter 7o 

chapter 8. 

chapter 9o 

chapter lOa 

chapter lL 

chapter 12. 

chapter 13. 

chapter 14. 

chapters 17-20. 

chapter 15. 

chapter 16 0 

chapter 20. 

chapter 2lo 

4: L 

4:9. See also Barn. 2: L 

5: lL 

347. See Danielou, Theolo9y of Jewish ••• , pp. 360-368, 
regarding Barnabasv use of certain gnostic themes 
of the knowledge of God as that which comes from 
a non-historical sphere to combat an historical 
world a 

348. Barn. 11:4-7. 
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349o Barn. 6~13 & 17. 

35L Barn 12~ 8. 

352. Barn. 1~7, 2~4, 4~4, 5:6, 6:2&4 etc. 

353o Barn. 4:6, 6~8, 10:1-5, 12~2-8. 

354. Barn. 8~4. 

355. Barn. 10~10. 

356. Barn. 4: 8, 14: 4. 

357. Barno 4:14. 

358. Barn., chapter 5. 

359. Simon, Verus Israel, p. 91. 

360. Barn. 4:14. 

361. Compare with the Odes of Solomon, 10:4, 15:9, 41:9-10. 

362. Barn. 5:5, 6:12. 

363. Barn. 11:2. 

3 6 4. Barn. 11: 3, 5: 1, 2 0: 1, 8: 6. 

365. Barn. 16:8. Note the discussion of evil hearts against 
one's neighbor in 2:8-10. 

366. Barn. 5:1-9, 11:11-12. 

367o Barn. 13:2, 18:1. 

368. Barn. 18:2. 

369. Regarding the use of testimonia in Barnabas, see 
· P. i?r igent, Les Testimonia dans le Christianisme 

Primitif: L'EJ2itre de B'arnabe I-XVI et ses Sources 
(Paris, 1961), pp. 29-182. 

3 7 0 • Barn • 8 : 1 & 6 • 

371. Barn. 6:8-11. 

372. Barn. 10:10 & 12. 

3 7 3 • Barn. 11 : 2 , 5 , 8 = 10 • 

374 .. Barn. 11: lL Note G. Q. Reijners, Terminolog1 ·of the 
!!£!y. Cross i,n Early Christ·ian Literat~ureNijmegen, 
1965), p. 186. The cross is an image of incorporation 
into God 0 s people, a belonging to Christ. 
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375o Barn. 7~3. Note the discussion of A. T. Hanson, 
Jesu~ Christ in the Old Testament (London, 1965), 
Po 80 o 

376o Barnp 2~6, 15~1. Note the concern of R. L. P. Milburn, 
~o~~.ly Chri~tX~l] Int~~_ptetat_ions of History (London, 
19-54)--; pp. 24ff~ - .. -- ~-- -----------.--.--> 

378. 

379. 

380. 

381. 

382. 

383o 

384o 

385o 

386. 

Barno 6~7, 5~9, 14:5. 

Barn. 2~4 & 6. 

Barno 2 ~ 3 0 

Barn. 1~5. 

Barn. 5:7. 

Barn. 19~10. 

Barn. 4:14. 

Barn. 7 ~ 7 0 

Barn. 7: 11. 

Barn. 7:9 & 11. 

I Clem. 12:1-8. 

388. See R. A. Kraft, The Apostolic Fathers: Barnabas and 
The Didache, Vol. 3 (New York, 1965), pp. 13ff, 
regarding Barnabas' view of salvation as perfection. 

389o Barn. 6:13-18, 10:11, 15:4f, 16:6-8. 

390. Barn. 15:4. 

3 9 1 o Barn • 4 : 12 , 5 : 9 , 7 : 2 , 15 : 5 , 2 1 : 1 & 3 o 

392. Barn. 4:3-5, 9; 2:lo Note the treatment of this in 
Bruce, "Eschatology in the Ap. Fathers", PPo 84ff. 
and Dani~'iou, Theology of Jewish. o., pp. 397ff. 

393. Barn. 15:8. 

394. Barn. 16:10. 

395. Barn. 15:5-7. 

396. Barn. 21:4. 

397. Kraft, AJ?. Fathers, Vol. III, Barn. and Didp, p. 38, 
regards the community as already formed, yet concedes 
that futurist eschatology is the sole concern of 
that community (p~. 27-29l. 
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398o Hermo Viso 1:3:1, ·vis o 2:2:2-4, Viso 2:3: L 

399o Herm. Viso 2:2:6-70 

400o Hermo Vis o 3:9:1-10 1 Vis. 3:13:4o 

401. Herm. Viso 1:3:4 1 Vis o 2:4:lo 

402o Hermo Viso l:l:6o 

Herro. Vis. 4:3:2. 

404o Herro. Mano 4 :3: 4 0 

405. Herro. Man. 6:2:1-7o S. Giet, Hermas et Les Pasteurs 
(Paris, 1963), pp. 256-258, claims that Hermas reflects 
several historical perspectives, but that all of them 
have the same outline regarding history as defilement. 

406o Herro. Sim. 9:33:1. 

Herro. Vis. 2:4:2~7, Sim. 1:7. 

40Bo Herro. Sim. 5:6:3, Sim. 8:3:2. 

409. Herro. Vis. 2:2:4-5. 

410. Herro. Simo 6:5:1-4. 

411. Herm. Vis. 3:1:9. 

412. Herm. Vis. 3:5:1. 

413. Herro. Man. 4:3:4, Vis. 2:1:3, Vis. 4:3:5. 

414 0 HerJ,U. Vis. 1:3:2. 

415. Herro. VLs. 3:9:1, 7-10; Sim. 5:6:1; Sim. 5:7:1. 

416. Herro. Vis. 3:13:4. 

417. Herro. Sim. 6:1:5-7:1. 

418. Herro. Sim. ·6:1:6, Sim. 9:16:5-7. 

419. Herro. Sim. 9:16:5-7. 

420. Herm. Sim. 6:5:4. 

421. R. J. Bauckman, "The Greai!I. Tribulation in the Shepherd 
of Hermas", JTS, Vol. XXV - Pt. 1, New Series (1974), 
pp. 27-40 (pp:-32-36) 0 

422. Compare Herm. Vis. 4 to Daniel 12:10 where refinement 
is related to the judgment of God. 

423. Herro. Man. 2:7. 
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424. Herm. Sim. 9 0 

425. Herm. Sim. 3:2~4, Sim. 4:1-8. 

4 26 0 Herm. Sim. 3: 3 0 

Herm. Sim. 9:17-29. 

Herm. Sim. 1:1-7. 

429. See Herm. Man. 4:2:4, Man. 4:4:4, Man. 10:3:4, Sim. 6:3:6f 
Sim. 8:6:6, Sim. 8:11:3-4. 

430. Herm. Sim. 9:18:4. 

431. Herm. Sim. 10:3:4. 

432. w. D. Davies, Christian Origins and Judaism {London, 1962) 
p. 228p quoted from· IDragment 20, ColumniX, lines 12-16 
of the Manual of Discipline. 

433. Ev. Ver. 17:lf, 29:10, 32:33. See also the relationship 
of the Gospel of Truth to gnostic paraenetic termin
ology discussed in Kraft, Barnabas and the Did.,= 
pp. 24ff. 

434. Ev. Ver. 20:10-30. 

435. Ev. Ver. 21:5. 

436. Ev. Ver. 25:17. 

437. Ev. Ver. 33:14. 

438. W. A. Shotwell, The Biblical Exegesis of Justin MartYE 
{London, 1965), p. 65. 

439. E. c. Blackman, Marcion and His Influence {London, 1948), 
pp. 119-123. Blackman refers to the "exultation of 
soteriology at the expense of history" characterized 
by Marcion and the gnostics. 

440. II,'Clement, II Peterp Didache, Diognetus. 

441. EV.·Verit., Didache, Ep. of Diognetusp Papias, Mart. Poly. 

442. I Clem. 19:2, 20:1-12 {though 29:1-3 suggest it began 
at the fall); II Clem. 14:1-3; II Peter 2:4-5; James 
1:16-18; Odes of Sol. 4:1-3, 7:9&14, 8:13-16; 
Herm. Vis. 1:1:6, Vis. 1:3:4, Vis. 2:4:1; Barn. 6:11-17; 
Ig. Eph. 19:3 {regarding predestination from eternity). 

443. NOte the urgent claim of Justin (I Ap.) for the antiquity 
of the church {antiquity is the church's legitimization). 
See B. Kominiak, The Theophanie~ of the Old Testament 
in the Writings of St. Justin , Studies in Sacred 
Theology (second Series), No. 14, Catholic Univers~ty 
of America (Washington, D.C, 1948), pp. 3ff. 
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444. It can be said that I Clem. and II Peter both contain 
a strong note of realized eschatology, the parousia 
is definitely future, but it will hold few surprises. 
They do not attack a realized eschatology. Instead, 
they criticize an eschatology which is less than that 
which we know is coming, especially an eschatology 
of judgment" 

445. Note the discussion of Justin°s theology of the pre
existent state of Christ in D. C. Trakatellisv 
The Pre-existence of Christ in the Writings of 
Justin Martyr (Missoula, Mt., 1976Y, pp. 84-92. 

446. Discussed at length in Chapter IV. 

447. Note the role of Eve in Barn. 12:5 and Ep. Diog. 12:8. 

448. T. F. Torrance, The Doctrine of Grace in the Apostolic 
Fathers (Edinburgh, 1948), pp. 

449. Colossians, 1, Ephesians 2. 

450. R. Bultmann, History and Eschatolog;t (Edinburgh, 1957), 
p. 35 0 

45L N@te Kominiak, Theophanies of Justin, pp. 13ff. regarding 
Justin's understanding of angels as agents of the 
Christological purpose. 

452. E. L. Copeland, "Nomos as a Medium of Revelation - Parall
eling Logos - in Ante-Nicene Christianity", ST, Vol. 27 
(1973) 1 PP• 51-62 (pp. 52f o) o -

453. Note Justin: Dialogue with Trypho 10, 24, 47, 122. 
Copeland, oy. cit., p. 58, cites the reasons for the 
eventual demise of nomos Christology as: 
1. too complex and ambiguous a conceptp 
2. fear of antinomianism, 
3. not dynamic enough in its contemporary useage, 
4. no real Biblical precedent. 

454. P. deLabr.:j..olle, La Crise Montaniste (Paris, 1913)~ 

455. Tertullian: Jud. 3:8. 

456. Note Justin's treatment of Judaizers in the church as 
limiting the dimensions of the salvation community 
(Dialogue with Trypho 47}. 

457. Presented as the 0 Jewish view 0 of history as heils
seschichte by S. G. F. Brandon, Hi·story·, Time, and 
Deity (Manchester, 1965), pp. 106-147. 

458. Ibid., pp. 148-205. Brandon classifies the Ignatian 
---perspective on history as the 0 two-phased plan'. 
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4 59. L. W. Barnard, "The Logos Theology of Sto Justin 
Martyr", Do~nside Review, No. 295, Vol. 89 (l~Jl)u pp. 
132-141 (pp. 137f.). Logos Christology is an attempt 
to understand the Old Testament, not just the incar
nation and crucifixion. 

460. Copelan9, "Nomos as a Medium of Revelation ••• ", p. 58p 
Even nomos Christology is used by Justin when address
ing the Jews. 

461. I Clem. 46:7. See also 13:1-4, 42:3. 

462. Did. 4:1-2. See also 1:3, 2:5, 3:8. 

463. James 1:21. 

464. Ig. Mag. 8: 2 0 

465. Ig. PhiL 9:1, 11: L 

466. Ig. Eph. 15:2. 

467. Ig. Rom. 2: L 

468. R. Holte, "Logos Spermaticos, Christianity and Ancient 
Philosophy According to St. Justinws Apologies", ST, 
Vol. XII (1958), pp. 109-168. Justin derlved his-
logos terminology from Philop claims Holte. Barnard, 
"The Logos Theology of St. Justin Martyr", pp. 140f., 
more correctly states that logos terminology, though 
it has Stoic origins, was developed to grasp the 
universalistic element of Christianity, to sum up 

469. 

470. 

47L 

4 7 2 0 

473. 

474. 

the whole of history as finding its consummation in 
Christ. 

Odes of SoL 7:7-8, 16:8-16. 

Odes of SoL 16:19, 41:14. 

Odes of SoL 12:8. 

Odes of Sol. 29:9-10. 

Odes of Sol. lO:l-2u 12:2-3, 12; 32:2. 

Odes of Sol. 39:1, 9-12. See also 6: 8' 11:3-7. 

4 75. ~Fll:turist eschatology is indicated in: I Clem. 34:2-4 
(prepare for Christws coming, 35:4); II Clem. 16:3 
(the day of judgment is immanent, 5:5); Barn. 21:3-6; 
Ig. Poly. 2:3-3:2 (the time of Christ is coming); 
Did. 9:4, 16:2-8 (eucharistic hope in the banquet 
of Christ1. 

476. Realized echatology is indicated in: I Clem. 36:1-5; 
II Clem. 14:2-3; Barn. 6:13-15; Ig. Mag. 9:1, Odes 
of Sol. 15:3-8. 
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477. Florovsky's term 0 inaugurated' eschatology, though 
aimed to include both futurist and realized eschat
ological strata, is problematic because it assumes 
that the point of origin of the end time is the 
crucifixion/resurrection, whereas in early second 
century literature it would appear that the eschaton 
was inaugurated at creation. 

478. Moule 1 "The Influence of Circumstances on the Use of 
Eschatological Terms" 1 pp. 1~15 • .Qp_. Cit. 

479. Ibid., p. 13. 

480. I Clem. 2:4, 59:2. 

481. I Clem. 24:4-25:1. See also 50:3, where Christ comes 
to those who have realized the purpose of his love. 

482. II Peter 3:9 & 15. 

483. II Clem. 11:3-7, 14:3-5, 16:1-3, 20:1-2. 

484. Regarding the eschaton as the coming of Christ: 
I Clem. 17:1, 34:2, 35:3-4, 50:3-7p II Clem. 16:3, 
20:2: Did. 10:5-6, 16:1-2p II Peter 3:10. 

485. Regarding the 'secret' day of Christ 0 s coming: 
I Clem. 24:5: II Clem. 16:3; II Peter 1:19. 

486. It is interesting, in this regard, to contrast two 
modern perceptions of the role of Christ in history 
as they relate to the distinctions between the epi
phanic and epiphoric paradigms herein outlined. 
Bultmann, Exi-stence and Fal.th, pp. 226-241, champions 
Ignatius' supposed existent1al perspective, while 
Cullmann, Christ and Time, pp. 17-33, perceives 
Christ at the center of history in much the same 
understanding as I Clement. 

487. Ig. Eph. 11:1, Trall. 9:2, Mag. 5:2. 

488. Ig. Rom. 5:3, Eph. 10:3. 

489. Ig. Phil. 5:2, 7:2: Eph. 1:1; esp. Mag. 7:1-2. 

490. Ig. Eph. 19:3, Smyr. 11:2, Trall. 5:2. 

491. Ig. Smyr. 11:1-3. 

492. Odes of Sol. 4:1-3, 7:9 & 14, 8:13-16: 10:4, 29:1, 
33:12, 40:1. 

493. H. E. W. Turner, The Patristic Doctrine o·f Redemption 
(London, 1952), pp. 29ff. Turner would also cite 
Ignatius as reflecting this view (p. 37). 

494. Ibid., pp. 70-95. Ignatius and the Odes might best be 
~scribed by Turner's first two variants which he 
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494. (cont.) claims to center on the historic Christ rather 
than the metaphysical logos (pp. 71-77). 

495. r:bid., .-J.~. 73. 

496. Note II Peter 1:4. 

497. Lods, Pr~cis d 0 Histoire de la Th~ologie Chr~tienne du 
IIe au debut du· IVe Siecle (Neuchatel, 1-966) v pp.l44f. 
Salvation is a seed which has been planted in the life 
of the believer to bear fruit in the eschaton. 

498. Ibid., p. 144. 

499. Berm. Vis. 2:4:1. 

500. Barn 21:2-6v 20:2, 19:10, Herro. Si.m. 6:·3:6, Vis.3:9:5. 

501. Regarding the koinonia as established at the eschaton: 
Barn. 16:1-8; Berm. Sim. 8:6:6, Vis. 4:3:5, Sim. 9:18:3. 

502. Barn. 6:13-18, 15:4f, 16:6-8z .Berm. Sim. 1:1-5, Vis. 
3:2:4-9. 

503. Barn 6:11. 

504. D. s. Wallace-Hadrill, The Greek Pa·tristic View of 
Nature (Manchester, 1968), discusses the attempt of 
early Christians not to depreciate this world and 
nature in favor of the next world. What he says 
regarding nature could also be said about history. 

505. Hence the use of the allegory as a devise for inter
preting the true intention of Christ's revelation in 
history. 

506. Note Labriolle, La Crise Montaniste, pp. 86f., Blackman, 
Marcion and His Tnfluence, pp. 113-124p . 1 

507. Heresy in the early second century was unmistakeably a 
phenomenon within established congregations. Yet it 
has not yet been theologically defined except as it 
affects the unity, harmony, and corporate identity 
of the community. Note I Clem. 3:1-4, Ig. Mag. 10:2-3, 
and Ig. Phil. 6:1-2 (heresy as a divided heart). 



CHAPTER IV 

THE SHAPE OF THE CHRISTIAN COMMUNITY 

Introduction 

When the early second century Christian community 

reflected upon itself and attempted to define the unique 

common life of its members, it did so by affirming its 

identity as comprehended in the life and death of Christ. 

The incarnation, life, teachings, suffering, death, and 

resurrection of Christ, not only as an historical event, 

but as intended in the purposes of creation and ultimately 

to be fulfilled in the eschaton, provided the language by 

which the Christian described his common life with other 

Christians. The resources for the community's self-reflec

tions were claimed by remembering, by recognizing in history 

and historical processes the revelation of God to or among 

his chosen people. In the previous chapter, the themes and 

varieties of that historical, Christological self-reflection 

have been examined. 

Although the resources of the community's identity were 

historical and Christological remembrance, the result for the 

community's life was clearly the imitation of Christ. The 

community which claimed to reduplicate Christ's presence on 

earth certainly needed to remember Christ's historical pres-
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ence, purpose, and teachings; thereby it discovered its 

unique character and its role in human history. Yet the 

common life of Christians occupied certain dimensions which, 

though informed by historical remembrances, resulted in an 

identity which they considered timeless, eternally descrip

tive of themselves, not conditioned by temporal events but 

imitative of a form and image of Christ which transcended 

time. In their daily beliefs and behavior together, they 

did not view themselves as simply imitating certain histor

ical patterns, but as guided by unconditional forms which 

fulfilled Christvs consummate image. 

When Christians gathered, they met at a specific place, 

a home, an altar, a public building. Together they assumed 

a certain shape which included some within their fellowship 

while excluding others. They behaved towards each other in 

ways which they believed were different from the behavior of 

those outside the community. They had a certain kinship 

with each other which they did not share with the general 

population. To be sure, they shared a common history; yet, 

because of the pluralistic nature of the community, that 

history was an outline which defined their common heritage, 

not a prescriptive formula for their continued communal re

lationships. The forms of their worship, the understanding 

of their ministry, the values of their common life, and the 

beliefs of their faith were not regarded as solely derived 

from historical repristination. Instead, they were derived 

from the conviction that there were dimensions of their life 

together which corresponded to patterns which approximated 

the very form and fullness of Christ. When Christians.gather-
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ed, the place of their congregation was a sacred place, the 

configuration of their communion was a sacred shape, the 

events which transpired among them corresponded to a sacred 

pattern. 

Considerable attention has been given to the liturgical, 

cultic aspects of the early Christian community, as well as 

to the roles and offices of the community 1 s structure. The 

several references to liturgical forms and offices of the 

early second century have provided a wealth of exhaustive, 

though sometimes speculative and polemical, research. 1 But 

it is the assumption of this study that, before those issues 

may be addressed, the community 1 s self-reflected identity 

must be scrutinized. A community which was self-conscious 

of its common life produced liturgical and structural forms 

appropriate to itself, not the other way around. The more 

carefully the literature of the early second century is 

examined, the more apparent it is that considerations of 

unity, mutual support, enrichment, common faith and life, 

collegial well-being and wholeness overwhelmingly outweigh 

concerns for specific liturgical or structural forms. The 

community itself sought forms and patterns which faithfully 

imitated the image of Christ. The worship and structure of 

the community were developed to promote and express that 

more fundamental premise: the whole Christian community was 

itself in the pattern of the Christ. 

At the same·time, due regard must be taken that con

siderations of the early Christian community's patterns and 

forms are not confused with the more philosophical concepts 

of ideal forms and archetypes which were current in contem-
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porary Platonic and Middle-Platonic philosophical thought. 

Though the language used to express early Christian concerns 

is sometimes similar to usages of more philosophical con= 

temporaries, there is no indication until the latter half 

of the second century of any author with even the slightest 

philosophical sophistication or precisionp nor are Christian 

authors addressing issues of concern to or even related to 

contemporary philosophical polemicists. The setting out of 

which, in the literature here considered, the language of 

patterns, types, forms, shapes, truths, and values of 

timeless quality: emerges, is the self-reflection of the 

community in analogies which illuminate its current circum-

stance. There is no consideration of space and time, the 

ideal and the real, the archetype and the type, absolute 

truth and its approximation in human knowledge, the summum 

bonum of life, or any such more intellectual theme. 

Instead of the more practical considerations of 

congregational worship and structural form and the more 

philosophical concerns of the second century, this study will, 

in the present chapter, be concerned with forms and patterns 

of the common life of Christians which are derived from their 

understanding of Christ. As was the case in the community v·s 

historical self-reflections, so it will be indica ted to be in 

its efforts to imitate certain forms and patterns: Christology 

is the single unitive criterion. The community perceived 

itself as being a participant in a certain form which expressed 

the fullness of Christ, obliged to live by patterns appro

priate to his life, constrained by a faith which he taught 

or embodied. Christ was himself the sacred form or pattern. 
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At the junction where heaven and earth meet, where the sacred 

is revealed to the human, Christ is the very form of reality 

itself, the center of creation; and in him the divine form 

and pattern of human life are to be perceived. Thus the 

manifestation of God in Christ is not tied to specific events 

or activities, but, through personal relationships in a comm-

unity, to the radically unique body of persons who know them

selves as elect by God for this purpose. 2 In imitation of 

Christ; . ' _, __ ;), 

They (Christians) ·'do not dwell in cities in some 
place of their own, nor do they use any strange 
variety of language, nor practice an extraordinary 
kind of life ••• yet they show forth the amazing 
and confessedly strange character of their citizen-
ship (eau~aoTnv Ka1 6~oAoyou~£vws napaoo~ov ~vo£{KVUVTla 
TnV KaTUOTaOlV Tn~ £aYTWV TIO~lT£ta~).3 They pass 
their time upon earth, but they have their· citizenship 
in heavenp 4 • 

from which God has communicated to them, in Christ, "A great 

design, too wonderful for words."S 

Images of Non-historical Forms of the Community 

Before examining the literature of the early second 

century, it is necessary to identify the varieties of non-

historical reflections which provided a form and pattern to 

the community's identity. These may be identified by their 

use of certain symbols for the family, the altar, the king-

dom, etc. which are used to suggest a correlation between 

the community and a sacred pattern, a certain Tunoa, ~op¢n, 

or ~1~n~a according to which the community is described, or 

descriptions of righteousness or truth by whose standards 

its faith and life are directed. 6 No clear distinction can 

often be made between the historical self-reflection and the 
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eternal forms and patternsof the community, especially where 

historical examples or logia are cited to illustrate the 

latter; yet there remain many idioms which are clearly not 

derived from reflections on history or the processes of 

time, idioms which motivated the community to identify itself 

in the imitation of Christo br purposes of clarification, 

perspectives on the community which are presented on the 

basis of Jewish history, natural processes, or ethnic trad

itions were previously considered, whereas the present exam

ination is directed to an identity provided by morphological 

symbols and axiological principleso 

Morx;?hological Symbols o Morphological idioms of the commun-

ity's self reflections include references to images which 

attempt to illustrate or concentrate on a certain form or 

shape (Gestalt) of the communityo When Christians thought of 

their corporate identity, they did so by alluding to familiar 

referents which convey a range of implicit meanings which 

were easily recognized within the communityo Fbr instance, 

reference has already been made to the frequent image of the 

temple which, though it certainly conveyed a sense of shape 

and function to the community, was included among historical 

reflections because of its obvious reference to Jewish ante

cedents of the Christian communityo By using the image of the 

people of God as a temple, implicit within the image are con

cepts such as the temple's architect, architecture, centrality 

in the community, sacral nature, permanence, proportion, 

as well as the r~la~ionship of its constituent building stones 

and their position in the temple's constructiono 7 More 



336 

specifically non-historical morphological images for the 

community include those which refer to the home or household, 

political structures, natural organismsv orv to the mind 

of the second century which was no less familiar with images 

of a heavenly kingdom than with the earthly counterpart, the 

celestial throne-room. 

Domestic Images. In its most basic form, the community 

was a family, living in intimate relationships, aware of a 

common kinship, occupying a specific household when it was 

at its most normal state together. "The church is the house-

hold of God and the redeemed family of mankind. Apart from 

the church, God would be the heavenly father without an 

earthly family ••• There is no incarnation of the word without 

the cooperation of the Virgin Mother." 8 The family of Christ 

was a uplace', a separate locus of the sacred, fenced off, as 

it were, from the profane. In its midst human life was nur-

tured and transformed by certain familial relationships into 

the uniquely characteristic shape which manifested the linea

ments of an hereditary lineage. 9 This is the most constant 

of all early second century images for the community. On the 

, ~ 
basis of the single image of the otKo~, the community built 

' ~ ' (otKOQO~Ew) a family (otK1a) which distinguished its~lf from 

its neighbor (wapo1Ko~). It taught and observed a certain 

I 

discipline of servanthood (otK6vo~o~) which culminated in 

. ) .. 
salvation 1tself (otKoVo~ta). Using terms of the most common 

parlance, the language of the home and household, the domestic 

image was suitable to concepts which sought to include the 

sonship of Christ to the father, the adoption of persons into 
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his brotherhood, the relationship of the resultant family 

to the world, the organization necessary to perform certain 

roles and tasksu the discipline expected of persons living 

in closeness and harmony, the profound sentiments of fear, 

grief, suffering, and triumph to which they were subjected 

by outside forces. Certainly the range of domestic symbols 

had origins in Judaism as well as other cultural antecedents, 

yet in the Christian community they spoke of an eternal shape 

of human relationships without reference to historical pro-

cesses. Though the phrase, 1 the people of Israel 1
, was 

common enough in reference to their identity, they were the 

'family of God', not the 1 family of Israel'. 

Arc~ological remains of the earliest Christian meeting

places suggest that the early second century fondness for 

references to the household and family arose because of the 

prevalence of house-churches. In both Rome and Dura Europus, 

excavations have revealed houses which were adapted to pur-

poses of Christian assembly in the late second and early third 

10 11 centurieso The New Testament references to house-churches 

have provoked a fascinating, though unresolved, controversy 

over the incidence of infant baptism in the early church, 12 

concluding, for present purposes, that the private household 

was the most common locus of Christian assembly. Indeed, the 

several activities of Christian assembly corresponded to the 

several rooms of the house; the dining room was the probable 

setting of the eucharistic meal, the more formal reception 

rooms were used for teaching, the larder was for the distri-

13 bution of charity to the pooro It has been suggested that 

the primitive office of the bishop was probably that of the 



338 

0 householder 0 , with each large city having as many bishops 

as it had regional house-churchesa 14 This would explain the 

diversity of theological language that existed within the 

same geographical areaa It further demonstrates the distinc-

tion often made between the resident offices of the congre= 

gation (the bishop, presbyter, and deacon) and the itinerant 

minister to congregations (the apostle, prophet, and keryg= 

matic teacher) • 15 As <the pilgrim image slowly receded in 

the community 0 s storehouse of symbols, the householder image 

became more dominant, even as early as the beginnings of the 

16 . 
second century, and the 0 parsonage 1 of the congregat1on 

and its assembly center were identical. The church was the 

f '1' D . 17 am1 1a e1. 

Included within this category of symbols of the commun-

ity as a family or household are those which refer to the 

intimate relationship of Christ to his bride, the church, 

or to his mother, the church, though the latter has previously 

been discussed to the extent that the reference was to the 

historical Mary. The church early regarded itself in the 

from of Christ 1 s bride, the virgin maiden wfuthout spot or 

blemish, the new Eve, the indentured maiden bought (redeemed) 

by the bridegroom.
18 

There appear to be at least two distinct 

usages for this symbol. In the first, the bride of Christ, 

having been purified in baptism, is married to Christ in his 

martyrdom. 19 The death of a Christian, especially the sacri-

ficial death of the martyr, is a spiritual marriage, the 

fulfillment of the engagement made at baptism, the emphasis 

being on the work of Christ in saving his faithful and beloved 

intimates. In an opposing use of the same symbol, the church 
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as Christ 0 s bride is the object of Christ 0 s judgment, for 

she has failed to obey his mandates, been unfaithful to his 

covenant, and violated his love. 20 The church 0 s infidelity 

has destroyed the family and sent its members whoring after 

other gods. In both usages, however, the image of the bride 

is a collective image, used to convey to the whole community 

that its entire life was seen as related to Christ as a lover, 

and that by this relationship, the collective personality 

bore fruit and provided a family identityo to an otherwise 

. 11-a . . d 21 
l ~gltlmate worl • 

Not only was the imarge of marriage intended to expand 

the familiar idiom of the community as Christ 1 s family, but 

other relationships within the family or household were simil-

arly selected to be used for self-reflection. Parent-child 

relationships dominate several discussions of authority and 

discipline, sibling relationships are frequently cited as the 

foundation for ethics and harmony, and the role of the servant 

or slave of Christ is clearly set within the context of the 

household. In each case, the family and household images 

defined a certain shape to the collective body, a certain form 

for its common life, and a sense of interrelatedness for any 

of its individual members. 

Polit~cal and Geographical Images. A similar, though less 

frequently used, set of images referring to a social collective 

is that which portrayed the community as a political entity, 

a kingdom, a nation, corporate power, or authority. The church 

assumed a certain profile which was comparable, in some res-

pects, to the profile of a state. It had a certain structure 

of authority, maintained a certain economy for the welfare of 
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its members, advocated certain common rights and freedoms, 

and asserted itself in a certain sense of militancy. Though 

the Roman state was used in persecuting the community, there 

was little hesitation by the church in defining itself by 

images derived from political powers. Caution must be exer-

cised to disti.nguish political self-reflections on the form 

of the community from those considerations of the community 

as the historical heir to Israelvs national promise which 

have been previously considered. 22 The references to the 

form and pattern of early Christian relationships within the 

co:mrrunity and to the identity derived from self-reflection 

upon these relationships were less conditioned by Israel 0 s 

history than by the immediate circumstance of any community 

living as a corporate entity within any political state. 

Nor were Christological issues of lordship, kingship, or 

messianic promise considered in this category; Christ was 

more likely to assume the variable roles of judge, general, 

or advocate than that of the messianic Israelite king. Here 

again, the contrast between the historical reference to the 

early Christian co:mrr.unity as the new Israel and the non-

historical consideration of the church as a politically defined 

structure of loyalties, laws, ethos, and interrelationships 

was evident. Studies which have considered only the historical 

antecedents to the churchvs identity, either in Judaism or 

other Near-Eastern monarchies, have neglected the more varied 

images which were attempts to define the community 0 s form, 

t 't h' t 23 no 1 s 1s ory. 

It is important to note, in regard to the church 0 s 

considerations of its political self-image, the treatment of 
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land or territoriality. W. D. Davies has identified the 

uniquely Christian treatment of Old Testament references to 

God 1 s promised land in the New Testament literature 0
24 that 

the concentration on the land of Israel was translated into 

a broader, more spiritually incarnational consideration of 

the "loving=universal community". 25 The continued development 

of a non-geographical political identity becomes highlighted 

in the sources under consideration in this study by two further 

considerations which were foreign to the historical Jewish 

26 identity of God 1 s people. On the one hand, if there were 

neither racial nor geographical definitions of the nation, 

what then were to be its boundaries? And, at the same time, 

if territoriality was not an issue, how did the Christian 

community administer its unique justice, defense, and public 

welfare in the midst of coordinate yet contrasting civil 

systems? These questions are not resolved only by references 

to Christus unique lordship over the true Israel, but by 

the unique form of the cross of Christ as a non=historical 

form for the people of God. The sign of the cross was a 

designation of the community's extension and purpose, not 

' t b 1 f ' . . 27 
JUS a sym o o 1ts or1g1n. 

Cosmological Image.s. Closely related to these political 

idioms of the community's form and pattern, and often com-

bined in confusing integration, were images which are more 

properly described as cosmological. In them, the community 

was defined in reference to a heavenly counterpart, usually 

a royal court where homage was paid to and justice administered 

by the despot~king. The reference to the historic Israel was 

common in such images, especially by use of the enthronement 
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psalms. Yet the focus was often not on the ±mperial throne 

nor on the heritage of the people in the Old Testament symbols, 

but on the gathering of the elect of God, the selection and 

relationship of the saints who would otherwise not be citizens 

and not be interrelated. The community did not so much con-

tinue or even fulfill the historic pattern of Israel as it 

imitated on earth a cosmic configuration, a heavenly form 

in approximation of which it lived out its earthly relation-

ships. 

To the mind of the early second century, reality was 

mirrored on several levels of existence. Corresponding to 

the earthly church, there was a heavenly pattern in imitation 

of which its daily life and structure were described. This 

28 
heavenly pattern was shrouded in mystery, silence, and gloryu 

yet it was knowable by a sense of harmony realized in the 

community which approximated that pattern in its common life. 

Robert M. Grant cites New Testament examples of this phenome....,. 

29 
non in the Pauline letters as the basis for Paul's concern 

for Christian life in imitation of Christ, yet denies any 

Platonic origin or historical referents. 30 Whether in regard 

to the relationship of persons in the ecclesiastical structures 

and roles or in regard to the community's ministry on earth, 

there is seen to be a continuity between the forms prescribed 

by the heavenly councils and the forms realized by their 

earthly counterpartsp and where this continuity is jeopardized, 

discord and apostasy result. 31 The hierarchical role of 

Christ with his angels certainly has historical referents, 

especially as it was realized in the role of the bishop in 

h . 32 h. b . f . d t e congregat1on; yet t 1s was ut a s1ngle use o a Wl e-
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spread idiom. fur the heavenly court references often 

focused on the saints, their appearance, their apparel, their 

posture 8 their fellowship together. The Christian who left 

the earthly fellowship at death did not simply join Christ, he 

or she joined the heavenly fellowship which corresponded to 

h 
. 33 

t e earthly commun1ty. Furthermore, by the same under-

standing, there was a corresponding community in hell (sheol) 

to which Christ descended at his death to claim his saints 

and to which the sinners were consi,gned, a community which 

mirrors the chaos and formlessness evident outside the 

Christian community.
34 

References to the community which compare it to a 

celestial counterpart are often brief, presupposing a scene 

familiar to the congregation of the early second century. 

The angels of God may be referred to in terms of their common 

clothing or sign, both relating to their baptism, their having 

shared a particular sameness with Christ, especially through 

martyrdom, or even th.eir common posture, either standing 

or at rest. The saints of heaven were usually portrayed as 

gathered around the throne of Christ (or God himself) either 

singing with perfect harmony or listening with single mind 

to Godvs revelations. They would, in the configuration of 

the group, often portray a certain symmetry which disallowed 

any hierarchy among them. Whatever distinctions existed 

among persons on earth, the heavenly chorus knows no classe·s, 

races, offices, or special honors (except, perhaps, a special 

place and role for the martyrs); in fact, the sameness of all 

was underscored by their common resemblance to Christ~ 

These references which are here termed cosmological, 
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relating to a particular form or pattern of the heavenly 

community 1 have often been confused with similar eschatological 

images which forecast the final gathering of Christvs saints 

at the eschaton. The term 0 realized eschatology 0 has been 

applied to explain the complete lack of futurist language 

in such references. As will be demonstrated in certain cos-

mological references, however, there is little sense of 

eschatology involved. Indeed, it is specifically stated that 

there is a reality which corresponds to this world 1 s struc-

tures and forms, yet which remains hidden from those who do 

h . . . f . . 35 not possess t e grac1ous v1s1on o 1ts myster1es. The 

concentration in such images is not on the final judgment, 

triumph, or vindication of Christ's presence on earth, but on 

an assembly of saints or angels which celebrates Christ 1 s 

timeless lordship in heaven. The fellowship of heaven is 

often portrayed as a current reality which corresponds to 

the fellowship of Christ 0 s saints on earth. The concern is 

not so much with the historical presence of Christ, whether 

futurist or realized, as it is with the celestial assembly of 

his holy ones. Nor is there, in the texts to be considered, 

an indication that a cosmological concern for the form and 

pattern of the assembly slowly replaced a strictly futurist 

eschatology. 36 Instead, a fully futurist eschatology seems, 

in some cases, to be based on the premise that there is a 

heavenly assembly to whose life the life of the earthly 

community corresponds. 

Organic Imases. A final type of morphological idiom of the 

community 1 s self-reflections is that which is most richly 
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Christological and therefore most poignant, that which des-

cribes the community in terms of its organic unity with Christo 

Ev XplOTW is a place, the locus where believers are foundo 37 
L 

Christians are in Christ and Christ is in them; to be joined 

to Christ is to become part of an organic wholeu a unity 

which expresses the oneness of the believers and their envir-

onment, Christo The image at times conveys a sense of adoption 

into the family of Christ,
38 

yet the most consistent usage 

refers to a biological, generic oneness of the believing 

community with Christo Christ 0 s image circumscribes the form 

and pattern of the assembly of Christianso Such images of 

the community as the 0 body of Christ 0
, the TUTIO~ of Christ, 

) 

the ElKWV of Christ, the fullness of Christ, the life of 

Christ and others express the most profound identity of the 

community as the very identity of the Christ, as has been 

demonstrated formerlyo 

It is not sufficient, however, to consider these images 

of the community 0 s organic unity with Christ in a strictly 

historical senseo Certainly the fellowship shared the life, 

death, and resurrection of the historical Christo Yet the 

organic unity of the believing congregation with Christ also 

conveyed a more vast meaning of a transformation of all human 

relationships which characterized the Christian' life togethero 

As Thornton has so ably stated, the 0 body 0 (whether considered 

as a person or as a corporate whole) was, in the ancient world, 

a 0 place 0
, a locus for the sacred, a temple in itselfo 39 The 

body not only reduplicated the form of its antecedents, it was 

a living organism whose many parts and functions corresponded 

to eternal patterns of health and wholenesso Christians relate 
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to one another in ways which correspond to patterns formed 

by an image of Christ as the perfect humana Together they 

form a wholenessv a totality of fragmented human possibilies 

whichv when combinedv resemble the image of Adam, mankind, 

the pattern fully realized in Christa 

An interesting extension of this image of the organic 

oneness of the community with Christ is that which refers 

to Mary, the mother of Christ, as the church in such a way 

that Mary is regarded as being born from the pierced side 

of Christ on his crosso As Christ died on earth, the church 

was born; just as Eve was born of the side of Adam, the church 

came from the blood of Christ 0 s wounda Used by sources which, 

as defined in the previous chapter, regarded the community 

as bearing within itself the Christ and assuming flesh in his 

crucifixion, the central theme of this image conveys the 

sense of the community's oneness with Christ by virtue of its 

participation in his very bloodo 40 

In addition to the domestic, political, cosmological, 

and organic images of the community's form or pattern, there 

are several other morphological allusions which are less 

frequently used and, when used, are less expansive in their 

meaningo The community is portrayed as a herd of sheep, 

guarded and guided by Christ, the shepherd who keeps them 

together and protects them from all dangerso Again, the 

church is likened to a woven tapestry, a fabric of which 

Christ is the assumed artist, which demonstrates an overall 

pattern according to his designo Or, in a still more artistic 

allusion, the community is a lump of clay, formed by Christ 

to conform to nis own imageo In all such morphological images 
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there is a specific shape to the community itself, an 

identifiable configuration by which the community reflects 

upon its identityo Furthermoref its reflections are, at the 

same time, distinctly related to its perceptions of the 

Christo 

Axiological. Symbolso A second group of non-historical images 

of the koinonia is that which might be termed axiological, 

for these images are intended to relate certain values of 

goodness or truth accordir:g to which the Christian community 

defines its life and faith. Usually employed to give pas

toral guidance or censure to the community, they are based 

on the conviction that there is an inviolable criterion for 

both the behavior and the belief of Christians, that those 

standards correspond to axioms revealed in Christ, and that 

the integrity of the community is fulfilled by its realization 

of those patterns in imitation of Christ. Although there is 

often no clear dividing line between ethical and doctrinal 

teachings, a distinction may usually be made between beliefs 

(confessional,catechetical, or kerygmatic) and behaviors 

(the translation of the faith into certain disciplines, 

responsibilities, or allegiancesl. 

Ethical Images. Regarding early second century Christian 

ethical patterns, numerous studies have not properly appre

ciated the varietyof forms by which the early church sought 

to delineate the uniqueness of its common life.41 Dismissed 

as a return to Judaistic legalism, 42 discounted as an aesthetic 

expression of rigorism, 43 or lamented as a distortion of the 

Pauline insistence on the freedom of the Christian under 
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grace, 44 the concentration of current literature on the 

distinctly Christo-centric identity which ethics provided 

to the community is neglected. In contrast to pagan ethical 

systems which were markedly philosophical, rational, and 

abstracted from the daily life of decision~making and behavior, 

the Christian ethos was distinctly intended to allow persons 

to attain, in their common life, a greater sense of corporate 

identity, a sense of worth in their relationship with God and 

others in the community.
45 

Christ had embodied a certain 

pattern, or sometimes a complex network, which man could 

imitate and by which he could attain a more intensive sense 

of reconciliation (atonement) within the community and with 

God. It was believed that if a stranger were to appear in a 

given location, he could immediately recognize the Christians 

living there because of the unique character of Christian life. 

Especially in their relationships with each other, Christians 

were said to reveal the unique image of the Christ. Within 

the context of this earnest quest to actualize the Christ in 

the behaviors of the Christian life, there are numerous forms 

of ethics which may be grouped into three broad categorieso 

Each category must be considered as derived from a particular 

perspective on the atoning work of Christ in his church. 

The first and most common of all early second century 

Ch~istian ethical patterns has been appropriately called the 

46 household codes. In these ethical reflections, the most 

frequent concern is for the relationship of persons within 

the community!, their treatment of each other, their common 

regard for hospitality, unity, charity, and the honor due to 

persons in leadership positions. Though the ultimate ethical 
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value is that love of the brethren which imitates Christ 0 s 

love, it is practically interpreted in terms of service, 

humility, obedience, patience, self=control, sexual integrity, 

and stewardship to others and the whole family of Christ. The 

pattern for these codes is usually that of the family itself, 

the domestic unit, though it could also be the household of 

heaven or of the state. 

The use of morphological images for the community which 

are not strictly derived from the pattern of the family indi

cates a dimension of the household codes which expands their 

meaning: neighborhood codes. For the family of Christ regar

ded itself as living in an alien environment, one from which 

it must distinguish itself but towards which it must bear a 

witness. The community is the domestic agent to which Christ 

reveals himself, by which he is manifested among his people, 

and through which he is known to the world. Hence, the 

household codes serve a triple function; they relate the 

household of Christ to the heavenly purpose, they relate 

members of the household to each other, and they relate the 

Christian household to the non-Christian environment. Greater 

emphasis would be placed on each of these three functions 

by the several authors to be considered, depending on their 

separate perspectives on Christ's role in the community. 

It may be noted that these household codes are espec

ially prominent in literature which was formerly defined as 

epiphanic, in which the community is regarded as the historic 

fellowship iri which the epiphanies of Christ take place, just 

as the morphological idioms of the household and family are 

most common in this particular view of the Christ/community. 
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To live the distinctly Christian life, in this view, is to 

live in a unity of communal behaviors and beliefs which is 

consistent with the manifestations of Christo It is an ethics 

of order, emulating and imitating the pattern of life Christ 

manifestedo 

A second and more abstract ethical pattern is developed, 

sometimes in close conjunction with the first, as an ethic of 

wholenesso In this system, the primary concern is a more 

visionary ideal that the community approximate, in its life 

together, to the very wholeness of the Christ whom it repre

sents on this eartha Because it not only reveals the Christ 

but also lives the fullness of his life on earth, the integ

ration of the members of the community realizes the fullness 

of Christ, living his life of self-sacrifice, love, suffering, 

and death. Because Christ is one, the unity of the community 

is itself the mysterious incarnation of Christ; and by its 

unity it.affirms Christ's presence and witnesses to the world. 

Though the internal life of the community requires an ethic 

of relationships and disciplines, this more idealistic defin

ition is not so much imposed upon the community by the mani

festations of Christ as derived from within the community 

as an expression of its authentic unity with Christ. The 

oneness or wholeness of God's people imitates Christ because 

it is Christ; it bears the Christ as the central pattern of 

its life together. Hence, this ethical pattern is more con~ 

sistently expressed by those sources formerly defined as 

portraying an epiphoric view of the Christ/community. It is 

important to note, as these sources are individually considered, 

that the ethical pattern is seldom illustrated by references 
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to historical examples, since it is not the Christ-like 

example that is of importance, but the very fulfillment of 

Christ known only in the community created by his crucifixion. 

A third and final pattern for ethical exhortations is 

the ethic of purity. Though the appeal for Christians to live 

a sanctified and undefiled life is common throughout both 

previous patterns, in them purity is attained through relation

ships within the community, unity , harmony, love of the breth~ 

ren, wholeness, and the fulfillment of Christ. In this third 

pattern, however, purity is the precondition for Christian 

relationships. Only those who are purged of all immorality 

and uncleanness are eligible to enter the sacred community 

of Christ. On the basis of the law revealed by Christ, the 

individual is enjoined to practice a rigorous self-discipline 

of individual purgation which will cleanse him from sin and 

prepare him for life with others who are similarly cleansed. 

The pattern portrays an ethic of purgation, corresponding 

most consistently with the purgative perspective of the 

Christ/community itself. The imitation of Christ is not 

accomplished in community, but as a prerequisite for joining 

the community which will be established by Christ. Though 

there is a Christian household on earth, it exists only to 

proclaim those rigorous disciplines revealed by Christ which 

will enable its members to qualify for admission to the true 

community of Christ which is to come. 

In each of these three ethical patterns, the sources 

will indicate that there is a stated or presumed pattern 

according to which the behavior of Christians is guided and 

judged. Though the pattern may be reinforced by historic 
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examples, it was itself regarded as timeless, at least since 

the incarnation of Christ. Furthermore, if that pattern were 

followed and expressed within the community of Christ, the 

resultant profile of the community would bear the image of 

Christ, revealed, embodied, or purified with an absolutely 

unique image.
47 

The imitation of that image was the very 

identity of the common life of Christians. The ethical 

expressions of the early second century are not so much in-

herited from JUdaism or Hellenistic culture as they are con-

scious self-reflections on the Christological uniqueness of 

the community's life. 

Confessional Images. Although post-Reformation theology has 

reinforced a distinction between ethics and faith, between 

behavior/works and belief/confession of faith, such a dis-

tinction would have been unknown to the early second century. 

Truth, the other axiological pattern to be considered, was 

regarded as both ethical and confessional. Christians believed 

in and sought to follow the pattern of Christ. Error was 

defined in terms of wicked behavior as well as confessional 

deviation. As will be noted, it is only among those sources 

that evidence early gnostic language that error is considered 

a matter of misdirected belief;
48 

by others it is as much a 

matter of failure of the community to realize in its common 

life the full harmony, unity, and purity of Christ. 

There was, however, an undeniable catechetical and 

kerygmatic tradition which, in its several forms, came to be 

identified by the community as its faith. This primitive 

(stereotyped, according to Relly
49

) kerygmatic confession 
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related to a pattern of teachings which was not so much that 

which united those who adhered to it as it was a unity of those 

who shared it: persons did not unite to form a community 

because of their common faith; but, being united, that which 

was shared as unitive was called the 'faith', while that 

which was divisive or individualistic was called 'error'. 

The primitive confession of faith was not theological but 

associated with the experiences of baptism, persecution, and 

50 martyrdom. The Christological symbols which were the 

foundation for the catechetical instruction preceding baptism 

identified a certain form of experienced truth which gave 

direction to the common life and became the same confession 

by which the martyr's death sentence was sealed. The confession 

of faith witnessed to the unity between the community of the 

baptized and the martyred representative. The 'faith' did 

not unite them; their unity in Christ was itself the faith. 

There was no such thing as defined orthodoxy until late in 

52 
the second century, but there was a definite pattern of 

unity, deviation from which constituted error. The contrast 

of the faith was not between orthodoxy and heresy, but between 

harmony, unity, and purity on the one hand and discord, div-

isiveness, and uncleanness on the other. The former was 

patterned on the image of the Christ, the latter was a frag-

mentation or distortion of him. The axiological pattern of 

truth was thus not derived from theoretical theological 

absolutes, but from the approximation of the image of Christ 

in the congregation's common life of unity, harmony, and purity. 

Virtually every writer of the early second century employed 

language and formulations which would be considered heretical 
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and erroneous by a later more theologically sophisticated 

generation's concern for orthodoxy. Such later perceptions 

of truth, however, do not relate to the truth which was 

earlier defined exclusively in terms of the community 1 s 

approximation of the fullness of the image of Christ. To the 

early second century church, to be orthodox meant simply to 

be united in the common life of Christ. 

In considering the non-historical reflections of the 

community's forms and patterns by which it defined its common 

life, the same order will be followed as was introduced in 

the preceding chapter, corresponding to the three perspectives 

on the Christ/community, the epiphanic, the epiphoric, and 

the purgative. In regard to the shape and pattern of the 

community, as was the case in its role in history, distinctive 

variations emerge which indicate great variety and, as these 

patterns are developed in subsequent theological reflection, 

considerable and irreconcilable problems regarding Christology. 

These patterns which became apparent in the community's self

reflections on its basic morphology and axiology lead to the 

theologian's emerging concentration on Christology as the 

focus of theological thought. Since the imitation of Christ 

was clearly the pattern of the Christian common life, the 

unresolved issues would increasingly call for a more precise 

definition of the person of Christ. 
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First Pattern of the Koinonia's Form= The Epiphanic 

I Clement 

The Gestalt of the community of Christ is character-

~ ~ 
ized by I Clement primarily in terms of its harmony (o~ovo1a). 

A certain orderliness, symmetry, and peace is the mark of 

the fellowship itself, so that, by virtue of this patterned, 

disciplined condition, the uniqueness of the community is 

identifiable as the very uniqueness of Christ. Since from 

creation until the parousia the community is the recipient 

and transmitter of the manifestations of Christp
53 

the form 

of the community reflects, if it is faithful, the content of 

those epiphanies. They are structured, ordered, constant, 

faithful, and gentle, always betraying in God's chosen people 

the same face and form. Because God chose his people through 

Jesus Christ as a 'special people' , ' ~ 
{El~ AUOV TIEplOUOlOV) 1 he 

has endowed them with special p~operties, "faith, fear, peace, 

patience, and long-suffering, self-control, purity, sobrietyp" 54 

that are consistent with God through Christ. The purpose of 

Clement's letter is to touch on every aspect of "faith, true 

love, self-control, ... that you please God devoutly, being 
( ) 

forgivingly in harmony {o~ovoouvTa~ a~vncrlKaKw~), in love and 

55 peace with gentle eagerness." The community must not violate 

in its common life the perfect form of harmony which has been 

entrusted to it through Christ. 

Clement's concern for the pattern of the Corinthian 

community as harmonious no doubt arises from his perception of 

problems facing the congregation. Yet harmony itself is a 

central motif, not only prescriptive to the immediate situation 
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of conflict in the Corinthian congregation, but descriptive 

of the very design of God himself. In an extended closing 

argumentv Clement concludes that love is the supreme disposi-

tion of God to man in Christ and the highest expression of 

persons within the brotherhood - "this is the gate of right

eousness which opens on to life." 56 God created mankind in 

love, so love unites God 1 s peopl~ to himself, especially when 

expressed towards others after the model of Christ's self

sacrificing love. 57 Those who are Christ 1 s perform his 1 loving 
) (. 

precepts 1 (rrpooTayvaTa) in the harmony of love (£v ovovo1a 
) 58 
ayarrn~). By virtue of its harmony, the community is able 

to be univocal in its witness and prayer, to "share in the 

d 1 
. . .. 59 great an g or1ous prom1ses. The harmony of the congrega-

tion reduplicates the harmony of the heavens, 60 the earth, 

and, most importantly, the harmony of the revelation of Christ. 

It is supremely in imitation of Christ that the shared 

life of Christians takes place. "Since we are a share 6f the 

~ ~ ~ ' ... holy one (AYLOU ouv ~£Pl~ urrapxovT£~), let us do all things 

of holiness •.• Let us join ourselves to those to whom grace 

from God is given. Let us clothe ourselves with harmony." 61 

Th h 1 d b d . . 62 d d' ose w o are cal e y Go 1n Chr1st, electe accor 1ng to 

his promises, reflect the image of that election. They pattern 

themselves according to Christ's image, especially to the 

. f Ch ' t' 'f' ' 63 h f' . h h ' 1mage o r1s s cruc1 1x1on, t us con 1rm1ng t e c o1ce 

God has made of them. 

There is little sense of an organic unity between the 

believing community and Christ in I Clement. Though the image 

'of the body of Christ is not entirely absent, it assumes a 

posture by which it reflects Christ while remaining distinct 
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from him. The community is itself a body, with members that 

fulfill roles appropriate to the body's harmonious life; 

"strong and weak, rich and poor are integrated in a common 
I 

subjection for the health of the whole body (El~ To aw~Ea8a1 

'~'ov T'o a;:;]Jf'J) ." 64 h b d · d' · 1 'd 'f' d uA w u Yet t e o y 1s not 1st1nct y 1 ent1 1e 

65 
with Christ, it is " given health in Christ Jesus." In par-

allel harmony with Christ, though not in integral unity with 

him, the community attains its identity. Indeed, by perceiving 

through Christ, as through a window, the form of its common 

life in heaven, the congregation knows the very countenance 

of Christ. 66 The form of the community is thus known through 
) 

(61a) and corresponds to (EV) Christ, living in harmony with 

Christ. 

The countertype of the assembly of Christ's elect on 

earth is the heavenly assembly of angels. In that assembly, 

the vision of which is granted through Christ, the order (ta~1~) 

places and persons, and structured ordinances (rrpoaTay]JaTa) 

are revealed.67 In like manner, the Corinthian congregation 

68 
is entreated to "gather together with harmony," praising 

c. 
God in the same manner as his angels. The pattern (urroypa]JJlOK) 

is discern~ble not only through heavenly insight, but through 

the examples of the historical Jesus and other Christian 

t
. 69 congrega 1ons. 

The most frequent images by which I Clement exhorts his 

addressees are those which relate to the domestic life of a 

family,;household, and neighborhood. The Corinthian situation 

is itself likened to a family conflict in which younger, more 

spirited and impulsive sons rebel against the defined positions 

70 
of their elders to jeopardize domestic harmony, not unlike 

the situation created by overindulgent parents. Like the 
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familial fragmentation of Cain and Abel, Esau and JacobQ 

et_3_~., brotherhood is sacrificed by discord and the pattern 

71 
of harmony is broken. Though the Corinthian congregation 

had formerly been an exemplary community, with the young, 

women, hu~bands, and rulers living in a well organized rule 

of subordinate roles for the management of the household 
, 72 

{01Koupy£1V), that pattern had been destroyed. Those house-

hold codes which were provided by Christ to guide the commun-

ity were characterized primarily by the temperance, patience, 

and gentleness of Christ. 73 The household's identity is 

never defined in terms of strictly domestic ideals, but is 

derived from Christ and devoted, in its economies, to him: 

Let us reverence the Lord Jesus Christ, whose blood 
was given for us, let 'us respect those who rule~us, 
let us honor the aged {np£crSuT£pou~), let us instruct 
the young in the fear of God, let us lead our wives 
to that which is good .•• Let our children share in 
the instruction which is in Christ, let them learn 
the strength of humility before God.74 

It must be noted, however, that there is a distinctly 

transitory quality to Clement's household of Christ. Its 

members are so]ourners in this world {TiapoTKoucra), 75 for .,.., 
, . 76 

whom the whole cosmos is the dwelling place {01Kou~£vn). 

In Christ, God has entrusted his bedouin people with a 

1 { ~ J:t! - -) 77 travel allowance' TOl~ £</Jov tOlcr TOU XplcrTou • The 

importance Clement attaches to hospitality is derived from 

this sense of God's family being on a pilgrimage, a migration 

which is accomplished only by the adherence of everyone to 

a certain formation·,· structure, disciplined pattern peculiar 

to itself. 78 His analogy to the community as an army, no 

doubt an expeditionary force for the liberation of hostages, 

may be viewed in this perspective; 79 with ranks of soldiers 
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advantageously arranged for effectiveness, emperor, generals, 

prefects, centurions 1 petty officers, each person integrally 

related to 0 good orderv (nw~ £~TaKTW~) • 80 In the same regard, 

the community is a wandering flock of sheep whose shepherd 1 

Christ, saves the afflicted, reveals himself to those in need, 

heals the sick, returns the straying, feeds the hungry, ransoms 

the captive, raises the weak, and comforts the fainthearted; 

each humble Christian accepting his role in the disciplined 

81 
pattern of the herd of sheep. 

As a migratory household, the community has a uniqueness 

which distinguishes it from its neighbors; yet Clement, unlike 

several of his contemporaries, does not view his non-Christian 

neighbors with disdain or avoidance. Even though the envir-

onment causes suffering to the Christian community, the 

ff . . . . 1 h . . 1 b 82 
su er1ng 1s w1ll1ng y, even ent us1ast1cal y orne. "Surely 

those who lead a godly life and love would rather suffer 

tortures themselves than have their neighbors do so, and would 

rather bear condemnation themselves than have it fall upon 

the harmony well and uprightly handed down to us."
83 

The 

Christian grieves over the sins of his neighbor, even though 

h . h . t' f h . 84 · e lS t e VlC 1m 0 t Ose SlnS. · 

It is in the context of the pattern and structure of 

the household that I Clement speaks of truth as commonly-held 

beliefs that provide corporate harmony. Those who rebel 

against the order and pattern of the communityvs harmony are 

said to inhabit houses of clay, even the same clay of which 

Christians were formerly madep and because there was no shape 

li ,,I .... .) ""' 8 5 
(ouK ~op~n npo o~8aA~wv) they perish. They die because they 

have no wisdom (oo~1a), the lack of wisdom being a failure to 
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discern the pattern of the community. Faith is itself corn-

bined with other values of self-controlu harmony, and gentle-

ness as a mixed collection of virtues that reconcile the 

86 
Christian to God as father and all men as brothers. The 

error of a community is not determined on propositional, 

doctrinal criteriai but solely on the basis of dissent, 

disharmony, and discord within the community. Since error 

is tantamount to rebellion, truth is fulfilled in harmony. 

A final image of the community employed by I Clement 

is that of the nation of which Christians exercise a respon-

sible, obedient citizenship. The Corinthian conflict is 

l 'k d t . '1 . ' 87 f t t f h' h Ch . t . 1 ene o a c1v1 upr1s1ng o a s a e o w 1c r1s 1s 

king.
88 

In these allusions, reference is made to Old Testament 

themes of the people of Israel's heritage of the land. Yet 

whenever Clement quotes texts citing the land as an element 

of the political identity of the people, he anthropomorphizes 

89 
the land to be the people.- The political images poorly suit 

Clement's central themes, however, since it is clearly the 

relationship of persons within the corporate community rather 

than the establishment of the power or authority of the 

structure that concerns him. In all things, love is the 

ultimate; it unites the believer to his fellow brethren, 90 

and, through this familial relationship, unites the community 

91 to God. In the community of love, the epiphany of Christ 

takes place, an epiphany which authenticates the truth and 

harmony of the congregation. Though Clement may speak of an 

ethical system which purifies a person for a closer life with 
92 

God1 the supreme purity is attained in the relationship of 

love found in the Christian common life. Though he cites 
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the penitential Psalm 51 with its passages on personal piety 

and purgation, he employs it as an example of humble obedience 

93 
and harmony among people. The shape of the community is 

always defined in terms of the relationship between its mem-

hers, as is its truth and its goodness. Christ manifests him= 

self in the internal dynamics of Christians living in common 

life. 

As stated in the previous chapter, this perspective on 

the community typified by I Clement and termed epiphanic is 

shared by several of his contemporaries. Using similar idioms 

regarding the unique form and ethos of the community, the 

pattern of those authors who perceive the koinonia as the 

arena of Godvs epiphanic revelations of Christ is consistent 

with that of I Clement in their concentration on household 

and family images, ethics of household relationships, and 

the integration of confessional and ethical standards. Though 

not concentrated on harmony as a central motif for the comm-

unity, they nonetheless define the ideals of Christian purity 

in terms of Christian interrelationships within the community. 

II Clement. The Homily of Clement defines Christians as 

the sons of God, brethren of Christ. 94 Since they do the will 

of the father, expressing their oneness with Christ, they 

foresake evil and live separated lives~ 95 They are unique 

among men yet not isolated from their pagan environment in 

which they are sojourners.
96 

"Be well assured, brethren, 

that our sojourning in this world in the flesh is a little 

thing and lasts a short time."
97 

The family image of II Clement 

is mixed, however; for while the community is the family of 
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98 
Godvs children 1 it is also the bride 0f Christ. Though 

formerly seen as barren, the church has been sustained by 

the visitation of Christ in its situation of helplessnessu 

sinfulness, and abandonment. The marriage of Christ and his 

people is complicated by II Clementvs combination of this 

image of the church as Christvs bride with an image of the 

Church as the body of Christ. "The living church is the body 

of Christ. For the scripture says that 'God made man male 

and female 1
: the male is the Christ, the female is the church.~ 9 

By this image 1 the partnership of Christ and his people, the 

harmony so crucial to I Clement, becomes expanded into the unity 

of Christ and his people. II Clement suggests an ontology 

of this unity of male and female in the one body of Christ 

in stating, regarding the sacred union of God and man in 

3 
Christ 1 s visitation (s<jlavspw8n), "Now. if we say that the 

flesh is the church and the Spirit is Christ, he who has 

abused the flesh has abused the church."lOO 

This perfect unity of Christ and his people will only 

become realized at the awaited day of the coming kingdom of 

God, 101 yet "when the two shall be one, ••• and the male and 

the female neither male nor female, when a brother sees a 

sister with no thought of her as a female," the day will come.
10 

When the household, whether as a family or as a bride, attains 

unity within itself, it is thereby united to Christ and 

anticipa-tes that ultimate fulfillment. This sense of unity 

with Christ becomes the basis of the timeless form of Christian 

ethics for II Clement, an ethics of community relationship. 103 

God is molding his people as the body of Christ as if they were 

clay in his hands; though the form has not yet hardened to 
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perfection, the community demonstrates in its ethos the will 

of its artisto 104 

It must be underscored that, for II Clement, whose 

central concern is certainly the obedience and purity of 

Godvs people as they await Christvs coming, 105 ethical purity 

is always defined in terms of relationships within the comm-

unityo Furthermore, the relationships within the community 

define its confession of faith: 

For he {Christ) says, 1 Not everyone that says to me 
Lord, Lord, shall be saved, but he that does right
eousnesso' So, then, brethren, let us confess him 
in our deeds, by loving one another, by not commit
ting adultery, nor speaking against another, nor 
being jealous, but by being self-controlled, merciful, 
good; and we ought to sympathize with each otherooo 
By these deeds we confess himol06 

The confession of the community, its faith in Christ, is 

affirmed through the ethics of the community, ethics which 

are distinctly relational. Purity is virtually synonymous 

with collegial unity within the community. It is not suff-

icient for Christians simply to hear and believe the exhorta-

tions of the faith, but continually to meet together, recall 

the commandments of the Lord, and progressively refine the 

harmony of the community "that we may all have the same 

mind," the summation of which is to be "gathered together 

unto life." 107 

The presence of a gathered, united, and loving community 
108 

not only bears witness to the Christ, it also authenticates 

the truth of the sayings of God; and the absense of such a 

community blasphemes the name of Christ and invalidates the 

109 
message. The ethics of II Clement are therefore primarily 

communal ethics, prescribing an objective form of the koinonia, 
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a form which witnesses to the Christ andv at the same time, 

will be recognized by the Christ as his own when he appears 
110 

at his awaited kingdorr.. The community manifests the hidden 

mystery of Christ through the form it assumes in its life of 

fellowship. Hence, each Christian in the community bears a 

responsibility to maintain the integrity of that form, since 

each person is accountable for the effectiveness of the 

community in which others are to be saved by God: Christians 

are responsible for the salvation of others within the comm-

't 111 Unl Y• The appeals made by II Clement for purity '.and self-

denial are based, therefore, not on the individual Christian 1 s 

persuit for righteousness, but on the discredit and ineffect-

iveness the community would inherit from the impiety of its 

members. 112 The essence of Christian purity is defined in 

terms of one 1 s baptism into the Christ/community. "Those who 

have not kept the seal (a~pay{~ of baptism" pure and undefiled 

are not fit for the "palace of Godpnll 3 the eschatological 

fulfillment of the household of God. This seal is regarded as 

the common identity of Christians, the blemishing of which 

violates the faith. 

It is important to note that II Clement perceives the 

form of the Christian community as timeless, an image which 

must be maintained in the vicissitudes of time and circumstan-

ces. Christians are enjoined to "run the straight race, the 

imperishable struggle," 114 for the community is alien to this 

world. ,Let us forsake our sojourning (rrapotK{a) of this 

world •• For our sojourning in this world in the flesh is a 

little thing and lasts a short time," 115 while the purposes 

and promises of Christ are eternal. There is a sense of a 
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pilgrim community moving through the world, maintaining its 

undefiled identity and image in Christ, in the hope of eternal 

lifeo In its pilgrimage, it remains forever the family of 

God 1 s people. 

James. The letter of James underscores this sense of the 

church as a··pilgrim family. Addressing his letter to the 

t . b f th d . . 116 
r1 es o e 1spers1on, he bids them to remain steadfast, 

pure, and humble. Each member of the community is urged to 

restrain his fellow travelers 
117 

from wandering into error 

and to direct the course of the community according to the 

will of God. As in II Clement, the truth of the faith is 

validated by the purity of the relationships of those within 

h . 13:8 h . f t e commun1ty. In t at commun1ty, the posture o every 

member in his relation to others is patterned according to 

the image of Christ. 119 The most consistent symbol for 

Christian ethics is, as in I and II Clement, the interrelated

ness of the members of the family of God. 120 

The issue of maintaining the integrity of the Gospel 

while the pilgrim family awaits the parousia is also a~central 

theme of II Peter; it too i~ addressed to the "exiles of fhe 
i 

the dispersion." 121 False prophets are cited as leading 
Q 

persons astray, so that defiling ,passions and a disregard for 

those in authority have left the community ineffective and 
~· 

unfruitful. A hierarchy of values is prescribed, at the 

. f h' h . b h ff . 122 h' h . summ1t o w 1c 1s rot erly a ect1on.. T us t e commun1ty 

escapes the error and corruption of the world and manifests its 

epiphanic role of being a "Jtamp shining in a dark place." 123 

In both James and II Peter, the appeal is made that the 

community should maintain the steadfastness of the faith, but 
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faith is not here regarded as the content of what is believed, 

but an acknowledgment that the believer is a member of the 

community of the saved, the church in and through which the 

gift of salvation is given.l24 

Didache. The last writing which has been defined as presenting 

an epiphanic perspective of the community in the early second 

century, the Didache, defines the unique shape of that commun-

ity in entirely ethical terms. No mention is made of morph~ 

ological symbols, images, shapes, signs, or places. The time-

less identity of the Christian community may well be based on 

such understandings as have previously been noted among other 

epiphanic authors, but in the Didache the central focus is 

the definition of the unique 0 way' of the Christian which is 

manifested in the love of God and neighbor. It is difficult 

to determine whether that neighbor is a fellow member of the 

Christian community or a pagan, but, in either case, there is 

no apparent dEtinction between the ethics prescribed towards 

those who are clearly within the Christian community and 

th h d . hb 125 ose w o are terme ne1g ors. 

The basis of the ethical teachings of the Didache 

appears to be a randomly selected compendium of sayings of 

126 
Christ derived from Matthew's GospeU "Perform your 

prayers and alms and all your deeds just as you have (them) 

· th G 1 of the Lord."
127 

1n e ospe In this assortment of paraenetic 

instructions, the author's concern is to reclaim in-,the 

Christian community the ethic of self-sacrifice and humility 

taught and epitomized by the Christ. Though there is no 

mention of an image of Christ which defines the community, 

there is clearly a unique pattern to the Christian life which 
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witnesses to the radical identity found in Christ.
128 

Indeed, 

where Christ is honored and shared, there he is present, 

manifesting himself in the presence of his saints. 

Self-sacrifice and humility are expressed by the ~em-

bers of the Christian 
130 

community in generous gifts to the poor, 12 

self-abnegation, personal honesty towards 
131 

others and the 

. f h d . . . 132 constant pursu1t o armony an reconc1l1at1on. Each 

person is not only required to observe the ethical patterns 

of Christ, but to assume responsibility for the encouragement, 
133 

instruction, and reproof of others. The highest expression 

of the 9 way 9 of Christ is to love others in the community 

134 
more than one's own life, for it is the eucharistic prayer 

that Christ would deliver his church "from all evil and make 

it perfect in love, gathered together in holiness."
135 

It is interesting to note that a less accepting and 

more suspicious counsel is given in the Christian 9 s relation-

ship to the wandering prophet than is given to the neighbor 

or member of the household. If the prophet clearly brings 

a message of Christ which is not compromised by his actions, 
136 

he is to be welcomed, honored, and supported.. The true 

revealer of Christ must have the "behavior of the Lord. From 

his behavior the false prophet and the true prophet shall be 

known ••• And every prophet who teaches the truth, if he do 

137 
not what he teaches, is a false prophet." Clearly, the 

trUth Of a teacher IS IDeS(3age iS, not Verifiable byi>dOCtrina-1 
.. ' 

or cdnfessibnal stagdard~~ but solely by th~"crit~ria of his 

ethical and relational consistency. For if that itinerant 

prophet or teacher remained in the community for more than 

several days without joining the cowmunity as a participant 
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in its uniquely Christian koinonia and observant of its 

138 
Christian ethos 1 he was to be censured. 

The above sources which are described as epiphanic bear 

certain common characteristics which distinguish them from 

the epiphoric and purgative patterns. Frequent reference 

has been made to the central themes of household, familial, 

or domestic ethics which appear to be of common concern. There 

is virtually no indication of the ethics of wholeness which 

139 
characterize the epiphoric sources~ nor is there much 

. 140 
concern for personal Christian pur1ty. Instead, the house~ 

hold themes of orderliness 1 structure, mutual care 1 nurture, 

and brotherly love dominate. The motive for such ethics is 

clearly the manifestation in the relationships of persons in 

the community of the image, pattern, and likeness of Christ. 

Furthermore, in eachv the understanding of the truth of the 

faith is either validated or compromised by the effectiveness 

of the community's familial relationships. Ethics must be 

considered the dominant theme of all epiphanic sources, the 

ethics of familial relationships. 

To support this central ethical concern, there are 

certain common morphological symbols descriptive of the 

community's timeless Gestalt. Though I Clement likens the 

community to a political kingdom, his purpose is to reinforce 

a sense of belonging and of citizenship. And though both I 

Clement and II Clement employ the organic image of the commun-

ity as the body of Christ, the image is clearly used to demon-

strate the relationship between the body's members. It is 

thus clear that the primary motive for morphological symbols 

is 'to reinforce a more basic concern for axiological definitions 
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of the cpmmunity. Those axiological concerns undoubtedly 

reflect the situations of discord and conflict experienced 

within the churches to whom the epiphanic writings were 

addressed. But it also honors the fundamental perspective 

of the role of the koinonia as the means God has chosen through 

which to manifest his eternal message. The central concern 

is to maintain the integrity of the Christ in the form of the 

cornrnunityvs common life. The lack of specific Christological 

references, especially in James and the Didache, does not 

imply a perspective which is less than fully Christian; it 

rather indicates that, because these sources prescribe the 

form of the community which is best suited to maintain the 

integrity of the Christ, the manifestation of Christ may be 

presumed. Since Christ is revealed through the community, 

the focus is on the human relationships of flesh and blood 

which become the agents of that divine purpose. 

Second Pattern of the Koinonia's Form

The-Epiphoric 

In the writings which have been defined as epiphoric 

(Ignatius, the Odes of Solomon, Polycarp, Diognetus, the 

Ascension of Isaiah, and the Martyrdom of Polycarp) there is 

a distinct shift in the focus of attention from the Gestalt 

of a cornrr.uni ty which act.s as Christ v s manifesting agent in the 

world to a community which is itself Christ's embodiment on 

earth. As will be demonstrated, the central images for such 

a community are not so much axiological as they are morpho

logicalu there is a marked tendency towards more organic and 

cosmological images, and the language of familial structures 
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and relationships is softened in deference to a concern that 

the community demonstrate a unity and wholeness which is appro

praate to its incarnational oneness with Christo The community 

is the union of the flesh and spirit in which Christ continues 

his presence on earth" 

I9:natius. Ignatius most vividly demonstrates this epiphoric 

pattern in his perception of timeless forms which define the 

Christian koinonia. By a wealth of reflections and symbols 

he portrays for the communities to which his epistles are 

written a distinct form for the koin6nia which they are to 

imitate. The primary image of the community to Ignatius is 

that it is the union of the human and the divine, the flesh 

and spirit of Christ~ "Faith, which is the flesh of the lord, 

and love, which is the blood of Jesus Christ." 141 It must 

be noted that in this understanding the community is not 

regarded as simply the flesh of Christ into which his spirit 

comes, but it is itself the culmination of the unity of flesh 

and spirit; it is not potentially sacred, it is a corporate 

embodiment of the fullness of Christ's natures. Nor is the 

community regarded as the body of Christ, the composite of 

those who comprise its several members; it is the personific

ation of Christ, and each of its members reflects the whole 

of that symbiotic incarnation of flesh and spirit. The emphasis 

is not so much on the relationship between persons in the body 

of Christ as it is on the oneness of those persons to Christ 

and to each other. In a single passage where Ignatius uses 

the image of the church as the body of Christ, the emphasis 

is upon its oneness which has been established in the cruci~ 

fixion as "a mark of identity (crucrcrnlJa) for all ageso"
142 
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This ontological union of flesh and spirit is the timeless 

image of koinonia and thus provides the basis for its whole= 

ness and harmony. 

The union of flesh and spirit as the form of the Christian 

community is based, in Ignatius, on the pattern established 

by the oneness of Christ with the Father. "I pray that in 
c,.. 

them {the churches) there may be a oneness { e::vwa l €P) of the 

flesh and spirit of Jesus Christ, who is our everlasting life, 

a oneness of faith and love, to which nothing is preferable, 

but supremely a oneness of Jesus and the Father." 143 The 

subjection of Christ to the Father (seen as a subordination 

of Christ into the very nature of the Father) is the pattern 

for the oneness of both flesh and spirit in the apostles and 

the whole church.
144 

The community is thus united in flesh 

and spirit according to the cosmic pattern of the unity 6f 

the Father and the son. Ignatius greets the Roman congre-

gation as "named after Christ, named after the Father ••• those 

who are united in flesh and spirit ••• filled with the grace 

of God w·i thout wavering." 14 5 The terrestrial coiiUP.uni ty is 

146 
an imitation, a duplication, of the heavenly synergy. · 

Such a pattern establishes the co~unity "in an immovable 

faith, ·'as if· nailed to the c;ross:.of·· tnes:Loi::d Jesus~:::-_ehx::fsf, 
r, , 147 '· 

both in flesh and spirit." Since the union of Christ 

and the Father is indivisible, so also whatever is done by 

the cormr.unity betrays. the indivisible unity - "even what you 

do according:to~the flesh is spiritual." 148 
The most 

sublime expression of the form of the community as the union 

of flesh and spirit is realized in the eucharist, the flesh and 

blood of God. 149 In this mystery, the cormnuni ty is a parti-
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150 
cipant in the oneness of Christ,; and the Father o 

There are several complementary images employed by 

Ignatius to demonstrate this sense of the oneness of the 

comrr.uni ty. The offices of deacons, bishopsr and presbyters 

are described as corresponding :t0 atype {T~Tio§) of the council 

of God; 15 1 indeedr the angels and powers of heaven are subject 
. 152 

to the same urgency for unity as is the community on eartho 

The heavenly comrr,Uni ty had formed a choir at Christ's birth 

153 
to herald the manifestation of God as mana This image of 

the choir is used as a pattern f,cjr the life of the community, 
154 

the paradigm for its harmony and single-voicedness. .. " I 

count you as blessed who are united as the church is with 

Jesus Christ, and Jesus Christ is with the Father, so that all 

things might be in unison."
155 

It is important to note that 

the harmony of this choir is not a harmony of different voices, 

but of one voice, testifying to the Father that the choir is 

th l 'mb f h' 156 e very 1 . o 1s son. 

This choir which is a pattern for the community is 

157 placed within the sanctuary, the holy place. This temple 

of God, at the altar of which the union of God's people con-

g~egate, is Christ himself. "Hasten to come together as to 

1 f d h 
, II 158 

one temp e o Go , as to one altar, to one Jesus C r1st. 

This sanctuary is most often described in terms of one's 

relation to the bishop, the presbyters, and the deacons, as 

the holy place; but as such, whoever is within the sanctuary 
~ 159 

is inseparable (axwp1oTo~ from Christ. In similar 

language Ignatius speaks of the Christian cow.rr.uni ty as a 

t 1 . h' h h . d 160 . h h h . . h emp e 1n w 1c C r1st wells, w1t t e emp as1s on t e 

inherent sacredness of the holy place. These images of a 
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sanctuary, altar, or temple convey the ceutral thought that 

among Godvs people the flesh and spirit of Christ form a sacred 

unityo The believing community bears the impressed "stamp 

(xapaKTflp) of God the father in love through Jesus Christ,"
161 

the representation of the divine unityo 

These images are employed by Ignatius to reinforce an 

ethic which ideutifies the Christian community by its imit-

ation of that unity of flesh and spirito In the common life 

of human suffering, especially the suffering imposed upon 

the comrr.u.ni ty by its persecutors and schismatics, the Christ-

ian completes the sacred oneness of Christo Suffering is 

described as the most. poignant identification between the 

community and Chiisto Ignatius commends the Ephesian church 

as "imitators of God, having perfectly corr.pleted your brotherly 

work which was kindled by the blood of Godo"
162 

Those who 

cause the cruelties to be inflicted on the community may even 

become disciples by the example of Christian sufferingo 

Christians are to be huiT~le, gentle, and steadfast as imitators 

of Christ. 163 The addressees of Ignatius' letters are urged to 

view his own immanent martyrdom as the epitome of an imitation 

of Christo 

There are several strata of Ignatian concern for the 

form of the Christian community based on an ethic of imitationo 

At the first level, imitation is regarded as producing obedience 

164 
discipleship, and faithfulness to Christo It is in this 

context alene that he introduces household codes and an image 

of the corrmunity as a familyo The bishop is the master of the 

household, so due regard is given to him and imitation is 

d d . ' b d. d 1 . 165 
comrr.en e 1n o e 1ence an ove o Within this household, 
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there are specific duties toward the poor, the widow, the 

slave, brothers and sisters, husbands and wives 0 all done 

to the honor of God according to patterns set by Christ's 

actions towards his people. 
166 

In all things "be long~ 

suffering with one another in gentleness, as God is with you." 16 

The second stratum of ethical teachings is not concerned 

with disciplines and duties which produce order, but with 

Ignatius' more central concern for oneness, harmony, and 

unity within the community. Sharing a common imitation of 

Christ, Christians are identified with each other, thereby 

dispelling discord and division: 

Do not attempt to make anything shine as praiseworthy 
by yourselves, but let there be one common prayer, 
one petition, one mind, one hope in. love, in blame
less joy - which is Jesus Christ, than whom there is 
nothing superior.l68 

If the community thus imitates the unity found in Christ, 

d{vision (]JE:plcr]Jocr) does not allow,the wolves (heresies) to 

snatch the sheep from the fold.
169 

And those who look upon 

the unity of the comrr.unity will repent and realize their 

170 
error. Thus the church faithfully represents the true 

Christ by imitating the unity of Christ. The imitation of 

Christ which determines the forrr. of Christian community as 

unity is based on the example of Christ's humility and suffering 

F«)r instance, subjection to community leaders is not commended 

to Christians because of their authority, but because such 

subjection evidences the gentleness (rrpaurra8E:la) expected of 

all as exemplified in Christ. 171 Especially in the example 

of the suffering of Christ, the community attains its most 

definitive form and image of unity. ~r the suffering Christ 

· port.rays the ultimacy of love, and love of the brethren is the 
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h . h t . of . t 172 1g es express1on un1 y. "Let no man regard his 

neighbor according to the flesh 1 but in everything love one 

. 173 
ancther in Jesus Christ," being "united and chosen through 

genuine suffering by the will of the Father and Jesus Christ 

our God. 11 17 4 

The third level of Ignatius' reflections on the community 

a• representing the Christ and living in imitation of him is 

concentrated on the sacramental, eucharistic identity between 

Christ and the worshipping cormr.unity. In the gat.hering of 

. . . d' d f' d 17 
the congregation, d1v1s1on is 1spelled an harmony con 1rme • 

In the flesh and blood of Christ, the community is a participant 

\ -" ~ 176 
in his incorruptible love (ayann a¢8apTog), a love which 

marks the identity .within the community and a Ge·s·talt in the 

the world. Regarding those who are outside this eucharistic 

coroiT,uni ty, I gna ti us declared that "for love they have no 

regard ••• They abstain from Eucharist and prayer because 

they do not confess that the Eucharist is the flesh of our 

savior Jesus Christ ••• Those who deny God's gift are dying 

in searching and perishiLg; it would be better for them to 

love so that they also might rise." 
177 

Though the imitation of Christ purifies the community 

and provides order and harmony, 178 it is also the very content 

of the faith of the ccmmv.nity. Faith is regarded as oneness 
179 

in Christ, the complete unity of love. The fa.ith which 

is regarded as salvatory is only found within a Christian 

community which epitomizes the wholeness and unity of Christ. 

Error is a corruption of the unity of Christ, the humility of 

Christ, a denial of his sufferings, an evidence of Satan°s 

divisive work.l8o The imitation of the unity of Christ in the 
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ccrr.nn~nity is a witness to the union of flesh and spirit, 

Jesus and the Fatheru and that very unity is itself the object 

of faith. To confess the Gestalt of congregational unity is 

ta.ntamount to confessing Christ and his myst.e:rjous incarnation. 

To fulfill that faith in acts of love-motivated suffering and 

humility is tantamount to participating in Christ's atoning 

work. "None of those thing-s a.:re unknown to you if you possess 

perfect faith towards Jesus Christ, and love, which are the 

beginning and the end of life; for the beginning is faith and 

the end is love, and when the two are joined together in 

. t . t . d .. 181 un1 y 1 1s Go • The axiological components of t.ruth and 

goodness, faith and works, are thus united in the community 

which embodies the Christ. This oneness of faith and love 

prcvid~an axiology of wholeness, a wholeness of the Christ 

who is alive in his people. 

Polycarp and the Martyrdom of Polycarp. Polycarp echoes this 

same concern that the unity of faith and love pi:ovides a 

Gestalt for the'community which is the very form of Christ. 

He introduces his letter: 

I rejOice greatly with you in our Lord Jesus Christ 
that you have followed t.he pattern (lll'llnllcx.) of true 
love, ••• that your firmly rooted faith still flourishes 
and bears fruit unto our Lord Jesus Christ.l82 

Household codes are cited to expand on the: meaning of this 

. 183 love in the relationships of persons in the commun1ty. In 

the community's life together, it is referTed to "the example 
( 

(U7royp<:x.1JlJO~) he (Christ) gave us in himself, and this is what 
184 

we have believed.'' The political image of the community 

as a state of which Christ is ruler 185 is employed to command 

· Christians to "follow the example of the Lord, firm and 
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unchangeable in faith, loving the brotherhood, affectionat8 

to one another in the gentleness of the lord, despising no 

mano" 186 Fragmentation and division within the community 

bear witness to the evil in the world, but straying members 

are to be welcomed to return nthat you may make whole the 

body of you allo" 187 

In the Martyrdom of Polycarp, the author cites Polycarp 9 s 

last prayer as a thanksqiving for having been allowed to share 

in the cup of Christ a pattern of life and death which both 

in:itate.s the Christ and marks the radical difference between 

the non-believPrs anil the community of the c1.cct. 188 I'olycarp 

is thus revered as a disciple and imitator of Christ, thereby 

providing a pattern for the community itself. 1 89 

Odes of Solomon. Whereas for Ignatius and Polycarp the 

Gestalt of the Christian community is defined in terms of 

its imitation of Christ, for t.he v.rriter of the Odes of Solomon, 

the focus shifts to the pattern of Christ which is known in 

faith and love in his 'holy place'. This holy place is 

uniquely detailed in worship setting, a corporate event of 

sharing the word of Christ and celebra.t.ing the mysteries of 

the Christ event. Whether the original purpose of the odes 

was for privat.E' devotion, the preparation of catechumens, 190 

fl . Ch . t" "d t"t 191 lt f re ect1ons on r1s 1an 1 en 1 y, or as a psa ery or 

corporate worship,
192 

they betray little concern for contem-

porary events of the community, personalities or offices of 

leadership, or polemics against persecutors or schismatics. 

Instead, highly symbolic and r:oetic lc>.nguage, the repetition 

of refrains, the appare~t dialogue between Christ and the 

community, all seem to propose a setting discriptive of the 
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193 
liturgical drama. In this drama Christ and the congregat.ion 

(or its president) appear in conversation in an overall setting 

of worship. 

This worship sett.ing is the qholy place v, the sanctuary 

in which the living waters flow, the saints are crowned, and 

the word becomes incarnate: 

194 
No mar.. can pervert thy holy place, 0 my God; 
Nor can he change it and put it in another place ••• 
lOr thy sanctuary thou designedst before thou didst 

make special places ••• 
Thou hast given thy heart, 0 Lord, to thy believers. 
Thy seal is known and thy creatures are known to it. 
And thy hosts possess it, and the elect archangels 

are clothed with it.l95 

'This sanctuary is Christ's heart (life) in the midst. of his 

believers, it is the rock upon which the kingdom of God has 

been built, "and it became the dwelling-pla.ce of thy holy 

ones.ul96 In the 'middle place', between heaven and he11, 197 

God has gathered his people to establish a consecrated comm~ 

unity which constitutes the holy place and lives in the 

pattern of the heavenly comrnuni t.y, the cosmic paradise. "The 
198 

likeness of that which is below i.s that which is above," 

a 'pleasing country' in which there is no division. Christ 

has also, at his descensus, inade"a congregation of living 

among the dead" 199 which shares the same sign as those in 

the earthly sacred place. Though the 'holy pla.ce' of God's 

1 · " · th t b · ...::~ an c.~ · · · b 1 " 2 0 0 · t · peop e 1s w1 ou oun~ary 1nv1s1 e, 1 1s, in the 

midst of the chasms, gulfs, and cliffs, "a haven of salvation ••• 

a place of immortal life."
201 

Persons are brought to this 'holy place', the gathering 

of the elect, through the irresistible deluge of waters which 

sweep the earth and carry the elect in its wake: 

~r thou went forth a stream, and it became a river 
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great and broad" 
Indeed, it carried away everything and it shattered and 

brought (it) to the Templeo 
And the restraints of men were not able to restrain it 8 

Nor even the arts of them who habitually restrain waters" 
For it spread over the surface of all the earth and it 

filled everything" 
For all the thirsty upon the earth drank, 

and thirst was relieved and quenched; 
Blessed, therefore, are the ministers of that drinkooo 
Because everyone reccgLized them as the Lordvs, 
And lived by the living waters of eternityo202 

Although references to the water as the constitutive element 

of the community are fre,quent in the Odes, 203 and the most 

direct reference is obviously baptism, the symbol is also 

one which conveys the living and fluid power of the word of 

God as calling, gathering, and sanctifying the people of God" 

For the waters are "speaking waters" which establish the be-

l . . "1 d h bl d . . . •t f •t n 204 1ever 1n a an t at ossoms an reJolces 1n 1 s ru1 sa 

This integration of the sacramental baptismal identity of the 

Christian with the spoken word suggests a worship setting in 

which word and sacrament are regarded as the central events. 

The word of God, the incarnate Christ, speaks to his 

church, and, through his people, "gave a mouth to his crea-

t
. ,.205 
lOno The community is the voice of God: 

He has filled me with words of truth that I may 
proclaim him. 

And like the flowing of waters, truth flows from my 
mouth, and my lips declare his fruits.oo 

And they (those who hear the word and gather to praise 
him) were stimulated by the word, 

And knew him who made them, because they were in harmonyo 
For the mouth of the Most High spoke to them, 

And his exposition prospered through him. 
For the dwelling-place of the word is ~an.206 

Th d f d . lf . . t 207 . t t e wor o Go 1s se -or1g1na e, com1ng o men o con-

struct bridges between those who were isolated from each other 

and from God, bridges made of wood placed in the form of a 
' -

208 crosso The community exists through the hearing and under-
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standing of that wordv yet it also embodies the knowledge 

and forms a fraternity of those who bear the word 1 s image: 

Traces of light were set upon their hearts, 
And they walked according to my life and were saved. 
And they became my people for ever and ever.209 

The community lives "fully through Him~" 210 it is a corporate 

body constituted by the word, a body o£ which Christ is the 

h d 211 ea • 

In another organic image of the community, it is regarded 

as the virgin bride of Christ in whom the incarnation occurs. 

By the grace of God, 'the perfect virgin 9 stands to preach 

and to summon, saying: 

0 you sons of men, return, 
And you their daughters, come. 

And leave the ways of that Corruptor, 
And approach me. 

And I will enter into you, 
And bring you forth from destruction, 

And make you wise in the ways of truth. 212 

Christ sustains the church "like the arm of a bridegroom over 

his bride," and his banquet is spread for the nuptial celeb-

t
. 213 ra 1on. In one of the most graphic images for the second 

century, a cup of milk (sperrn?)214 is implanted in the Virgin's 

womb, milked from the Father by the Holy Spirit. The cup is 

Christ, and the Virgin "received conception and gave birth" to 

the son to become a mother. The birth was painless because 

Christ caused her to bear himself, being self-originate. As 

a mother "she loved with redemption and guarded with kindness 

215 
and declared with grandeur." 

Although this image of the church as the Virgin giving 

birth to the son creates the community, and by this mystery 

Ch . t. d f d . h. . 216 d h. ld r1s 1ans are rna e sons o Go 1n 1s 1mage an c 1 ren 

of the sacred rnarriage,
217 

there are in the Odes no reflections 
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on domestic relationships or household structures. Each member 

218 
bears his own crownf the crown of truth, fashioned from the 

9ross of Christf 219 with a complete equality derived from 

Christ himself.
22° Christ is worn by each of his people.

221 

The ethic which defines the form of the community in the 

Odes of Solomon is entirely based on the community 0 s errbodiment 

of Christ 8 s love. Christ's members are united to him in their 

love for each other. No longer is a person a stranger; he 

"puts on the love of the Lord" and becomes dependent upon 

the "members of Christ" because of the love known in him.
222 

"For I should not have known how to love the Lord if he had not 

continuously loved me." 223 In its organic unity with Christ, 

the Christian community "abides in the love of the Lord." 224 

225 
By the knowledge of this love of Christ, hatred is renounced, 

harmony is established, 226 and gentleness marks a certain 

. Ch . . b h b f · · f 227 
un1que r1st1an eauty, t e eauty o_ Chr1st h1msel • 

The setting in which the odist portrays this image of Christ 
. . 

--; -:- ~- - - --·- - -
~ - -- -· -· -· .. -

is uniquely that of worship. As in Ignatiusf where the epitome 

of love is the eucharist, for the Odes, love attains its most 

specific expression and distinct Gestalt in the praise and 

thanksgiving of the worshipping community. There the acceFtance 

b . h d 228 of others is complete, the eternal pattern esta l1s e , 

and "by their acceptance one of another, they complete the 

229 
beauty of God." 

Open your hearts to the exultation of"the Lord, 
And let your love abound from the heart to the lips. 23 In order to bring forth fruits to the Lord, a holy life. · 

The event of corporate worship itself constitutes purity, 

the love expressed therein constitutes truth - "his truth is 

A''- love." 231 No other axiological images are employed except 
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that of the gathered community which sings Christ's praise 

and embodies his presence in its love. 

Ascension of Isaiah. This image of the gathered worshipping 

community is a central motif for the community in literature 

which is considered as predominantly eschatological and 

apocalyptic. Yet the images used by the odist to define the 

earthly congregation of Christ are the same as those used, 

for instance, in the Ascension of Isaiah to describe the 

apocalyptic heavenly chorus gathered in worship of the Christ. 

Isaiah is granted a vision of a "world which is hidden from 
232 

all flesh." At the summit of t.he heavens, .the saints are 

gathered in complete equality (angels and saints indistinguish-

able from each other), all wear crowns and garments which bear 

witness to the form of Christ, and their voices are in har

mony in praise of Christ. 233 There is a community of saints 

in heaven which corresponds to the earthly fellowship, a comm-

unity formed by the incarnation of Christ~ 

And those who are found in the body will be strengthened 
by the image of the saints in the garments of the 
saints, and the Lord will minister to those who are 
watchful in the world. And afterwards they will turn 
themselves upwards in their garffients but their body 
will remain in the world.234 

The purpose of Isaiah's vision is not simply to provide an 

eschatological hope, however. It is to provide an ontological 

and cosmological understanding of the form and pattern of 

Christian comrr.unity. For, "as it is above, so is it also on 

earth, for the likeness of that which is in the firmament is 
235 

also on the earth." 

Epistle of Diognetus. The final writing which has been 
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defined as epiphoric in its perspective of the Christian 

communityv the Epistle to Diognetus, repeats themes concerning 

the timeless Gestalt of the community in reflections akin to 

those which have already been considered. Though the commun-

ity is regarded as consisting of persons whose citizenship is 

not of this worldv who are tied together as sojourners in the 

world, alien to it yet constituting the world's very 'soul 0
p

236 

that image is not used in the same sense as was the case in 

I Clement, for whcm the central issue was the domestic rel-

ationship of persons within the community. Instead, Diognetus' 

central apologetic concern is for defining the community as 

the sharing in the incarnation of Christ. Contrasting 

Christians to pagan and Jewish neighbors in a prolonged expos-

ition of their mistaken faith in false images and forms, 

Diognetus cites the incarnation as providing the "great and 

unspeakable d~sigh" 237 in the Christ.~~ Th6ugh~this design is 

inherent in creation, "he gave us all things at once, both to 

share in his benefits and to see and understand."
238 

The 

emphasis is on God's activity of sending, revealing, dispensing 

(o~Kovo~€w), and sharing (~vaKolvouv) the Christ. 239 The 

community thus lives in imitation of Christ, 240 especially in 

h 
. 241 

t e love 1t bears. The ethical images of simplicity, hum-

ility, self-denial, and suffering are defined as the expressions 
242 

of this love which fulfills the design of Christ. The 

suffering and love of the Christian community is, indeed, the 

proof (os1y~a) of Christ's presence on earth. 243 

These epiphoric sources present a co~mon reflection on 

the community as the organic embodiment of Christ according to 
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timeless forws. The domestic images of the community as a 

family and the political images of the community as a kingdom 

or people of God are limitedly used and, when used, are intended 

tc effiphasize the organic wholeness of the community rather than 

its structure of relationships. The £bcus which dominates is 

that of perceiving the co~munity in more specifically Christ

ological termsu a Christology which concentrates on the incar

nation of Christ within his body, his bride, his very life on 

earth. The dimensions of this community are furthermore 

described in terms of the whole of the cosmos; heaven and 

earth are understood as involved in the bearing of the Christ 

within the womb of the community. The non-historic Gestalt 

of the community is thus defined by epiphoric sources as the 

very identity of Christ in all his oneness and wholeness. 

The axiological patterns which are prescribed by epiphoric 

writers seek to provide an ethic and truth which affirms the 

unique presence of Christ in his community by imitation of him, 

especially an imitation of his self-sacrificial love. This 

imitation of Christ's love is not primarily described in terms 

of specific behaviors or relationships within the community, 

as was the case with the epiphanic sources, but as a oneness 

epitomized in the sacramental worship gathering of a congre

gation. Purity is prescribed only in terms of the community's 

participation in the sacramental altar or font. Ethics is 

not, however, the central concern of epiphoric authors; the 

behaviors of Christians are barely mentioned. The overarching 

theme focuses, instead, on the hypostatic oneness between the 

community of Christ in all its wholeness and unity and the 

cosmic Christ whose incarnation and sacramental suffering 
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and death is now embodied in the community. This focus honors 

the fundamental purpose of those authors which have been defined 

as epiphoric, to portray the community as bearing the Christ, 

embodying his presence in the worlda 

Third Pattern of the Koinonia 9 s Form-

The Purgative 

In the writings of the early second century which have 

been described as portraying a purgative view of the role of 

the community (Hermas, Barnabas, and the Gospel of Truth) 

there is a major change of emphasis from the epiphanic and 

epiphoric patterns. The morphological concerns which app-

eared in the others are virtually absent. Although there are 

images which convey the historical sense that the community is 

in the process of being constructed, as considered in the 

previous chapter, there is very l~ttle indication that the 

community corresponds to any timeless forms or imagesa Since 

the true coffil!'.unity of Christ is not yet constituted and the 

purpose of the church is to prepare persons for entry into 

that community by disciplines of purity and holiness, there 

is little sense of a corporate morphological Ge·stalt. Instead, 

the unique and timeless form which describes the community as 

it is being formed is derived from an axiological rigorism in 

persuit of the true wisdom and pur±ty taught by Christ. Christ 

is the revealer of a new law, a new truth. He is not himself 

the logos or the vo~ocr; he is the revealer of that word (be it 

a commandment or a secret mystery) which will enable the 

believer, through disciplines of purity, to become ~eligible 
r 
~ ' 

for salvation. Salvation is not assured by any act of grace 
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or promise, it is hoped for by those who, throu9h obedience, 

patience, perfection, and the avoidance of error, qualify 

according to standards revealed in Christ. These standards, 

criteria of salvation, rituals of purity and pietyu become 

the basic Gestalt of the Christian and, even though limitedly 

defined, of the Christian community. 

Barnabas. The sugges'tion has been made, ::.with considerable 

merit, that Barnabas writes his Epistle to respond to the 

question of the mea.ning of hurr.an suffering. 244 The situation 

of suffering may have been imposed on Christians by persecutors 

or schismatics, but it seems more likely that Barnabas is 
I 

seeking to define a community's understanding of self-imposed 

suffering (self-denial, discipline, avoidance of the pleasures 

of the world). He does so with the repeated argument that 

God commands of Christians certain forms of suffering in order 

t h . 1 d h f 1 . 245 o purge 1s peop e an prepare t em or sa vat1on. Suffer-

ing is not a reality of the created order against which the 

Christian is empowered by God's revelation in Christ, as it 

is in I Clement; nor is it a pattern of the Christ which the 

Christian accepts because of his identification with him; as 

it is in Ignatius - suffering for Barnabas is a conscious act 

of purification which is self-imposed, commanded by God, and 

salvatory. Since purification is the purpose of the Christian, 

the form of the Christian community is almost entirely defined 

in terms of an ethic of purity, especially the purity achieved 

through suffering. 

The several morphological images Barnabas employs to 

define the Christian community are not developed into any sort 

of ontology of the community. Instead, they become submerged 



387 

within his greater paraenetic coP..cern for Christian purity. 

For instancev a common morphological symbol is that of the 

corrur.uP..i ty as the household of Godv with Christians described 

as rr.embers of that domestic image. They are Barnabas 0 sons 

246 247 
and daughters, the household of God, living in neighbor-

hoods which are alienv and observing the obedience due to the 
248 

master. The riear~st Barnabas comes to a household code 

is when he urges Christians to be humble:, sexually pure, 

truthful, loving, and generous with their neighbors, while 

sons and daughters and other members of the community are to 

be treated with reproof and discipline which molds them into 
249 

the pattern prescribed by Christ's commandments. The 

purpose of obeying these household codes is that "you shall 

b h d f . d ,,250 keep your soul pure. • • remem er t e . ay o J u · gment. -

It is important to note that, in Ba~nabas 0 treatment of 

the community as a household, ethics of interrelationship of 

the merr~ers of that household are regarded solely as matters 

of mutual discipline.
251 

While Christians are commanded to 

love each other, they do so because God 0 s command re~uires it, 
252 

and no instances of rr.utual love are commended. The practice 

of love produces neither a bet.ter community nor a more fulfillin 

Christian life for others; it is commanded because its lack 

jeopardizes salvation. No mention is made of mutual depen-

dance, harmony, unity, familial roles, courtesies, or concerns 

for family merrbers. Even when the household image is employed 

to speak of the Christian's relationship with his neiqhcor, 

. . . 253 f there 1s little concern fer serv1ce or w1tness. In act, 

in other contexts, the neighbor of the Christian is to be 

avoided as potentially dangerous to the Christian°s purity.
254 
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The ethics of neighborliness would not be a relational ethic, 

but a disciplinary ethic, intended to foster self-denial and 

promote Christ 0 s new law in the life of the Christian for the 

sake of purityo 

Barnabas 0 treatment of morphological images of the 

household and the family need to be understood in relation to 

the issue addressed in the. previous chaptero Since the 

Christian koinonia has not been accomplished and awaits the 

consummation of Christ 0 s new law to his people, there is no 

room for a self-conscious reflection on the meaning of inter-

personal relationshipso The church is a community to Barnabas, 

because its members share the common onus of preparation for 

the judgment dayo But it is not a koinonia in the fuller sense 

of the word, since there appears to be little satisfaction, 

strength, comfort, harmony, or unity to be derived from 

relationships between Christians. Therefore, if::Barnaoas:• ~image 

of the household or family is a Gestalt of the church, the 

focus is clearly not on the relatedness of its members, but on 

the pedagogical disciplines taught by its mastero Barnabas 

himself apparently accepts this role of a master, a counselor 

d d . f h f . f h' f 11 Ch ' t' 255 
an 1rector o t e ormat1on o 1s e ow r1s 1ans, . 

because he has a unique ability (nouvnenv) which places him in 

this posture in the community. His is not a role or an office, 

but a prophetic calling apparently based on his knowledge and 

1 · f th t of God.
256 

Th t' 1 t · earn1ng o e secre s ese 1me ess mys er1es 

of God are variously expressed as types (TUTI01), numerologies, 

257 and doctrines (ooy~aTa) which require the interpretation 

of such a master of the household as Barnabaso This intri-

guing ecclesiastical personality of the master counselor or 
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teacher has been virtually neglected by those modern students 

of early Christian ecclesiastical offices; butv whatever its 

origins and functionv it is clearly based on a distinctly 

purgative self~reflection of a Christian community on its 

purpose in preparing its members for the last judgment. 

In another image of the Christian community, Christians 

are urged to participate in common assembly, usually described 

under the image of a temple or its ceremonies. The people of 

God not only attend the temple, they become the temple, but 

they do so not on the basis of their corporate identity 

or interrelatedness, but on the hope that, by virtue of Christvs 

presence in their hearts, 258 their lives become fit to be 

'f' · 1 lt t h' h ff · t d by God. 259 sacr1 1c1a a ars a w 1c o er1ngs are accep e 

The temple has no apparent worship or sacramental functions 

(except perhaps baptism, which is defined entirely as a puri

ficatory rite260 ), but is a place where Christians gather 

to exhort each other, to offer fasting and obedience in the 
261 

service of Christ. The Sabbath is reserved for purposes 

of sanctification, as Christians gather for purity of hands 

and hearts. 262 These temple and worship images are employed 

not for morphological purposes, but for axiological purposes, 

to reinforce the dominant theme of the cleansing of the people 

of God. 

In the context of the issue of the identity of the Christ-

ian community, there appears in Barnabas a sense that distinc-

tions are made between Christians and pseudo-Christians, a 

distinction which is central to the writers who have been 

described as having a purgative perspective of the community. 

This distinction is not based on personal growth or maturation 
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in Christ in the Pauline sense as much as it is derived from 

an understanding of a Christian°s fundamental status in relatior 

to the law of Goda A Christian person either willingly under-

stands the commandments of God and obeys them for the assurance 

of salvation, or else he fails to comprehend them, lapses into 
263 

error:and lawlessness, and falls under judgmento Barnabas 

is clearly addressing a community which presumes to be 

Christian, yet in doing so he drives a wedge between its mem

bers and others who fall short of its purity. 264 Perhaps 

those 265 
outside the purified community are Jews, perhaps 

other Ch . t. 266 . h h h . . r1s 1ans. In e1t er case, t e true C r1st1an 

claims his authenticity through obedience to a certain doctrine 

of truth which is timeless and immutable. On the basis of this 

doctrine, the community assumes a distinct Gestalt, clearly 

distinguishing itself from the chaos which characterizes the 

pseudo-Christians on the basis of certain ethical (even rigor-

istic) behaviors and disciplines of purity. It must be asked 

whether Barnabas' concern is not only the commandments of God, 

of which few specific observances are mentioned, but also a 

more fundamental concern for a radical Christian identity which 

can distinguish true Christians from pseudo-Christians or non-

Christians. His ethical rigorism may well be derived from 

contemporary Jewish rigorists' cultic practices, but he berates 

those practices while asserting an even more rigorous discip-

line than that of the Jews. Rigorism could also fulfill the 

need of the early Christian community to assert its unique 

identity in a system of behaviors which are distinct from those 

who are not in the Christian fellowship. Barnabas' senses a 

need to distinguish (even isolate) Christians from their 
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. 267 ne1ghbors, a need which both asserts the radical uniqueness 

of the Christian community and provides it with a visible form 

derived from the identity of Christ. These concerns for 

Christian uniqueness and identity are not based on the histor-

ical preservation or promulgation of the people of God; they 

are tied to a confession of an eternal shape to the Christian 

life and community, a shape defined by the commandments of God. 

The Gestalt of the community for Barnabas is ultimately 

based on axiological concerns. The ethical rigorism which 

marks his 'doctrinesv is a rigorism which takes little account 

of interpersonal or relational ethics within the koinonia. The 

community is instead concerned with the personal devotion and 

discipline of its members which will assure them of being 

unstained by the world and accepted by God. Since the world 

(time and history) is evil, the world-to-come is the ODly hope 

for true koinonia with God or with fellow Christians. Hence, 

the meaning of koinonia is derived from the hope of the future, 

and although the "righteous both walks in this world and looks 

forward 
268 

to the holy age," he does so by concentrating his 

attention and devotion on certain timeless commandments which 

will guide him safely to that future. 

Hermas. The church appears to Hermas in three forms (~op¢a1f~ 

as an ancient lady sitting in judgment on a weak and double-

minded community of sorrows and sins, overcome by the frailties 

of her body; as a more youthful woman who seeks to create 

vision and hope in the church, and as a young and beautiful 

maiden whose vigor is restored by the repentance and chastening 

of the lord. 269 
These three forms portray the community as 

I 

it is, as it should be, and as it will become. Hermas is 
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instructed to convey a message to his disorderly and sinful 

family 270 that it has violated the commandments of Christ and 

stands in danger of condemnation unless it purifies itself and 

returns to the truth for which God created it. Although 

there are distinctive differences between Hermas and Barnabas -

the natural order is considered beautiful in Hermas, 271 there 

. f . . . . 272 d . . 1s more concern or Chr1st1an relat1onsh1ps, an 1t 1s 

asserted that Godvs grace and strength will uphold the weak

hearted more generously273 - the central issue of the identity 

of the community remains the same. In the midst of a wicked 

274 
humanity, God is preparing his people for a new world to 

come by demanding a purity which qualifies them for true fellow-

ship with God and true koinonia in Christ. The afflictions and 

suffering of this world prepare the Christian for the great 

day, as the shepherd (Christ) says, "when, therefore, they 

have been afflicted with every affliction, they are handed 

over to me for good instruction" (TiauSE:l'avl~ 75 By the faith-

ful censure and guidance of those who are stronger in the 

faith, 276 the community thus prepares its members for that 

awesome judgment day. 

A special dispensation has been announced to Hermas 

that God would forgive the sins of those whose impurity 

currently stains the community. Since this forgiveness is 

. 1 b 1 1 2 7 7 th . f . th ava1 a e on y once, ere 1s a sense o urgency 1n e 

mission which Christ has entrusted to the church. The true 
278 

koinonia is at hand, the tower's designs are ready, the 
279 

new city stands waiting, the names of the elect are already 

280 
recorded. It remains for the community to Vfill out' this 

form, to accomplish this ~op¢n, to realize the purity accord-
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ing to which it may become acceptable to God. Once this 

dispensation has ended, the gates will be shut on those within 

the koinonia and the rest of humanity will suffer the punish= 

ment appropriate to its sins. 

As is the case for Barnabas, so it is for Hermas, that 

the form of the Christian community is fundamentally axiological 

an axiology of purity and righteousness. The purpose of all 

ethical behavior is the purification of the believer. "You 

have these commandments' walk in them and exhort those who 

hear that their repentance may be pure for the rest of· the days 

of their life." 281 Through self-denial, suffeting, humility, 

charity, and fasting, the Christian purges himself.
282 

These 

rigorist ethical purgations are given the status of the 'truth' 

of the Christian faith, a truth which violates the deceits of 

h ld d d
. 283 

t e wor to comman obe 1ence. The faith which the Christ-

ian is to honor in its truth is not defined credally or even 

intellectually (it has little to do with the incarnation or 

atonement of Christ); 'it'is defined exclusively in terms of 

the persuit for righteousness: 

First of all believe that God·. is one, who made all 
things and put them in order (KaTapT1aaa} ••• Believe 
then in him and fear him, and in your fear be controlled. 
Keep these things and you shall cast away from your-
self all wickedness, and shall put on every virtue of 
righteousness 8 and shall live to God, if you keep this 
commandment.2 4 

Since faith is commanded, its beliefs"become indistinguishable 

from the behaviors which are commanded by God's law. The 

opposite of faith is not disbelief, but lying and deceit, acts 

of willfull behavior.
285 

A confession of the incarnation or 

lordship of Christ expresses itself in the Christian who ear-

nestly and constantly seek~ repentance, purity, and righteous-
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ness before God through the faith (commandments) taught by 

Christ. Though Hermas expresses the message of grace and 

promises of strength and fortitude from God, these assurances 

quickly become obligations: 

You see then, that faith is from above, from the lord, 
and his great power; but double-mindedness is an 
earthly spirit, from the devil, and has no power. Do 
you, there serve the faith which has power and you 
shall live to God.286 

The familiar pattern of Christian corporate identity 

based on a fellowship of purgation, discipline, and the quest 

for righteousness which was evident in Barnabas remains the 

primary outline for the form of the Christian community for 

Hermas. Both Hermas and Barnabas appear to accept for them-

se~ves a reformer's stance in the community. They are concerned 

to purify an already defiled church; there is a sense of scorn 

for the condition of the church and an affirmation that a vborn 

again' purity is necessary to assure the salvation of its 

members. 287 The issue faced by Barnabas and Hermas is not 

simply a pattern of rigorist ethics which would guarantee 

salvation to that defiled church, but an attempt to define 

what an untainted Christian community might be like. That 

definition of reformed and purified community directs them 

towards a Gestalt of the community as it might become and 

will need to be, but is not. 

Gosple of Truth. The same concern for the pattern of Christian 

identity based on purity and errorlessness is also the dominant 

theme of the Gospel of Truth. Here, though, the ultimate 

agents of purity and·truth are not rigorisms of piety and 

righteous behavior, but a rigorism of knowledge, a disciplined 

consciousness in persuit of the truth. Through a 0 passionate 
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subjectivity"v 288 the error (plan~} of this world?s deceitful 

reality is abandoned in search of a gnosis which, by discover~ 

ing the origins of one 0 s own soul in Godv qualifies the believer 

to enter the 0 rest 0 of God, the 0 space 0 of Goda But this 

quest is not defined as an historical process (as noted earlier, 

there is no sense of history in the Gospel of Truth} of growth 

or maturation, but the gnosis revealed in Christ is an ontolog~ 

ical reality which confronts the illusions of this world 0 s 

historic_ orders with a sense of a meta-reality known by a 

meta-science of perceptiono This meta-reality exhibits a time-

less form with which the believer identifies himself, abandoning 

the formlessness of materiality to claim the nAIXlf'~~ in which 

the father resides, a place of specific form and reality 

which contravenes the formlessness and illusion of the material 

world a 

Mankind has earnestly sought the truth, anxiously longing 

f d 
289 . h h h f d 1' t . th or Go , not know1ng t at t e trut o Go 1es no 1n e 

longings of the material order, nound by history and error 

(nha~M }, 290 tormented and scourged
291 

and led into a forget-

fullness which substitutes truth for illusions of beauty 

(materiality} • 292 293 
Man is rendered formless and uncompleted, 

without any shape or spatial dimension. This condition of 

lostness, original sin, is described as a lack of knowledge 

of the father, an a-gnosis. "Thus has everyone done, sleeping 

• th • h h • II 2 9 4 1n e t1me w en e was a-gnost1c. But the father has 

given a "special boon"
295 

from the pleroma (heavent 296 , a gift 

297 of his logos which is the thought and mind of the father. 

This logos bears the truth, a timeless truth which is "unchange-
298 

able, unperturbed, unembellisheda" This truth lies behind 
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the visible Christ as an invisible word, a name which conveys 

299 the very mystery of the One. Knowing this name, mankind 

becomes that truth which the logos reveals. 300 The secret 

mystery 
301 

of the meta=reality of the father is revealed on 

the cross of Christ, that in the transcendence of gnosis over 

the flesh, humans might be fed with a 0 finding" 302 of the "face-

303 forms" of the father, the shape of the space {)Ml~E'lllr) of God. 

304 By sacrificing his flesh, Christ demonstrated his true <r'~~ , 

. 305 
the true corporate reality which is the true goal of gnos1s. 

The mystery of Christ and his church is not incarnationally 

expressed, but ensomat6tically; revelation does not occur in 

the human flesh, but by the knowledge of a reality which 

transcends the illusions of the flesh. Christ came to demon-

strate this as a teacher, a revealer of the Book, a testamentary 

d . . . 306 . h f h 1 307 b 1spos1t1on 0 The church 1s t ere ore a sc. oo , ut one 

in which persons are taught individually, "apart, alone, 

308 receiving themselves fran the fathere" 

The Chr~&tian community, in the Gospel of Truth, is define 

solely as an agent of the gnosis revealed in Christ. In the 

309 
church, the members of Christ (the pneumatikoi) are given 

completeness and perfection of knowledge. 310 But this know-

ledge is not a propositional assertion about the Christ or a 

theological statement of the faith he embodies, it is a vision 

of the face-form of God, 311 a vision which brings perfection312 

to enable the believer co-rectly to understand his own origins, 

his own meta-reality. Purified of the illusions of the flesh 

and the errors of materiality, Christians are taught by the 

church 313 to "receive themselves••. 3 14 This purification is 

likened to an awakening from a dream, a "straightening up as 
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315 
if awakened." The community is commissioned to provide 

"that understanding that rescues" 316 Godus chosen people from 

the error of rrA&.vrL It has a shapeu a Gesta·ltp in that it 

provides the form of true existence through the gnosis it 

conveys. But there is no indication of any relationship between 

persons in that community except the mutual sharing of gnosis 

for the purgation of its individual members. 

Full community is attainable only at the ureunion'. 

Whether this is a temporal eschaton or an ecstatic condition 

of the total purification of the individual believer is not 

entirely clear. "In the reunion each one shall receive himself 

again. In a gnosis he will purify himself in many ways in a 

reunion, as gnosis eats up the matter within fuim like a flame 

and the darkness with a light, the death with a life." 317 It 

would seem that, at least for those gnostics who have already 

died (whether the saint·s of the Old Testament or the deceased 

Christian is uncertain), _the reunion will fulfill their incom-

318 
pleteness. But a future eschatological time is vague; there 

appears to-be too little sense of time, past or future, to 

suggest an eschatological evente More appropriately, the 

Gospel of Truth may be said to proclaim an eschatological 

condition, a spatial realizatioir.of divine reality, a specific 

place ()AO.~tr) of oneness wit~ the fathere 
319 

This timeless place of man 1 s ultimate purification and 

community (his true koinonia with God and others) is that realm 

in which persons who are otherwise dorman~ in the mind of God 
320 

become persons. It i~ the place where the defiled become 
321 

holy, characterized as a dwelling place (not necessarily 

a domestic image, since Coptic frequently uses the term to 
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mean "world") or the reuniono 322 At the ;v..e..f:.t y v .the true schem 

of reality becomes apparent, matter des.troyed, perfection accom~ 

plished, and purity claimedo 323 Unlike the apocalyptic vision 

of the heavenly court of festive celebration of the Lamb of Godu 

the Gospel of Truth envisages the ultimate place as primarily 

a place of rest, repose, even silenceo All the children of the 

father are complete and worthy there, at peace, having found a 

324 
resting place in the knowledge of their rooto In that 

rest one finds paradise, 325 and all the turmoil and struggle 

of life 0 s errors are endedo It~is a condition which results 

froom the purgation of one 0 s mind and materiality by the gnosis 

of Christ; it is a locus with a Gestalt defined by perfect, 

timeless knowledge of one's origins in Godo 

The concerns of the Gospel of Truth may, at first sight, 

appear quite different from those addressed by Barnabas and 

Hermaso Their concept of purity and the fulfillment of the new 

law of Christ, with rigorist ethi·cs, a imminent judgment day, 

and qualifications of purity virtually overwhelming any under-

standing of an earthly koinoniao Their focus is an ethic of 

purgation, an almost desperate attempt to remove the stains 

brought by sin's defiling lordship of the eartho Though these 

idioms are largely absent from the Gospel of Truth, a basic 

understanding of the shape of the Christian community continueso 

The community's sole function is to teach a gnosis of the truth 

which purifies individuals to qualify to enter the ,u.~E.lT' , the 

rest of Gdd, paradiseo The ethical purity demanded by Barnabas 

and Hermas has become, in the Gospel of Truth, a purity of 

truth, the absence of error, the denial of the illusions caused 

by materiality and historyo True koinonia with God and others 
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is projected into a realm (or perhaps a future time) in which 

errorvs perversions are removed and the believer is able to 

claim his true identity, his meta-reality origins, in xhe truth 

of Christ. This place of truth, a special locus of penultimate 

reality, has a specific Gestalt, a Gestalt described not in the 

form and image of Christ or in the shape of Christvs manifested 

revelations, but by the Christ who taught the true form and 

dimension of reality, especially the reality of the individual 

Christian person. 

There is little concern in any of these writers here 

termed purgative for Christian relationships apaEt~frbm relation 

ships of nurture, instruction, and censure. Christians do not 

respond to each other in any emotional or relational categories 

except that of teacher. But this is not to underrate the basic 

importance of that relationship. That it• 'is so··uh±quel:y focused 

does not imply that it is unimportant for Christians to be in 

community and to relate in this single way. Indeed, apart from 

the instructions of the community, there is no knowledge of 

the law or truth of God and no possibility of salvation. Since 

salvation is the stated purpose of the Christian life, since 

the knowledge of salvation is available only within the commun

ity of Christ, and since that knowledge alone purifie~ the 

person to become acceptable to God, the Christian community is 

by no means compromised. What marks the contrast, however, 

between this purgative paradigm and the epiphanic and epiphoric 

patterns, is not the centrality of the community, but the scope 

and meaning of relationships within the community. In purgative 

communities, a vertical relationship exists between the teacher 

(exemplar, shepherd, guide, counselor, or pneumatikoi) and the 
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initiate, catechumen, or confirmant. The relationships within 

the community are not based on symbols of authority devised by 

the community itself (the corporate personality, elected bishop 

or presbyter, etc.) u but imposed on the community by a criterion 

of expertise in divine revelations of goodness or truth. The 

previously defined sense of common lifeu with koinonia as a 

shared fellowship of common persons who together comprise a 

greater identity of wholeness, is virtually absent. The ethical 

ideal of love, the only relational ethic mentioned, is commanded 

of Christians not because love enhances common life or contri-

butes to the well being of persons in the community, but because 

love is commanded by God as a prerequisite to salvation. 326 

Barnabas, Hermas, and the Gospel of Truth share a common 

sentiment that relationships between persons in the community 

are only valued inasmuch as they contribute to the purgation 

requisite for salvation. 

In these writings of the purgative perspective on the 

community, the integration of ecclesiology and Christology is 

mailntained. Just as the purpose of the church is to prepare 

persons for a salvation community yet to be attained, the most 

important office in the community is that of the teacher, a 

role which describes the atoning work of Christ. Just as the 

church is victimized by the stains of a corrupting and defiling 

world, Christ's crucifixion is regarded as a tragic demen-

t t . f h f '1 327 h h h s ra 1on o t e power o ev1 • Just as t e true c urc 

remains hidden behind its human facade, the true meaning of the 

Christ is a mystery knowable only to those who cleanse them~ 

selves of humanity 1 s sins and errors. Just as the church 

shall become the ultimate reality of koinonia, so Christ shall 
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establish a kingdom (new reality) and reign forever. The 

connection is maintained, so that the community 0 s self-reflected 

identity becomes the very purpose of the incarnation and 

atonement of Christa 

Conclusions 

With diverse images and perspectives, the Christian community 

of the early second century described itself in terms of a 

timeless form or shape, a configuration of a Gestalt by which 

relationships between its members were valued, a correlation 

to cosmic patterns was claimed, a dynamic of organic life was 

affirmed, and eternal values of righteousness or truth were 

defined. Sometimes that form of the community was graphic, 

descriptive of a specific locus of Christian community which 

set it apart as unique in a sacred place 0 sometimes it was 

a;;more·poett.ic'_expression of an ultimate meaning for common 

life in terms of a timeless TUTio~. Within the categories of 

the epiphanic, epiphoric, and purgative perspectives on the 

community, considerable variety has been cited among the many 

writings; yet certain issues appear equally important. Each 

of these issues could be said to arise from a central concern 

that the Christian community petCeitVe,) its identity in a 

specific Gestalt which both defined its koinonia and respected 

the unique and distinctive form which had been timelessly pro

vided in the revelation of God's purpose. Furthermore, there 

is the common conviction that this form of the koinonia is 

knowable by the members of the community and attainable in 

the life of the community. 
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The Christological Identity of the Koinonia. The most obvious 

and frequently cited Gestalt'of the Christian community in the 

writings under consideration is that it exists in the form of 

the Christ. Although variously perceived, the Christ figure 

determines the identity of the community, and the language of 

whatever self-reflection and relationships there are within 

the koinonia is most profoundly Christological. The extent 

to which a given community becomes self-reflective and inter

related depends upon the dimensions of its Christ~image. Where 

the image of Christ is spoken of in terms of the wholeness and 

unity of flesh and spirit, as in Ignatius, for instance, the 

koinonia is portrayed in those -same images. Where the image 

of Christ is portrayed as the manifestation of God's harmony 

and purpose on this earth, as in I Clement, the koinonia is 

similarly defined. And where the Christ is portrayed as the 

teacher of the truth or righteousness of the father, the single 

mark of the koinonia's self-reflections becomes defined in 

pedagogical terms. The dimensions of the form of the koinonia 

are the dimensions of the Christ. 

It must be noted that this Christ-image is not simply 

the historical Christ event, the life of the historical Jesus; 

nor is it an image derived from the successive manifestations 

of the Christ throughout history. The Christ-image is regarded 

as a timeless form which is prior to, independent from, and 

subsequent to all events of history. It is immutable and 

eternal, the ultimate form of reality itself, whether the 

reality of this creation or the meta~reality of a creation 

beyond the material order. Though Christ is the God-man, the 

divine person, his nature so defines the early second century 
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Christianvs perception of reality that human existence in 

this world seems incapable of definition without him. This 

timeless image of the Christ provides the Christian community 

with a definition of itself, a definition which allows the 

community to position itself in the world, claim its unique

nes~ and maintain its separation from the secular order. The 

Christian community is a specific vplacev in the schema of 

reality, the place nearest the nature and purpose of the 

Christ figure. The language for this nature and presence of 

Christ and his community is sometimes temporalu but it is 

spatial as well, referring to a certain extension of the 

Christ into the community which lives in imitation of him. 

Several conclusions may be drawn concerning the 

several ways the form and image of Christ are portrayed by 

epiphanic, epiphoric, and purgative perspectives of him. In 

the first place, there seems to be a basic distinction between 

whether Christ is portrayed in primarily morphological or 

axiological language, a distinction which determines the 

posture of Christ in relationship with his koinonia. The more 

emphasis is placed on the image of Christ in ethical and con

~essional categories of goodness and truth, the more distinct 

and separate the Christ figure stands from the community. 

Although that community remains defined in terms of that Christ 

figure, there is less participation in him, involvement with 

him, or appropriation of him. Conversely, the more emphasis 

is focused on the image of Christ in morphological symbols'of 

his form or shape, the more the Christ figure is indistinguish

able from the community itself. The most morphological symbols 

are used by those writings with the epiphoric perspective on thE 
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role of the community. In them, little mention is made of 

Christian behavior or belief, especially not in terms of a 

saving righteousness or a errorless faith; the central concern 

is Christian unity, a unity with others in the koinonia which 

is itself a unity with Christ. The posture of Christ is the 

same as the posture of the community. On the other hand, the 

most frequent use of axiological images occurs in those writ~· 

ings which reflect a purgative perspective of the role of the 

community. Very little mention is made in them of morphologica: 

images of Christ or the community. The shape of Christ is 

defined almost entirely by hills commandments and truths. He 

addresses the community from a position outside itself, teachin~ 

that community the things necessary for the salvation of its 

members. There is limited relationship between the community 

and the Christ, yet his instructions alone are formative for 

its life. Christ, being more distant from the commun±.ty, is 

not realized in the relationships between its members, nor is 

there any sense of communal sacramental participation. The 

epiphanic pattern employs both morphological and axiological 

images, yet the former are usually employed to reinforce the 

latter. The form of the Christ, manifested among his people, 

directs their behaviors and beliefs. Christ is present among 

his people, intervening in their daily life together; yet he 

represents a form which is commended to the community without 

being united with it. 

To state this in another way, it could be said that 

the Christ-image is employed by the several authors in two 

very distinct polarities of Christ as a place, a locus, and 

Christ as a living body, an organism. In the purgative 
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perspective on the Christian community, the image of the 

Christ is that he is a temple, a tower, a 0 place' which is 

set apart for those who have attained holiness. That locus 

of Christ is attained by knowing and obeying his word, a 

word spoken to the community from beyond this eartho In 

that place, Christ is not a living organism so much as he is 

a static 'rest', a cessation of organic struggle, growth, 

and change, a cessation of historya At the other extreme, 

among those writers termed epiphoric, Christ is a living voice 

which represents and embodies the unity of flesh and spirito 

That voice creates the community as an organism of flesh and 

spirit on earth0 and by this act of the new creation, the 

community is itself the incarnational embodiment of the 

organic struggle, growth, and change which Christ has brought 

to the worlda For the epiphanic writer, the organic image 

and the image of the place are combined. The community is 

Christ's place, the locus in which his living voice is spoken. 

From creation, God has always had a sacred place to which his 

word was addressed, a household w1thin which that divine 

revelation takes human form. Yet the human community remains 

human, sharing a divine epiphany which comes from beyond 

itself. 

Another implication of the importance of the image of 

the Christ in the several expressions of the early second 

century is that the atonement of Christ (and the purpose of 

the community) is defined in three distinct formsa All three 

forms direct the Christian and his community to live in 

imit~~iiliri~~f Christ, to be discussed shortly. But this imita~ 

tion is commended to the community on the basis of the under-
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standing of its atoning image of Christ; soteriology is 

variously presented both on the basis of the Christ-image 

and the community 1 s purpose. Although no salvation is possible 

apart from the community of Christ, within that community, 

salvation is available KaTa the Christr €v the Christr or 01a 

the Christ. In the first, the purgative perspective, the 

community teaches the salvation of Christ according to which 

one is saved, the law or truth of God. In the second, the 

epiphoric, the community of Christ is saved by virtue of L~"" 

being the community of Christ; Christ claims those who are 

members of his body. In the third, the· :community is the means 

0f salvation through which Christ reaches out to manifest him

self to his people. In each of these expressions, the common 

purpose of the atonement of Christ becomes the purpose of the 

community.· The mission of, the community is to fulfill the 

image of Christ. Hence, it could be said that the purpose 

of Christ is always divinization of his people, whether by 

by becoming purified in his image, in unity with his image, 

or in harmony with his image. 

The Imitation of Christ. In each of the expressions of Christ' 

atonement, the common appeal is that his people become more 

Christlike, living in fuller irnatation of him. A consistent 

formula is that the community must remember (or understand, 

in the Gospel of Truth) and, once the image is established, 

must imitate. Yet the imitation of Christ is variously defined 

in terms of the image of Christ. It is to purify one's self 

of sin and error in the imitation of his example of righteous

ness and truth, as in the purgative perspective; to integrate 

one's life into a unity with others which ernhodies the form 
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of Christ on this earth, as in the epiphoric perspective 0 or 

to so live in harmony and love that one 0 s life becomes an 

instrument through which Christ is manifested, as in the 

epiphanic perspective. This imitation of Christ does·.not 

depend on an understanding of the historical events of Jesus' 

life,=. it rather is derived from an image of the Christ which 

history ~y confirm and even inform, but which is eternally 

a reality apart from hist'<Z>ry. The form of the Christ which 

is offered to be imitated is a form established at creation. 

It is from this understanding of a timeless image of 

the Christ that the community of the early second century 

was able to affirm the ultimate value of a person's life. The 

Christian convert was not only led to believe that God had 

performed a great deed in the incarnation, crucifixion, and 

resurrection of Jesus, but that that same miraculous event 

redefined human life in presenting to mankind an image 

according to which, in which, or through which life was now 

rendered more precious. When a Christian was comrranded to 
.. 

imitate that Christ-image, he was at the same time commanded to 

affirm and claim a new value to his own life. In the imitation 

of Christ, the Christian participated in the miracle of that 

incarnation, crucifixion, and resurrection. For the writer 

with the epiphanic perspective, the form of the Christ directed 

that human life was of ultimate value because it was the locus 

of God's great deed of salvationp human life was a sacral 

vessel. For the writer of the epiphoric perspective, the 

Christ-image was shared with the believer; in him and his 

community the incarnation, crucifixion, and resurre?tion were 

the on-going ultimate realities of human lifev making human 
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life the embodiment of the union of flesh and spirit. For 

those who represented the purgative perspectivev the form of 

Christ as the teacher of the true righteousness and purity of 

God gave to the Christian a role and purpose which must be 

imitated in order to transcend the impurities of the mundane 

world to claim an identity commanded by God.· In all cases, 

the true meaning of human life was provided in the Christ

imageu and the imitation of that image provided the form 

which gave the life of the Christian a new and priceless value. 

It is within this context that one may speak of the atonement 

of Christ as deification. Although to some writers deification 

is interpreted soteriologically as sanctification unto sal

vation, to most it is a statement about the form and image of 

the Christian person in Christ. The contrast between the per

son whose identity within the community was established by 

the image of Christ and the non-Christian was so marked as 

to assert that, as a Christian, one 1 s life assumed the form 

of the God-man. 

It is the function of the Christian koinonia to teach, 

embody, or manifest the image of Christ so that its members 

might thereby attain an identity which lived in imitation of 

him. Every source of the early second century contains this 

ideal, an ideal based on several portrayals of the Christ

image. With each portrayal, however, the ·community is commende< 

to fulfill, to realize, to perfect, to purify itself to become 

authentic to that image, thereby imitating its Gestalt both 

in the life of the community and in the individual lives of 

its members. 
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The Community as the Place of the Christ. As noted in sev-

eral authors considered, the form of the Christian community 

is expressed as a specific place, a spatial configuration, 

a location set apart, a real world which transcends time. 

This place is sometimes described as paradise, as in the Gospel 

of Truth, or as a separate kingdom, as in I Clement, but it 

is always used to speak of the community's location in realms 

which are distinct from the secular world. The God-man has 

brought to mankind a special locus, the topography of which 

is the extension of the koinonia. The image of the holy place 

which appears in the Odes of Solomon and the Gospel of Truth 

is merely one indication of this topographical perspective of 

the community. Virtually every morphological and axiological 

image of the community 1 s Gestalt conveys the same sense of 

a separate place. The domestic image of the household is 

nof only familial, '.it is geographical, separating the family 

of Christ from its neighbors, distinguishing its location near 

to the Christ, determining its roles and relationships in 

relation to spaces within that household. In the political 

images of the kingdom or realm of Christ, the reference is 

clearly to a distinct and unique structure of autonomy and 

obedience, even though the Jewish association with the land 

of Israel is discarded. In the organic images, even the body 

of Christ is a place, a place of salvation and identity at 

which Christians are united with him, 'solid' with him.
328 

The cosmological images rely upon primitive understandings of 

the geographies of heaven and earth. The ethical law of 

God proceeds from the place of Christ, his temple, his holy 

7 -' , book. And the gnosis of the father is revealed to lead the 
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pneumatikoi to the place of truth, the rest of God. In each 

case, there is a locative sense to the image. 

These images ~f the form of the Christian koinonia which 

provider the koinonia with a timeless identity are often mis

interpreted as eschatological 1either futurist, realized, or 

inaugurated) imagesp an error which greatly confuses their 

meaning. For they do not refer to a time, whether past, 

present, or future, but to a form of the community itself. 

The community of Christ was not only described in terms of all 

history from creation to the second coming of Christ, but it 

was also portrayed as fulfilling a specific pattern, shape, 

and space~·which, by virtue of its timelessness, legitimized 

its existence as being in the very form of the eternal intentioi 

of God. Indeed, the very timeless shape of the Christian 

community provided its members with an orientation by which 

to understand the world in which they lived. Not only was 

the history of the Christ/community the only true history by 

which all other history is interpreted, but the timeless shape 

of the community's configuration in spatial terminology allowed 

the community to orient itself in realities of both heaven 

and earth. This sensitivity to the shape of the community 

was neither an eschatological nor a protological concern, 

for it focused on forms which assumedly knew neither creation 

or fulfillment. The family, the kingdom, the body, heaven, 

goodness, and truth were timeless realities which were unaffectE 

by history; they were patterns which testified to the very 

reality of Christ's relationship with the father before creatioi 

and the reality of the community's relationship to Christ after 

history's conclusion. Without this spatial sense of the 
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form of the Christian community, it would be impossible to 

speak of its extension, its values, or its ultimate purposes. 

The Christian community existed as a microcosmic reality which 

provided the necessary perspective on the macrocosmic form and 

structure God intended in Christ. To interpret these images 

as eschatological images is to violate this dimension of 

the community's self-reflections. 
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CHAPTER IV 

lo Note the discussion of Chapter I. 
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examines the concept of the 9 sacred place 0 noted 
in Eliade and VanderLeeuw to relate it to New 
Testament forms of the Christ. "Christ takes up 
in his person and work the functions of the holy 
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5 • D iog. 8: 8 • 
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o{kocr as a family, not just a meeting place in 
Acts 16:15, Romans 16:5, I Corinthians 16:24. 



413 
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19 6 2 ) 1 pp 0 8 8-9 4 0 
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(London, 1960), pp. 18=23. trans. by D. Cairns. 
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that the offices are based on Jewish prototypes, 
with the distinction between the prophet and the 
priest. Seldom, however, are Old Testament ref
erences cited to illustrate the idea of the con
gregation as a household. 
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Poly. 4:2, 6:1-2; Phil. 8:1. 
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die Ausbildung der Christlichen Theologie", RSR, 
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18. See II Cor. 11:2; Eph. 5:22-23; Rev. 19:7-9, 21:2-10. 

19. Note the martyrdom of Blandina of the Martyrs of Vienne 
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Christian~L~i~t-e_r_a_t~u~r~e~~N~l~.J~·m __ e_g_e_n-,~1~9~6~5~,--p-p-.--~1~8~4~ff. 
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CHAPTER V 

CONCLUDING ISSUES 

Continuing Unresolved Currents in Second Century 

Theology 

With diverse theological assumptions, patterns of 

community reflection, and images the Christian church 

of the early second century reflected on its identity 

and purpose. These reflections have been characterized 

asiOughly twofold, reflections of history and reflections 

of Gestalt, corresponding to the frequently cited precepts 

to remember and to imitate. These dual tasks were 

further perceived as the basis for a self-conscious con

centration on interpersonal relationships within a Christ

ian community which informs that community's emerging 

theological formulations. In at least three distinct 

patterns the reflections on the koinonia of the community 

not only demonstrate the immediate theological issues of 

the early second century, they also provide a preview of 

continuing concerns which later generations would continue 

to address. In some instances, these unresolved currents 

of community conflict and variation have a modern re

statement in twentieth century theology and parish life. 

In each case, the insight provided by a concern for the 

reflections of the community on its koinonia enables 
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the observer to better understand the dynamics out of 

which the unresolved issues emergeo The examination of 

the conscious.ref1ections of the community on its koinonia 

thus provides a hermeneutic device for discerning the 

leitmotifs of that community's theological expressionso 

Two such issues will be cited to demonstrate the value 

of this method for historical theological study~ the issue 

of the continuity between the rev:elation of God to:rsrael 

and the revelation embodied in Jesus the Christ, and the 

issue of the extent of the saving work of Christo Both 

issues demonstrate the characteristic translation of 

the problem into the concerns for Christology and eccles

iology as well as the needs for more systematic expressions 

of Christology and ecclesiology. 

The first issue, that of the continuity of the revel

ation of God to Israel and the revelation embodied in 

Jesus the Christ has been variously posed as the relation

ship of Israel to the church, the relationship of the Old 

to the New Testament, the use of the Hebrew Scriptures 

and traditions in the Christian faith, or the fulfillment 

of the prophetic traditions in the Christo 1 In its several 

expressions, it has been called the "great issue of theo

logy" 2 for the church 1 s first several hundred years. 

The usual definition of the issue focuses on a concern 

expressed in antiheretical writings for maintaining the 

integrity of the God of the Old Testament while asserting 

the uniqueness of the Christ event. Studies have 

examined first and second century hermeneutical methods 
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which accomplish this transition, 3 Jewish cultural 

traditions that were refashioned according to emerging 

Christian needs, 4 and the theological development of 

eschatology as the expression of the fulfillment of 

history in Christ. 5 Each of these responses, while 

certainly helpful and historically legitimate, considers 

the issues solely in terms of historical continuity. 

Within the context of the koinonia of the early 

Christian community, the issue of the continuity of Israel 

with the church did not appear as central as a concern 

that the parochial community maintain the intention of 

God. That is, while the community validated its experience 

and existence as the fulfillment of Moses, the prophets, 

and the historical experience of Israel, it did so with 

the conviction that Israelvs history itself fulfilled, to 

some extent, God's purposes on earth. The community's 

coacern was not simply that there is an historical connec

tion between the Old order:v(or even disorder) and the 

new dispensation, it was the concern that the infant 

community of the church faithfully fulfill the intention 

for which God created it. The koinonia of the community 

of Christ, its reflection on identity and purpose, was pri

marily concerned with the issue of integrity, not histor~ 

ical continuity. Old Testament hr:istory was cited and 

connections made between that history and the community 0 s 

events - but in all three patterns of early second 

century reflections on the koinonia of the community, 



431 

the people of Israel, though they were the recipients 

of God 0 s revelations of his purposes, had consistently 

and flagrantly failed to understand and fulfill them. 

History was the source of God's revelationu but it also 

provided the example of human faithlessness and frailty. 

There had never been in Israel a golden age or a model 

community of faithfulness to which the elect of God were 

commended as an example. Nor did the community seem to 

select to be continuous with the historical revelation 

of God's purposes and discontinuous with Israel's errors. 

Instead, the issue of the relationship of the Old to the 

New was not a simply historical issue for the community. 

It was, instead, an issue of constancy and integrity. 

The continuity of the Christian community which is most 

essential to it is not a continuity with Israel's history 

but with creation itself. It is in creation that God 0 s 

' revelation of his purposes began and that-revelation 

must be maintained in an uninterrupted and uncompromised 

integrity./ Both historical and non-historical idioms are 

employed to accomplish this more basic purpose. The dual 

commands to remember and imitate are intended to serve 

the greater concern for the integrity of the community. 

If the issue of continuity in the early second 

century community may be defined as a concern for the 

integrity of its identity and purpose, later generations 

would shift the focus of that concern to more specifically 

historical questions. Marcion's disavowal of the Old Test-

ament and the gnostic's disdain for history itself would 
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challenge the more catholic communities to affirm their 

historical connections more urgently. Montanusu claims 

of continuing revelations through prophetic figures would 

also require that the church state that the revelation of 

God was fulfilled and concluded in the Christ. But even 

Marcion, the gnostics, and Montanus would assert that their 

ultimate concern was to maintain the connection between 

God's revelation and the community in full integrity and 

faithfulness. 

Perhaps nowhere is this continuity of integrity more 

evident than in the characteristic arena of stress within 

which the early second century sources appear to have been 

written. Whether the ~ress was due to internal conflict, 6 

intellectual wrestling, 7 reforming spirits, 8 or the dangers 

of external persecutions, 9 there remains an intensity of 

thought and a rigidity of a beleaguered defense. It is not 

historical continuity or discontinuity which causes this 

situation, but an unquenchable passion to maintain the 

integrity of the faith in continuity with God's purposes. 

Nor is this simply an issue of purity, as in those sources 

herein described as purgative. For the epiphanic sources, 

the concern is that the community be a fit receptacle for 

10 God's purposes. For the writer herein described as 

epiphoric, the concern is that the community maintain 

the integrity of the Christ, that in its flesh it embodies 

the Christ. 11 

Since Christ is unequivocally regarded as the essence 

of God's revealed purpose and the source of the community's 
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identity and purpose, the concern for maintaining the 

integrity of the community can be described as an issue 

of Christology. The tension inherent in affirming both 

the ancient and the new revelations of God is a tension 

which required the church to focus on the unresolved issues 

of Christology. With Christology at the center of its 

concern, the stress of the community to maintain its 

integrity is, on the one hand, regarded as the very ten-

sion and drama of the passion and crucifixion of Christ 

and, on the other hand, a preparatory vision of the great 

parousia. Although the Christ is revealed in history, his

tory is itself subject to his judgment and comprehended 

only according to his image. At the same time, the image of 

the Christ is established as the fundamental pattern of 

creation itself, that Gestalt acco+ding to which all things 

"live and move and exist". 12 The Christian community's 

quest for its identity and purpose is therefore not only 

resolved in its continuity with the Christ, that central 

focus on the identity of Christ commands a more intense 

struggle to affirm and maintain the authentic Christ, the 

Christ whose pu~poses and patterns are not compromised by 

alien influences. The issues of the continuity of the 

revelation of God is, in its early second century expression, 

an affirmation that the community must exist in the unadult

erated, undiluted, and unadorned image of the Christ. The 

awesome mystery of his flesh and blood, the universal 

extensmn of his ministry of the gospel, his uncompromising 

commands for truth and purity must be maintained. 
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This perspective which regards the issue of con

tinuity fr..om a focus on the reflections of the community 

on its identity and purpose in Christ may be futher viewed 

as an awareness that the true discontinuity between the 

divine and the human is filled by the community which 

seeks its existence in the God-man, the divine-human. In 

the Christ, the divine revelation of God has become human, 

the word has become flesh, resolving the discontinuity 

between the divine and the secular in the dual natures of 

Christ. In the community which lives in the image of that 

reconciling Christ, the discontinuity between the cosmic 

intention of God and the twisted and soiled course of human 

history is resolved. But this is not here an ontological 

reflection on the dual natures of the Christ or his sacred 

community, it is an attempt by the community to under

stand its identity and purpose in the daily exercise of 

its faith. 

This intense preoccupation in the early second cen

tury on the continuity of the authentic Christ in his 

faithful community is the origin of both the heresy and 

the orthodoxy of later generations. While such later heret

ical systems as gnosticism and Montanism tended to follow the 

pattern herein characte~ized as purgative and their roots 

were clearly set in the generations under consideration, 

the proto~gnostic and proto-Montanist shared a common 

concern for isolating the fundamental and authentic pur

poses of the unadulterated Christ from the error~ abuses, 
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and compromises which had distorted his purer image. 

Similarly, the orthodox reaction to the emerging heresies 

was preoccupied with the preservation of the authentic 

imageof Christ. Though the heretic and the orthodox 

thinker treated the historical continuity of the Christian 

community differently, they commonly sought an authentic 

continuity between themselves and the Christ as the most 

important issue facing the community. This issue would not 

b . 1 1 d 13 It qualifies as a perennial concern e s1mp y so ve • 

of the church which, in the intensity of its expression, 

drives the Christian community to both the over-zealous 

reformer's distortions and the defensive_ preserver 0 s 

rigidities. While continuity may be regarded as a quest to 

reclaim a pristine period of history (such as the Apostolic 

Age) or a concern for history 1 s whole drama of 

redemption from creation to the present, this historical 

focus is but one expression of a more basic fervor and ardor 

to maintain within the community of Christ the authentic 

purpose, image, and purity of the Christ. Indeed, the 

concernfor continuity may be expressed in non-historical 

categories of ethical or doctrinal purity. The concern is 

not, however, to maintain the integrity or authenticity of 

history or of the ethical codes and dogmas of the faith. 

Instead, it is to maintain the integrity of the koinonia 

itself. There is little question that the Christ of the 

community is well defined and authentic: 14 the issue is 

whether the community is truly faithful to its Christ. 

A second unresolved issue of the Christian community 
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of the early second century has been identified as the 

concern for the extent of God 0 s salvation in Christ. What 

is the-content of a saving faith, who shall be included 

among the community of God's truly faithful persons, what 

are the perimeters of the saved band of followers? These 

questions have been variously posed, usually from the 

perspective of the extent of the atoning work of Christ. 

From the perspective of a focus on the reflections of the 

koinonia on its boundary, however, the issue is more 

central to the concerns of the early second century. The 

radical identity of the Christian community and its result-

ant separation from the world led to an issue which is 

implicit, if not explicit, throughout the literature of 

the period. How may this isolated community define the 

extension of its membership, who is to be excluded from 

the fellowship of that community, and how shall the 

boundaries remain sufficiently flexible to allow for 

converts? This issue would manifest itself in numerous 

situations, each betraying a fundamental unresolved 

tension. On the one hand, the sense of the radical 

Christian identity led the community to narrowly define 

its extension as an isolated and beleaguered light in a 

vast ocean of darkness. On the other hand, the univer-

sality of the Christian claim called that community to 

regard that darkness as an object of care, correspon-

d d . 15 ence, an even convers1on. The former case separated 

the Christian from the world (or even fragmented the comm-
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unity itself into several strata, each with its own 

boundaries) in postures of defense and suspicion of the 

alien forces of persecution and the dangers of syncretism. 

The latter case motivated that same community to address 

the world with its gospel message and bear witness to its 

faith in its very state of alienation. ~ (• 

Although the boundary between the Christian community 

and its world may be defined in terms of credal or behav-

ioral norms, as was surely the case with those authors 

herein described as having a purgative view of the community, 

there appears a more basic concern for a particular sort 

of reflection on Christian common life in the community 

as a more fundamental and inclusive definition. 

The community of believers in Christ is closed. If 
A and B are members and C and D are not, then A and 
B stand in a relationship to Christ and to one 
another which is different from the relationship 
of C and D to Christ and of A to C and D, B to C 
and D, and of C to D. To say that the community 
is closed does not, however, mean that it cannot 
be extended - C or D may be brought within it.l6 

Although the members of the community shared a common 

heritage of historical identity_as well as common non-

historical images of the community's form, these consid-

erations were employed to support more basic reflections 

on the meaning of Christian relatedness. The boundary of 

the community was the perimeter of that consideration, 

the enclosure within which the self-reflection of the 

koinonia took place. That boundary also defined the 

extent of the saving work of Christ. 

As noted earlier, 17 the separation of the Christian 

community had Jewish antecedents. Israel had repeatedly 
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reaffirmed its boundary in terms of an ethnic faithfulness 

to God. The Qumran community had even urged its members to 

hate its enemies and shun any contact with outsidersu 18 

its boundary defined solely in terms of an uinner group 

th . u 19 e 1.c • The Christian community repeats the Jewish 

prohibition of partnership with unbelievers, 20 contrasting 

the community and the pagan world as a koinonia of light 

and a koinonia of qarkness. Yet for the Christian community, 

the separation is neither ethnic nor consistently an inner 

group ethic. Those which maintained an ethical or behavioral 

identity for the Christian community (with its accompanying 

ethical prerequisites for salvation) are clearly precursors 

of later heretical developments, defining the boundary of 

the community too narrowly for those who share a common 

life. Among most early second century authors, however, 

the Christian sense of separation from the world appears 

to be informed by two aspects of the radical identity of 

the community: the election of the community from creation 

and the sojourn of the community in the world. 

The community of Christ regarded itself as intended 

by God from creation, gathered by God in the atonement of 

Christ (variously defined), and its members elect by God 

for salvation. Whether this election is fixed or fluid, 21 

22 conditioned by grace or foreknowledge, or intended for 

present or eschatological realization, it is the election 

of God which circumscribes the boundary of the community. 

Although Godus election takes place in history, the elect 

bear the common symbolsp images, and types of the Christ. 
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Neither the history nor the images determine the boundary, nor 

does any specific code of actions or beliefs~ the election 

of the community is evident only in an interior sense of 

radical Christian identity. Christians know of their 

chosenness and the inclusion of their peers because they 

share a common sense of participation in the pupposes of 

God. No writer under consideration considers that he may 

not be integral (if not essential) to God 0 s purpose on 

earth. This consciousness of the individual Christian 

and his community as co-extensive with God 9 s will and 

purpose is integral to the community 9 s sense of its boun

dary. God elects his chosen people according to his will, 

gathers those people into his community, and fixes the 

dimensions of that community according to its fulfillment 

of his purposes. The manifest life of the community, 

especially its harmony, unity, discipleship, devotion, 

piety or purity, confirms its chosen status and the divine 

election of its members. 23 The will of God not only 

promotes the extension of the community by the gathering 

of his elect into its ranks, that same will of God also 

limits that community to those who fulfill that will. The 

notion of election thus betrays the unresolved tension 

of the community regarding its extension in the world. 

The second aspect of radical Christian identity 

which assisted the Christian community in defining its 

boundary is the sense of the people of God as sojourners 

in the world, alien and rootless, travelers whose ever 

changing migrant status forbids any definition of boundary 
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which is based on territorial or generic models. Christ= 

ians have no definitive ethnic historyv they exhibit no 

special specie in the world. 

They (Christians) dwell in their fatherlands, but 
as if sojourners in them; they share all things 
as citizens, and suffer all things as strangers. 
Every foreign country is their fatherlandv and 
every fatherland is a foreign country ••• Their 
lot is cast in the flesh, but they do not live 
after the flesh. They pass their time on the earth 
but have their citizenship in heaven. To put it 
shortly, what the soul is in the body, that the 
Christians are in the world ••• 24 

Though in the world, subject to its powers and 

perversities, Christians are not of the world, their 

boundaries are, as Florovsky describes them, extra-

. . l 25 terr-1. tor J.a • Christian community in the early second 

century was by nature missionary, so it could not detach 

itself from the world. At the same time, it was alienated 

from the very world in which in sought to build a kingdom 

of God on earth. The tension of this aspect of the Christ-

ian community as_ perception of its boundary_ would remain 

unresolved. It might be said that efforts to resolve 

this tension by either declaring the world unqualifiedly 

hostile to the God of the gospel, as in the case of the 

gnostics, thereby limiting the boundary of the community 

to those who are truly spiritual, or seeking to cleanse 

the community by increasingly rigorous purificationsp as 

in the case of the Montanists, thereby limiting the true 

community to those whose obedience qualifies them - such 

efforts appear to consistently evolve into heretical 

systems which, though they establish thatr boundary, 

violate the gospel.26 
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The notion of divine election and the sense of the 

people 9f God as sojourners on this earth were most clearly 

expressed as an inner consciousnessu a sense of corporate 

identity and purpose, rather than a visible manifestation 

of the community in the eyes of the world. While this 

consciousness may be regarded as a sense of spirituality 

and obedience, it is only so in the corporate dimension. 

The corporate dimension of being God's chosen people sojour

ning in the world was clearly the boundary of the community. 

Those who shared this consciousness were included; those 

whose mindset was fragmented were excluded. The community 

was not so much concerned with the soteriological issue, 

the gathering of those who had been saved, as it was with 

the eschatological issue 0 the gathering of those who await 

the fulfillment of God's purpose for his elect sojourners. 

The boundary of the community was thus related to the 

ultimate purpose of God in creation. As long.as that 

ultimate purpose was not accomplished, the boundary of 

the community would remain open and efforts to define its 

perimeters would violate the penultimate condition of the 

community. 

This issue of the extension of the Christian community 

remains an unresolved issue. Subsequent generations of 

Christians would offer ecclesiastical, credal, behavioral, 

and even ethnic definitions of the boundaries of the 

Christian community, thereby attempting to circumscribe 

objectionable elements of both Christian and non-Christian 

populations. Such definitions have invariably been 
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challenged by subsequent generations, usually within 

the very community created by their boundary. Although 

Christians sense the inner conviction of their inclusion 

in the elect community, there remains an ominous temptation 

to circumscribe its boundaries to exclude others. At the 

same time, while the community must clearly minister to and 

relate to all creation, it violates its unique identity 

and .purpose in Christ if it extends its boundaries to 

include those who compromise that witness. Within the 

dynamics created by this tension in the community itself, 

the soteriological issue remains unresolved. 

The Leitmotif of the Koinonia as a Hermeneutic for 

Second Century Theology 

The above unresolved issues of the early second 

century Christian community indicate the value of regarding 

theological themes and their development from the perspec

tive of the koinonia of the community. Investigations of 

the leitmotif of the koinonia thus provide a hermeneutical 

perspective from which to view theological discourse, 

ecclesiastical development, and corporate creeds and 

behaviors. Other issues than the above could be selected 

with equally fruitfuLresults. Reflections of <the community 

on its corporate identity and purpose could be analyzed 

in regard to the tension created by the religious experience 

and insight of the individual and the historic faith of 

the community, the tension between the community as pre

existent in the mind of God and manifest on earth in all 
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its human frailtiesr the tension between the divine 

and human natures of the church (or of the Christ in 

whose image the church seeks its identity) o Each of these 

and other issues would become perennial in the Christian 

community, affecting not only the corporate life of the 

community, butr on a more systematic level, the development 

of theologyo The heirs of the early second century would 

particularly need to concentrate their energies on the 

ambiguities and variations of Christological thought, 

and subsequent generations test1fy to the importance of 

Christology in responding to the issues cited in community 

lifeo 

The reflections of the Christian community on its 

corporate i~entity and purpose, its common life in the 

faith, in the early second century provide a valuable 

position from which to view a wide range of concerns 

which the modern investigator has sought to address. 
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NOTES 

CHAPTER V 

1. Note P~likan, The Emergence of The Catholic Tradition, 
Vol. I of The Christian Tradition, pp. 12-27; 
Danielou, The Theology of Jewish Christianity, 
Vol. I of The History of Early Christian Doctrine, 
pp. 405-408. 

2. P. Brown, The Making of Late Antiquity (Cambridge, Mass., 
1978), p. 200. 

3. Note, for instance, the discussion of midrashic forms 
in George Wesley Buchanan, To the Hebrews 
(Garden City, NY, 1972), pp. xvii - XXX. 

4. Note the exemplary work of Davies, The Gospel and the 
Land: Early Chris·tiani ty and Jewish Territorial 
Doctrine (Berkeley 1 CA 1 197 4) 

5. This is the approach most consistently found in Bultmann 
and post-Bultmannian authors. 

6. Note Herm. Vis. III:l, Ig. Trall. 6:1-2. 

7. Note Ev. Ver. I:l3-37. 

8. Note Barn. 21:1-4, Did. 16:1-3, Ig. Eph. 10:2-4. 

9. II Clem. 20:2, Ig. Rom. 3:1-3. 

10. I Clem. 51:1-3 1 54:4, 59:3-4p II Clem. 20:2-5. 

11. Ig. Eph. 3:2; Odes Sol. 9:8-12, 41~,3. 

12. Acts of the Apostles 17:28. 

13. Vokes, Riddle of the Didache 1 p. 136, comments that 
the Montanist was primarily concerned with 
a rigorism which would distinguish true from 
false Christians, that the attempt to add 
continuing revelations of the Christ (whether 
through the Holy Spirit or otherwise) would 
plague the church thoughout its history. 

14. Although, as has been noted in chapters III and IV, the 
definition of the Christ remained different 
among the three patterns of community self
reflection. 
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15. The martyr became the primary image of the community 0 s 
care for the world, since he or she died for 
the sake of the world (Ig. Rom. 2~2) as well 
as its primary witness to the world. 

16. E. Best, One Body in Christ (London, 1955), p. 184. 

17. Chapter IIv Introduction. 

18. H. H. Rowley, "The Qumran Sect and Christian Origins", 
John Rylands Library Bulletin, Vol. 44, No. 1 
(Sept. 1961),. pp. 119~156 (p. 123). 

19. Ibid., p. 120. 

20. Thornton, Common Life, p. 13, cites the Pauline 
prohibitions of partnership with unbelievers 
(I I Cor • 6 : 14 -7 : 1 ) • 

21. The community is fixed in I Clem. 2:4, where the 
number of the elect appears to be set, but fluid 
in Diog. 10:1-3, where conversion is heralded 
as an optionv as in Ig. Eph. 11:1. 

22. The strongest statement of unmerited election is in 
Ev. Ver. 38:24-39:28, while foreknowledge 
is the basis of election in Barn. 16:8. 

23. II Peter, Ig. Ep. 13:1, 20:2. 

24. Diog. 5:5-6:1. 

25. Georges Florovsky, Christianity and Culture, Vol. II 
(Belmont, MA, 1974), pp. 26ff. 

26. Eusebius, H.E., VI:20:3. 



446 

TABLE OF ABBREVIATIONS 

Primary Sources: 

Asc. Is. 

Barn. 

I Clem. 

II Clem. 

Diog. 

Did. 

Ev. Ver. 

H. E. 

Herm. 

Ig. 

Vis. 

Man. 

Sim. 

Eph. 

Mag. 

Trall. 

Rom. 

Phil. 

Smyr. 

Poly. 

Mart. Poly. 

Odes of Sol. 

Poly. 

Journals: 

HTR 

JTS 

JBL 

SJT 

SP 

ST 

vc 

Ascension of Isaiah 

The Epistle of Barnabas 

The First Epistle of Clement 

The Second Epistle of Clement 

The Epistle to Diognetus 

The Didache 

The Gospel of Truth 

Ecclesiastical History , 

The Shepherd of Hermas 

Vision 

Mandate 

Similitudes 

Tbe E~istles of Ignatius 

To the Ephesians 

To the Magnesians 

To the Trallians 

To the Romans 

To the Philadelphians 

To the Smyrnaeans 

To Polycarp 

The Martyrdom of Polycarp 

The Odes of Solomon 

The Epistle of Polycarp to 

Philadelphians 

the 

Harvard Theological Review 

Journal of Theological Studies 

Journal of Biblical Literature 

Scotish Journal of Theology 

Studia Patristica 

Studia Theologica 

VigiliaeChristianae 



447 

BIBLIOGRAPHY 

I. _?rimary _sources 

Anthologies: 

Ante-Nicene Christian Library 1 Vol. I, Apostolic Fathers 
With Jus·tin Martyr and Irenaeus, eeL by A. Roberts 1 

trans. by A. Roberts and J. Donaldson (Edinburgh, 
T. & T. Clark, 1867) 

Ante-Nicene Christian Library, Vol. II, The Writings of 
Justin Martyr and Athenagoras, ed. by A. Roberts 
and J. Donaldson, trans. by Marcus Dads, Geo. Reith, 
and B. P. Pratten (Edinburgh, T. & T. Clark, 1867) 

Ante-Nicene Christian Library, Vol. III, The Writin~s of 
Tatian, TheoJ?hilus, and tl'le Clementine Recognitions, 
ed. by A. Roberts, trans. by B. P. Pratten, M. Dads, 
and T. Smith (Edinburgh, T. & T. Clark, 1867) 

Ante-Nicene Christian Library, Vol. II (2nd. Series), 
Fathers of the Second Century: Hermas, Tatian, Athen~ 
agoras, Theophilus, Clement of Alexandria, ed. by 
A. Roberts, trans. by A. Roberts and J. Donaldson 
(Edinburgh, T. & T. Clark, 1885) 

Ante-Nicene Christian Library, Additional Volume, ed. 
by Allen Menzies, trans. by. D. M. Kay (Edinburgh, 
T. & T. Clark, 1896) 

Library of Christian Classics, Vol. 2, Alexand~ian 
Christianitx: Selected Translation·s o·f Clement and 
Origen, ed. by J. E. L. Oulton (London, SCM Press, 
1954) 

Second Century Christianitx - A Collection of Fragments 1 

ed. by R. M. Grant (London, SP.CK Press, 1957) 

Selections from Earl Writings Illustrative of Church 
History, ed. arid trans. by H. M. Gwatkin London, 
1893) 

A ' C \ / ( 1'1 )~ 
Tau EV Ayl~ ITaTpocr H~WV IoU0TlVOU, ed. by J. P. Migne 

(Man trage, - 18 57) 

Apocrypha: 

New Testament Apocrypha, Vols. I & II, ed. by E. Hennecke, 
trans. by R. MeL. Wilson (London, Lutterworth Press, 
1963 (Vol. I), 1965 (Vol. II)) 

The Apocr;x]:~hal New Testament, ed. by Montague Rhodes 
James (Oxford, Clarendon Press, 1924) 



448 

Apostolic Fathers: 

Patrurn: Apostolicorum,Opera, ed. by Oscar Gebhardt, A. Har
nackp and T. Zahn (Leipzig, Hinricks, 1876) 

Apostolic Fathers, Vols. I and II, ed. by Kirsopp Lake, 
in Loeb Classical Library (London, Wm. Heinemann Ltd., 
1912) 

Cla:vis Patrum Apostolicorum, ed. by Henricus Kraft (Munchen, 
Kosel Verlagu 1963) 

Apologists: 

Corpus Apologetarum Christianorum Saeculi Secundi, Vols. I, 
. . II, VI~ VII, VIII, IX, ed. by Cor. Th. Otto (Weisbaden, 

1969-1972) 

11 Fragments of the Greek Apologists and Irenaeus 11
, in J. 

Neville Birdsall and Robert W. ~hompson, eds., 
Biblical and Patristic Studies in Memor of Robert 
Pierce Casey Frieberg; Herder, 1963) 

P~oof of ~he AEostolic Preaching, ed. and trans. by J. P. 
Smith, Vol. 16 of Ancient Christian Writers (Newman 
Press, London, 1952) 

Justin: Dialogue With Tr~;eho, trans. with notes by A. 
Lukyn Williams (Lon on, SPCK, 19 30) 

Ascension of Isaiah (Martyrdom of Isaiah) : 

The Ascension of Isaiah, ed. by R. H. Charles (London, 
Adam & Charles Black, 1900) 

,.·Martyrdom of Isaiah,., in _T_h;.,.;e::-A~..;.o_c-=r""'· '"""'"":h:-:-·_a_· '='="~--=---r='"--::: ....... ~-
of the Old Testament, ed. oy R. H. 
Clarendon Press, 1913) 

Bible: 

Vetus Testamentum Graece Juxta LXX Tnte·r retes, ed. by 
Fridericus Field Oxford, Clarendon Press, 1859) 

Septua9inta, 7th Ed., ed. by Alfred Rollfs (Stuttgart, 
Wurttenbergische Bibelenstalt, 1935) 

The Five Books of the Maccabees, ed. and trans. by Henry 
Cotton (Oxford, Un1versity Press, 1932) 

The Greek New Testament, ed. by Kurt Aland, ~1atthew Black, 
Carlo M. Martini, Bruce M. Metzger, Allen Wikgren 
(New York, American Bible Society, 1975) 



449 

Dead Sea Scrolls: 

The Dead Sea Scrolls in English, ed. hy Geza Vermes 
(Harnsworthp MTddlesex,·· -Penguin Books, 1962) 

Eusebius: 

Eusebius: The Ecclesiastical History, Vols. I & II, 
ed. by Kirsopp Lake, in Loeb Classical Library 
(London, Wm. Heinemann Ltd., 1926) 

Eusehius: The Ecclesiastical Historx and the Martyrs 
of Palestine, ed. and trans.by H. J. Lawlor, J. E. 
L. Oulton (London, SPCK, 1954) 

Gnostic Writings: 

Gnosticism: An Antholosy, ed. by R. M. Grant (London, 
Collins, 1964) 

The Gospel ofTruth, ed. by Kendrick Grobel (London, A. & 
c. Black, 1960) 

Evangelium Veritatis, ed. by Michel Halinine, Henri-Charles 
Puech, and Gilles Quispel (Zurich, Rascher Verlag, 
1956) 

L'Evangile de v~rite, ed. by Jacques E. M~nard (Paris, 
Letouzey, 1962) 

The Jung Codex, ed. by F. L. Cross from H. c. Puech, G. 
Quispel, w. c. VanUnnik (London, A. R. Mowbray, 1955) 

Martyrologies: 

The Acts of the Christian Mart:yrs, ed. by Herbert Musurillo 
- (Oxford, Clarendon Pr~ss~ 1972) 

Odes of Solomon: 

The Odes of Solomon, ed. by James Hamilton Charlesworth 
[Oxford, University Press, 1973) 

The Odes and Psalms of Solomon,_ VoL T~! The TrarlSlation 
with Introduction and Notes, ed. and trans.by 
Rendel.Harris (Mancheste:r, University Press, 1920) 

Miscellaneous Primary Sou~ces: 

Hi A ostolic Tradition, ed. and trans. by B. s. 
Cambridge, University Press, 1934) 

Letters of Julian, ed. and trans. by Wilmer C. Wright, in 
Loeb Classical Library (London, Wrn. Heinemann, 1923) 

Lucian of Sarna,sata: The Passing of Peregrine, ed. and trans. 
by ~9 ~: Harrnori, in Loeb Classical Library, Vol. II 
(London, Wm. Heinemann, 1936) 



450 

"Melito of Sardis~ Horn_ily_ on the Pas_sion, Vol XII of 
Studies and Documents, ed. by Kirsopp and Silva 
Lake (London, Christophers, 1940) 

Melito of Sardis on_ the= Pascha_andFragrnents, ed. and 
trans. by Stuart Hall (Oxford, Clarendon Press, 
19 79) 

The Meditations of Marcus Aurelius Antoninus, ed. and 
trans. by A. s. L. Farquharson (Oxford, Clarendon 
Press, 1944) 

Contra Celsurn: Origen, edv intro. and trans. by Henry 
Chadwick (Cambridge, University Press, 1972) 

The Sentences of Sextus, ed. and trans. by Henry Chad
wick (caiDbridge~ Univeristy Press, 1959) 

Tertullian: HornilX on Ba£tisrn, ed. and trans. by Ernest 
· -Evans (London, - SPCK, 19 6 4) 

Testimonia, Vols. I and II, ed. and trans. by Rendel 
Harris (Cambridge, University Press, 1920) 



451 

II. Commentaries and Studies of Ea_rly _ se·cond Century 
·sources 

Aland, K. "Bemerkungen zum Montanismus und zur frllh
christlichen Eschatologie", in Kirchengeschicht
liche EntwUrfe, Vol. I (1960) 

Arai, Sasagu. Die Chri·stologie des Evangelium Veritatis 
(Leiden, E. J. Brill,· 1964) 

Audet, Jean.,..Paul. La Didache: Instructions des A_EOtres 
(Paris, Librairie Lecoffe, 1958) 

Barnard, L. w. Athenagoras: A Study in Second Century 
Apolo<Jetics (Paris, Beauchesne, 19 72) 

Barnard, L. W. "Athenagoras and the Biblical Tradition", 
in Vol. VI, Studia Evang~lica (Berlin, 1969) 

Barnard, L. w. "Athenagoras: De Resurrectione", in Vol. 
XXX, Studia Theologica (Oslo, 1976) 

Barnard, L. W. "The Background of St. Ignatius in Antioch", 
in Vol. 17, Vigiliae Christianae (Amsterdam, 1961) 

Barnard, L. W. "The Epistle ad Diognetum - Two Units From 
One Author?", in Zeitschrift fur Neutestai:nentliche 
Wissenschaft, - (1965) 

Barnard, L. W. "The Epistle to Barnabas- A Paschal 
Homily?", in Vol. 15, Vigiliae Christianae (Amsterdam, 
1961) 

Barnard, L. W. Justin Martyr: His Life and Thought 
(Cambridge, University Press, 196 7) 

Barnard, L. W. "Justin Martyr's Eschatology", in Vol. 19, 
Vigiliae Christianae (Amsterdam, 1965) 

Barnard, L. W. "The Logos Theology of St. Justin Martyr", 
in Vol. 89, No. 295, Downside Review (Bath, Downside 
Abbey, April, 1971) 

Barnard, L. w. "Notes on Athenagoras, in Vol. 31, Latomus 
(Brussels, 19 72) 

Barnard, L. ''~'&. Studies in the Apostolic Fathers and Their 
Background (Oxford, Blackwell; 1961) ·· 

Barnes, Timothy David. Tertullian: A Historical and Literar:z 
Stud:z (Oxford, Clarendon Press, 1971) 



452 

Barnes 8 Timothy David. "The Chronology of Montanism", in 
Vol.. XXI, Pt. 2 (New Series),· Journal of. Theological 
s·tudies (Oxford, University Press, October, 1970) 

Barrett, c. K. "Jews and Judaizers in the Epistles of 
Ignatius", in Robert Hamertton-Ke•]ly and Robin 
Scroggs, eds. Jews, Greeks and Christians: Religious 
Cultures in Late· Antiquity (Leiden, E. J. Brill, 
1976) --

Bauckman, R. J. "The Great Tribulation in the Shepherd of 
Hermas", in Vol. XXV, Pt. 1 (New Series), Journal 
of Theological Studies (Oxford, University Press, 1974) 

Bellingoni, A. J. The Sayings of Jesus in the Writings of 
Justin Martyr (Leiden, E. J. Brill, 1967) 

Benoit, A •. St. Iren ~e: Introduction a l'Etude de sa 
Th~olo9ie (Paris, Presses Universitaires, 1960) 

Bernard, J. H. "Odes of Solomon, in Vol. XII, Journal of 
Theological Studies ( 1910-1911) 

Bianchi, Ugo. "Marcion: Th~ologien Biblique au Docteur 
Gnostique?" ,·in Vol. 21, Vig:iliae Christi·anae 
(Amsterdam, North Holland Pub. Co., 1967) 

Black, Matthew. The Scrolls and Chris·tian Origins (London, 
Thos. Nelson g Sons, 1961) 

Blackman, E. c. MarC'ion and His Tnfluence (London, SPCK, 
1948) 

Bruce, F. F. "Eschatology in the Apostolic Fathers", in 
David Neiman and Margaret Schatkin, eds. The Heritage 
of the Earl Church: Essa s in Honor of Georges· V. 
Florovsky Rome, Pont. Institutum, 1973) 

Bruce, F. F. "The Dead Sea Scrolls and Early Christianity", 
in Vol. 49, No. 1, John Rylands Library Bulletin 
(Aberdeen, University Press, September, 1966) 

Butler, B.C. "The Two Ways in the Didache", in Vol. XII, 
Pt. 1~ (New Series), Journa·l of Theological Studies 
(Oxford, University Press, April, 1961) 

Calder, W. M. "The New Jerusalem of the Montanists", in Vol. 
6, Byzantion ( 19 31) 

Cantalamessa, Raniero. "Les Homilies paschales de Meliton 
de Sardes et du Pseudo-Hippolyte" in Jacques Fontaine 
and Charles Kannengeiser, eds. Epektasis (Paris, 
Etitions Beauchesne, 1972) 

Chadwick, Henry. "The Silence of Bishops in Ignatius",· in 
Vol. 43, #2, Harvard Theological Review (Cambridge, 
Mass., 1950) 



453 

Chadwick, Henry. "Justin Martyr 0 s Defence of Christianity", 
in VoL 47, No. 2, John Rylands Lib'rar:z Bulle'tin 
(Aberdeen, University Press, March, 196.5) 

Chadwick, Henry. 11 A Latin Epitome of Melito 0 s Homily on 
the Passion", in Vol. XI (New Series) , Journal of 
Theological Studies (Oxford, Clarendon Press, 1960) 

Charlesworth, James H. "Tatian°s Dependence UponApocryphal 
Traditions", in VoL XV, No. 1, The Heythrop Jo·urnal 
(London, Heythrop College, 1974) 

Clark, Elizabeth A. Clement 0 S Use of Aristotle (New York, 
Edwin Mellen Press, 1977) 

Colson, J. "Agap~ chez Saint-Ignace d 0 Antioche", in Volr III, 
Pt. I,· Studi·a Patri·s·tica (Berlin, Akademie Veriliag, 
1961) 

Conybeare, F. c. "The Odes of Solomon Millntanist", in VoL 
XII, Zeitschrift NT Wis·setis'Chaft ( 1911) 

Corwin, Virginia. St. Igna·tius and Christianity in Antioch 
(New Haven, Conn., Yale· University Press, 1960) 

Cranfield, C. E. B. I and IT Pe·te·r and Jude (London, SCM 
Press, 1960) 

Cross, F. L. I Peter, A Pa·schal Liturgx (London, 1954) 

Dani~lou, J. "Figure et Ev~nement chez M~li ton de Sardes~, 
in Vol. VI, SupE·lements· to Novum Testame·nt·un::. . 
Neotestamen:tic·a ·e·t Patri·st·ica (Lei den, E. J. Br1ll, 
1962) 

DelMedico, H. E. The Riddle of the Scrolls, trans.by 
H. Garner (Londori, Burke, 1958) 

Donahue, Paul. "Jewish Christianity in the Letters of 
Ignatius of Antioch", in VoL 33, Vi'giliae Christianae 
(Amsterdam, North Holland Pub. Co.v 1978) 

Donfried, Karl PauL The Settinc;r of Second Clemen·t ·in 
Early Christiani·ty, VoL XXXVIII of Supplements to 
Novum Testamentum (Leiden, E. J. Brill, 1974) 

Donfried, Karl PauL "The Theology of Second Clement", in 
VoL 66, # 4, Harvard The·i:Hogical 'Review (Cambric]ge, 
Mass., 1973) · 

Doresse, Jean. The Secret Books 
trans. by P 1lip Mairet 
1960) 

Gn:os·tics, 
carter, 

Drijvers, H. J. w. "The 19th Ode of Solomon'~, in Vol. 31, 
Pt. 2 (New Series), Journal of Theolo·gical Studies 
(Oxford, Clarendon Press; 1980) · · · 



454 

Fisherv Edmund w. "Let Us Look Upon the Blood of Christ -
I Clement 7~4", in Vol. 34, No. 3, Vig~l~ae Chriatianae 
(Amsterdam, North Holland Pub. Co., t9BO) 

Fitzmeyerv Joseph. "The Qumran Scrolls, the Ebionites, and 
Their Literature", in Krister Stendahl, ed. The Scrolls 
and the New Testament (London, SCM Press, 1958) 

Fisher, Edmund Warner. Soteriology in First Clement (Ann 
Arbor, Mich.v Xerox univeristy Microfilms, 1974) 

Fries, S.A. "Die Oden Salomos~ Montanistl.:Bche Lieder aus 
dem 2. Jahrhundert" f in Vol. XII, Zei tschrift fur die 
neutestamentliche W1ssenschaft und d1e Kunde der alteren 
K1rch~, l~il) - ·-

Froelich, Karlfriedv "Montanism and Gnosis", in David Neiman 
and Margaret Schatkin, eds. The Heritage of the Early 
Church: Essays in Honor of Geor·ges· V. F'lorovs'ky 
(Rome, Pont. Institutum, 1973) 

Gager, John. "Marcion and Philosophy", in Vol. 26, Vigiliae 
Christianae (Amsterdam, North Holland Pub. Co., 1972) 

Gibbard, s. M. "The Eucharist in the Ignatian Epistles", in 
Vol. VIII, Pt. II, Studia Patr~stica, Texte und Unter., 
Vergag, Bd. 93, lB~rlin, Akademie Verlag, 1966) 

"' Giet, Stanislas. L'Enigme de la Didache (Paris, Editions 
Ophrys, 1970 

Giet, Stanislas. Hermas et Les Pasteurs: Les Tro~s Auteurs 
du Pasteur d 'Herrnas (Paris-, Presses Uni versi taires 
de France, 196 3) 

Goodenough, Erwin. The Theolo~x of Justin Martyr (Amsterdam, 
Philo Press, 1923) 

Grant, Robert M. and Graham, Holt H. The Avostolic Fathers, 
Vol. 2: First and Second Clement (London, Thos. Nelson 
& Sons, 1965) 

Grant, Robert M. The Avostolic Fathers, Vol. 4: Ignatius of 
Antioch (London, Thos. Nelson If Sons, 1965) 

Grant, Robert M. "Tatian and the Gnostics", in Vol. XV (New 
Series), Journal of Theolo9:ical Studies (Oxford, 
Clarendon Press, 196 4) -- - · 

Green, Henry Allen. "Suggested Sociological Themes in the 
Study of Gnosticism", in Vol. 31, Vigi liae Chris·t·ianae 
(Amsterdam, North Holland Pub. Co., 1977) 

Green, Michael. The Second EI?istle General of Peter and the 
·General EJ2i~tle of JUde (London, Tyndale Press, 1968) 



455 

Guillaumin, Marie-Louise. "Une Jeune Pille Qui S'appelait 
Blandine", in Jacques F~ntaine et Charles Kannengeiser 
Epektasis (Paris, Editions Beauchesne, 1972) 

Hall, Stuart. "Melito Peri Pascha 1 & 2", in Patrick Gran
field and Jos.ef Jungman, eds. ~riakon (Muster, 
Verlag Auschendorff, 1970) 

Hall, S. G. "Paschal Baptism", in Vol. VI, S'tud'ia Evang·e·lica 
(Berlin, Akademie Verlag, 1973) 

Halton, Thomasp nvalentinian Echoes in.Melito,. Peri Pascha", 
in Vol. XX, Pt. 2, Journa·1· ·of Theo·l·o-gic·a·l S'tudi·es 
(Oxford, University Press, 1969) 

Harrison, P. N. Pol carp's Two Epis'tles to the Phil·ip ians 
(Cambridge, University Press, 1936 

Heard, Ri6fiard. "The ~wo~vn~ovEd~aTa in Papias, Justin, and 
Irenaeus", in Vdll. I, New· Testament s·tudies (Cambridge, 
University Press, 1955) 

Holte, Ragnar. "Logos Spermaticos, Christianity and Ancient 
Philosophy According to St. Justin's Apologies", in 
Vol. XII, Studia Theo'lo·g·ica (Lund, c. w. t. Gleerup, 
1958) 

Joly, Robert. Le Dossier d·' Ignace d 'An·tioche (Bruxelles; 
Editions de l'Universite, 1979) 

Kelly, J o N. D. A Commentary on the Epi·stles of Peter and 
Of Jude (London, .Adam and Charles Black, 1969) 

Kominiak, Benedict. The Theophanies of the O'ld' Te·stament in 
the Writings ·of St.· Jus·tin, # 14 of Studies in Sacred 
Theology {Second Series) (Washington, D. c., The 
Catholic University of America Press, 19 48) 

Kraft, Robert A 0 The Apostolic Fathe-rs·, vo·L · ·3: Barnabas and 
the D'idache (New York, Thos. Nelson & Sons, 1965) 

Kraft, Robert.A. "Barnabas 1 Isaiah Text and the 'Testimony 
Book' Hypothesis", in Vol. 69 ,· ·Journal ·of· B'ib'~lical 
Li te·rature (Philadelphia, Society of Biblical L1 t
erature, · 1960) 

LaBriolle, Pierre de. La cr·ise Monta·ni·ste (Paris, Ernest 
LeRoux, 1913) 

LaBriolle, Pierre de. Les Sources de l'Histoire du 
Montanisme (Paris, Ernest LeRoux, 1913) 

LeBeau, Paul. "Koinonia: La Signification du Salut selon 
Saint Irenee", in Jacques Fontaine et Charles 
Kannengeiser, eds. Epektasis (Paris, Editions Beau
chesne, 1972) 



456 

Lienhard, Joseph. "The Christology of the Epistle to 
Diognetus" u in VoL 24, v·i·giliae Chris·tianae (Amster-
dam, North Holland Pubo Coo 1970) · 

Lohse, Bernhardo Die Passa - Homilie des Bischofs Meliton 
von Sardis, VoL XXIV, Textus Minores (Leide"n, Eo Jo 
Brill, 195.8) 

, ' , 
Marrou;' Henri-I 0 A Diognete, 2nd edition, Sources Chretienne 

33 (Paris, Les Editions du Cerf, 1965) 
Maurer, Christiano Ignatius von Antiochien und das 

Joha·nne·sev·an·gelium ( Zurick, Zwungli-Verlag, 19 49) 

Meecham, Henry Go EpistTe to Diognetus (Manchester, Univer
sity Press, 1949) 

/ 

Menard, Jacques-E 0 L' Evangile de Verite (Lt==dden, Eo J o 
Brill, 1972) 

,; 

Nautin, Pierreo "L'Homilie de Meliton sur la Passion~~ in 
Tome XLIV, Revue d 'Histoire· Eccles·i·astigue (Louvain, 
Universite Catholique, 1949) 

Neyrey, Jerome H 0 "The Form and Background of the Polemic 
in II Peter", in VoL 99, Noo 3, Journa·l of Biblical 
Literature (Ann Arbor, Mich o , Journal of Biblical 
Literature Press, 1980) 

Noakes, Ko Wo "Melito of Sardis and the Jews", in Vol. XIII, 
Pta II, Elizabeth Livingston, edo s·tudia Pa·tri·sttca 
(Berlin, Akademie-Verlag, 1975) 

Pagels, Elaine H. "The Demiurge and his Archons - A Gnostic 
View of the Bishops And Presbyters", .in Vol. 69, 
# 3-4, Harvard Theol·ogical Review (Cambridge, Mass., 
July-October, 1976) - · 

Pagels, Elaine H. "The Valentinian Claim of Esoteric Exegesis 
of Romans as a Basis for Anthropological Theory", in 
VoL 26, Vigiliae Christ·ianae (Amsterdam, North Holland 
Pub. Co., 1972) 

Pagels, Elaine H. "A VaJ:.entinian Interpretation of Baptism 
and Eucharist - and Its Critique of Orthodox 
Sacramental Theol~gy: and Practice II' in VoL 6 5, No. 2' 
Harvard Theologic·al Review (Cambridge, Mass., 1972) 

Paulsen, Henning. Studien zur Theologie des Ignatius von 
Antiochien (Gottingen, Vandenhoeck & Rupprecht; 1978) 

Peel, Malcolm Lee. The EI?istle to Rf1eginos (London, SPCK, 
1969) 

Perler, Athmar. "Typologie der Leiden des Herrn in Melitons 
Peri Pascha" in Patrick Granfield and Josel Jungman, 
eds. Kyriakon: Feschrift Johannes Quasten, Vol. I 
(Munster, Verlag.Auschendorff, 1970) 



457 

Pernveden, Lage. The Concept of the Church in the Shepherd 
of Hermas, tiaris. by Ingrid & Nigel Reeves (Lund, 
C. W. K. Gleerup, 1966) 

Preiss, Th~o. "La Mystique de luimitation du Christ et de 
1 1 Unit~ chez Ignace duAntioche", in Vol. XVIII, No. 3, 
~ewe d v Histoire et de Philosophie Religieuses ( 19 38) 

Pregent, Pierre. Les Testimonia dans le Christianisme 
Primitif~· L vEpttie· de' Barnabe I-XVI et ses Sources 
(Paris·, Librairie LeCoffre, 196D. 

Quispel, Gilles. "Gnostic Man: The Doctrine of Basilides", 
chn The M stic Vision: Pa ers from the Eranos Yearbooks 
(London, Routledge & Kegan Paul, 1968 

~ 

Racle, GabrieL "A Propos du Christi-Pere dans 1 uHomilie 
Paschale du ~liton de Sardes" in Tome 2, No. 2, 
Recherches de Science Religieuse (Paris, 196 2) 

Reiling, J. Hermas and Christian ProEhecy (Leiden, E. J. 
Brill, 1973) 

Rius-Camp, J. The Four Authentic Letters of Ignatius, the 
Martyr, VoL 2 of XPICTIANICMOC 

Robinson, J. Armitage. Barnabas, Hermas, and the Didache 
(London, SPCK, 1920) 

" Rordorf, w. "Un Chapitre dvEthique Judeo-Chretienne: les 
deux v6ies", in Tome 60, No. 1, Recherches de Science 
Religieuses (Paris, 1972) 

Rowley, H. H. "The Qumran Sect and Christian Origins", in 
VoL 44, No. 1, John Rylands Library Bulletin (Aber
deen, University Press, 1962) 

Schoedel, William R. A ostolic Fathers, Vol. 5: 
Martyrdom of Polycarp, p·~agment· of_ ·pa:pias 
Nelson & Sons, 1965) 

Schoedel, William R. "A Blameless Mind'Not on Loan But By 
Nature' (Ignatius TralL 1: ~", in VoL XV (New Series), 
Journal of Theological Studies (Oxford, Clarendon Press 
1964) 

Segelberg, Eric. "Evangelium Veritatis: A Confirmation 
Homily and its Relation to the Odes of Solomon", 
in VoL VIII, Orientalia Suecana (Uppsala, 1960) 

Seitz, Oscar J. F. "Relationship of the Shepherd of Hermas 
to the Epistle of James", in VoL 63, Journ·al of 
Biblical Literature (Philadelphia, 1944) 

Shotwell, Willis A. The Biblical Exegesis of Justin Martyr 
(London, SPCK, 1965) 



458 

Skarsaune, o. "The Conversion of Justin Martyr", in Vol. XXX, 
Studia Theologica (Oslo, Universitetsforlaget, 1976) 

Snyder, Graydon. ~to lie F~a_the·rs, yol_." 6 ~ · Hermas (London, 
Nelson & Sons, 1965) 

Stead, Julian. "St. Ignatius of Antioch, Unifier of Chri~t
ians", in VoL 89, No. 297, Downside Review (Bath, 
Downside Abbey, 1971) 

Storey, Cullen I. K. The Nature of Truth in the Gospel of 
Truth and the Writings· df ·Ju:s·tiri Martxr (Lei den, E. 
J. Brill, l970) 

Swartley, Willard M. "The Imitatio Christi in the Ignatian 
Letters", in VoL 27, Vi5Iiliae Chr'is·ti·anae (Amsterdam, 
North Holland Pub. Co., 1973) 

Talbert, Charles H. "11 PP-+:er and the Ide·a of the Delay ·of 
the Parousia II, lll VoL 20, v1·gftiae 'Christian·ae 
(Amsterdam, North Holland Pub: Co., 1966) 

Tanner, R. G. "ITvEtpa in Saint Ignatius", _in Vol. XII, 
Pta 1, Elizabeth Livingston, ed. S·tudia Patristica 
(Berlin, Akademie Verlag, 1975) 

Testuz, MicheL Papyrus ·Bodmer XIII: Meliton de· S'ardes 
(Geneve, Bibliotheque Bodmer, -1960) 

Trakatellis, Demetrius Christ. The Pre-Existence ·of Christ 
in_the Writin9:s of Justin Ma~tyr· (Missoula, Montana, 
Scholars Press, 1976) 

VanUnnik, w. c. "The Interpretation of II Clement 15: 5", in 
VoL 27, Vigiliae Christi·anae (Amsterdam, North Holland 
Pub. Coot 1973) 

/ e:;. / A 

VanUnnik, w. c. "Le Nombre des Elus dans la Premiere Ep1tre 
de Cl~ment", in Vol. XLII, Revue d' Histoire et de 
Philosophie Religieuses (1962) · 

VanUnnik, w. c. "Tiefer Friede (I Klemens 2.2) ", in Vol. 24, 
Vigiliae Christianae (Amsterdam, North Holland Pub. 
Co., 1970) 

VanWinden, J. c. M. An Early Christian Philosopher: JUstin 
Martfr's Dialogue with ~rypho (Leiden, E. J. Brill, 
1971 

Vokes, F. E. The Riddle of the Didache (London, SPCK, 1938) 

Voobus, A. "Regarding the Background of the Liturgical 
Traditions of the Didache", in Vol. 23, Vigiliae Christ
ianae (North Holland Pub. Co., Amsterdam, 1969) 



459 

Walls, A. F. "Papias and Oral Tradition", in VoL 21, 
Vigiliae Christianae (Amsterdam, North Holland Pub. 
Co., 1967) 

Weijenborg, Reinoud. Les Lettres dvignace d'Antioche 
(Leiden, E. J. Brill, 1969) 

Wellesz, E. J. "Melitovs Homily on the Passion: An Invest
igation into the Sources of Byzantine Hymnography", 
in Vol. XLIV (O~d Series), Pt. 1 9 Journal of Theolog
ical Studies (Oxford, Clarendon Press, 1943) 

Zanartu, s. "Les Concepts de Vie et de Mort chez Ignace 
d v Antioche", in VoL 33, Vigiliae Christianae {Amster
dam, North Holland Pub. Co., 1979) 

III. General Patristic Studies 

Andresen, CarL Logos und Nomos (Berlin, Walter de Gruyter 
& Co., 1955) 

Aulem, Gus taL Christus Victor, trans. by A. G. Hebert 
{London, SPCK, 1953) 

Aune, David E. The Cul tic Setting o·f· Realiz·ed Eschatolog in 
·Early Chr·i·s·tiani·ty Le1den, E. J. Brill, 1972) 

Aune, David E. "The Presence of God in the Community: The 
Euqharist in Its Early Christian Cultic Context", in 
The Scottish Journal of Theology, Vol. 29, No. 5 
(Edinburgn, Scottish Academic Press, 1976) 

Baker, David L. "Typology and the Christian Use of the Old 
Testament", in Vol. 29, No. 2, Scottish Journal of 
Theology {Edinburgh, Scottisn Academ1c Press, 1976) 

Barbel, Joseph. Christus Angelos: Die Anschauung von 
Christus als B'ote und En·gel in de·r· gelehrten und 
volks·tliml'i'chen Literatur·(te·s· C:tiristTic1ien A'ltertums 
(Bonn, Peter Hanstein Verlagsbuchhandlungen, 1964) 

Bardy, Gustave. La Comtersio·ne aux Christianisme durant 
·1·e·s Premiers si·~cles rParis, Aubier, 1949) 

~ / 
Bardy, Gustave. La Theologie de l·'Eglise de Saint Tren.ee 

au Concile de' Nicee (Paris, Editions du Cerf, 1947) 

Barnard, L. W. "The Early Roman Church, Judaism, and 
Jewish Christianity", in VoL XVIX, Anglical The·olo
·gi·cal Review {1967) 

Barnard, L. W. "The Origins and Emergence of the Church in 
Edessa During the First Two Centuries A. D.", in Vol. 
29, Vigili·ae Christiana:e (Amsterdam, No. Holland Pub. 
Co., 1968) 



460 

Barnes, T. D. "Legislation Against the Christians", in 
Vol. LVII, The Joura.ta'l' of Rom:a·n Studies (London, 
Society for the Promotion of Roman Studies, 1968) 

Bauer, Ferdinand c. The Church _ _History of the First 
Three Centuries, 3rd. edition trans. by A. Menzies 
(Lorldon, Williams & Norgate, 1878) 

Bauer, Walter. Orthodoxy and Heresy ·in· Earliest Chris·tian
~~ ed. by R. Kraft and G. Kroedel, trans. by the 
Phil. Seminar in Christian Origins (Philadelphia, 
Fortress Press, 1971) 

Baynes, Norman. Byzan·tin:e s·tudies and Othe·r Essays 
(London, The Athlone Pres-s, 1955) 

Baynes, Norman. The Early Chur·ch ·and· S'o·cial Life, 
Historical Association Leaflet ~o. 71 (London, 
G. Bell & Sons, Ltd~, 1927) 

Beirnaert, Louis. "La Dimension Mythique dans le Sacra
mentalisme Chr~tien", in Vol. XVII, Eranos Jahrbuch 
(1949) 

Bell, G. K. and Deissmann, D. A., eds. Mysterium Christi 
(London, Longman v s, Green, & Co., 'I930) 

Bell, .H. Idris, e.d. Jews and Ch'ri'S'tians· in Egypt (Oxford, 
University Press, 1924) 

Beskow, Per. Rex Gloriae:· The· Ki·n:gshi ·of Christ in the 
Early Church, trans. by Eric Sharpe Uppsala, 
Almquist & Wiksells, 1962) 

Bethune-Baker, J. F. An. Introduction to the Early His·tory of 
Christian ·Doctrine (London, Methuen & Co., 1903) 

Black, Matthew. "The Patristic Accounts of Jewish Sect
arianism~', in Vol. 41, No. 2, -Tohn: Rx_lan'd·s Library 
Bulletin (Manchester, University Press, 1959) 

Bousset, W. Jesus, trans by Janet Trevelyan (London, 
Williams & Norgate, 1906) 

Bousset, W. Kurios Christos: Geschichte des Christusglaubens 
von den Anfange·r{ de·s Chris·te·n·tum:s· his· Tre·naeus ,· zewiten 
Aufla·ge (G6ttingen, 1926) 

Brandon, s. G. F. The Fall of Jerusalem and the Christian 
Church (London, SPCK, 1951) 

Brown, Peter. The MaRing of Late An:tigyity (Cambridge, Mass., 
Harvard University Press, 1978} . 

Brown, Peter. "The Rise and Function of the Holy Man in 
Late Antiquity", j..n Journal ·of Rom:an Studies, Vol. 
LXI (London, 1971) ·· 



461 

Buonaiuti, Ernesto. "Symbols and Rites in the Religious 
Life of Certain Monastic Orders" 11 in The Mystic 
Vision: PaJ?ers from the E·ra·nos· Yearbooks (London 11 

Routtedg-e & Keg an Paul, -19 6 8) - -- -

Campenhausen 11 H. von. Ecclesiastical )\uthority a:nd 
§_J?iritual Power in the Church_ of _the First Three 
Centuries, _trarls. by J. A·. Baker (Londonu- Adam & 
Charles Black, 1969) · 

Campenhausen 1 H. von. Fathers of the Greek Church (London, 
- ' 1963) 

Campenhausen, H. von. "Taufen auf den Namen Jesu?", in Vol. 
25, Vigiliae Christianae (Amsterdam 1 No. Holland Pub. 
Co., 1971) 

Carpenter, H. Jo "Popular Christianity and the Theologians 
in the Early Centuries", in Vol. XIV, Pt. 2 (New 
Series) , ·Journal of Theologi·ca:l Studies (Oxford, 
University Press, 1963) 

Carrington, Philip. Christian Apologetics of the Second 
t·entury (London, SPCK, 1921} 

Carrington, Philip. Early Christian Church, VoL I: 'The 
First Christian Century {Cairi'6rid'ge, University Press, 
1957) . 

Case, Shirley Jackson. The Evo~ution of Earl;{ Chri·s·tianity 
(Chicago 1 University of Chicago Press, 1914) 

Case, Shirley Jackson. ~he Social Origins of Christianity 
(Chicago, University of Chicago Press, 1923) 

Case, Shirley Jackson. The Social Triumph of the Ancient 
Church (F~~eport, N. Y.~ Books for Libraries Presi, 
1933) 

Chadwick, Henry. The Early Church (London, .Hodder & Stough
ton, 196 7) 

Chadwick, Henry. "Justification by Faith and Hospitality", 
in VoL IV, Pt. II,' Studia: Pa:tris·tica (Berlin, Akademie 
Verlag, 1959) 

Clogg, F. Bertram. The Chri·stian Character in the· Earlx_ 
Church (London, Epworth Press, 19 4 4) --

Conger, Yves. "Souci du Salut des Paiens et Conscience 
Missionnaire dans le Christianisme Postapostolique 
et Preconstantinien", in Patrick Granfield and 
Josef Jungman, eds. Kyria_kon: ·Festschrift Johannes 
Quasten, VoL I (Munster, Verlag Ascnendorff, 1970) 

Copeland, E. Luther. "Nomos as a Medium of Revelation -
Paralleling Logos in Ante-Nicene Christianity", in 
Vol. 27, Studia Theologica (Oslo, Universitets
fordaget, 1974) 



462 

Cullmann, Oscar. The Earliest Chri stia:n Co'r1fe'ssi'ons, trans. 
by. J. K. s. Reid (L6rldoi1, Lutterworth Pre-ss, 1949) 

Cunliffe-Janes, 0. A History Of Christian DOctrine (Edin-
burgh, T. & T. Clark, -1978) · · 

Currie, Stuart Dickson. Koinonia: in Chris·tian Literature 
to 200 Ao Do, disserfa tfon· submit-ted to the faculty 
of Eme-ry ·university - PhD (Unpublished, 1962) 

, 
Danielou, Jeano Bible et Litur9:ie (Paris, Editions du 

Cerf, 1951) 

r ' A / <. 
Danielou, Jeano J:..a ca:t·eche·se·s· aux Pr:emiere Siecles (Paris, 

ISPC, 1968) 
, . , , ' ,- .tl' 

Danielou, Jean. Etude·s d vKxe·gge·s·e Jude·o-Chre'tie,nne _, 'Les 
Testimonia {Paris, Beauchesne et ses Fils, 1966) 

Danielou, Jean. HiErtory of Ear·ly Chr'i'stia:n: .·:'Doctrine, 
VoL T: The· The'Olog · ·of 'Jewish Christian-it {London 
Darton, Longman, & Todd Co., 1964 

Dani~lou, Jeano Historx_ of Ea:r ly Chri·stian Doctrine,· VoL 
II: Gos£._el Mes~~-a~g~· ·a·n:d He'llen:i·stic Culture (London, 
Darton, Longman, & Todd Co., 1973) 

Dani,lou, _Jeano "Patristic Literature"~ _in Vol. 2, ~. P. 
c. Hanson, ed. His·torica:l Theologx (Middlesex, 
Penguin Books, 1969) 

Dani~lou, Jean. Primitive Christian Symbols (London, Compass 
Books, 1961 

Dani~lou, Jean. Sacra:men:tu:m Futuri·: Etude·s· s·ur -les· Ori·gines 
de la Typologie· Bibliq;ue (Paris, Beauchesne et ses 
fils, 1950) ·· 

Davies.;r~l;g7. D. The Gos el and the Land: Ea:rl Christia:nit 
a:nd Jewish Terr·1·to-r1·a1 Doctrine Berkeley~ Ca ~ , Uni v
ersity.of C~lifornia Press, 1974) 

Davies, W. D. ChristianOri~ins a:ndJuda:ism (London, Darton, 
Longman:, & Todd, 1962} -- - · · · 

Deissmann, Adolf. "The Name Jesus", in M;yste·rium Ch-risti, 
G. K. A. Bell and A. Deissrnann, eds. (London, Longmanvs 
Green & Co., 1930) 

Dodds, E. R. Pagan and Chri·s·tian ~n an Age of Anxie·tx 
(Cambridge, University Press, 1965) 

Dobschutz, Ernst von. Chris·tian Life in ·the Primitive 
Church (London, Williams & N·orgate, 1904) 

Downing, John. "Jesus and Martyrdom", -in. VoL XIV, Pt. 2 
~(New Series),· Journ·a:l of Theologica·l -studies·· (Oxford, 
Uni~ersity Press, 1963) 



463 

Dugmore v c. W. The Influet;_ce o_f the Synago9:ue upon the 
Divine Office (WestmJ..nster, Faith Pressv 1964) 

Eastwoodv CyriL The Royal Priesthood of the Faithful 
(Londonv Epworth -Pressr- 1963r- · -

Ehrhardtu Arnold. "The Adoption of Christianity in the 
Roman Empire" v _in VoL 45, No. 1, _John Rylands Lj:brary 
Bulletin (~anchester" UniversityPress, 1962) 

Ehrhardt, Arnold. The Apostolic Ministry, Scottish Journal 
of Theology Occasional Papers No. 7 (Edinburgh, Oliver 
& Wood, 1958) 

Ehrhardt, Arnond. The A:eostolic Succession in the First 
Two Centuries of ·the Chur·ch (London, Lutterworth 
Press , 19 5 3 ) 

Ehrhardtv Arnold. "Christianity Before the Apostles 0 

Creed", in VoL LV, No. 2, Harvard The'ological 
Review (Cambridge, Mass., 1962) 

Elert, Werner. Eucharist and Church Fellowship in the First 
Four Centuries {st. Lo~i~; Mo., Concordia Press, 1966) 

Evans, Robert. One and Holy (London, SPCK, 1972) 

Fenelly, James. "Primitive Christian Values of Salvation 
and Patterns of Conversion" v in Eric Sharpe and John 
Hinnells, eds. Man and His 'Salva·tion (Manchester, 
University Press, 1973) 

Filson, F. v. "The Significance of the Early House-Churches" 
in Vol. LVIII, Journal cf Biblical Literature, (Phil., 
Pa. 1 1940) 

Frend, w. H. c. "Heresy and Schism as Social and National 
Movements", in Derek Baker, ed. Schism, He'resy, and 
Rel~ious Protest, VoL 9 of Studies in Church History 
{ca ridge, University Press, 1972) 

Frend, w. H. c. Martxrdom and Pe-rsecution ·in: the Early Church 
(Oxford 1 Basil Blackwells, 1965) 

Frend, w. H. c. "The Old Testament in the Age of the Greek 
Apologists", in VoL 26, No. 2, S'co·ttish Journal of 
Theology (1973) 

Frend, W. H. c. Town and Country in: the Early Christian 
Centuries (Londo'n, Variorum Reprints, 1980) 

Gager, John G. Kingdom and Commun:it ·- The ·social world of 
Early Christian·ity Englewood Cli"ffs, N. J., Prentice-

Hall, 1975) 



464 

Garrett~ James Leo, Jr. "The Pre-Cyprianic Doctrine of 
the Priesthood of all Christians"; in F. Forrester 
and T. George, eds. Contin?i_ty __ a_n_d_ p~sc_on·tinuitx..J:E. 
Church History, Vol. 19 of Studies in the History of 
Christian Thought (Leiden, E. J. Brill, 1979) 

Gibson, E;isa. The °Christians for Christians 0 Inscriptions 
of Phrygia, Vol. XXXII o{ Harvard- -T-heological Sfudie·s 
'('Missoula, Mt., Scholars, 1978) 

Goodspeed, E. J. A History of Early Christian Li tera·ture, 
revised by R. E. Grant (Chicago,.University of 
Chicago Press, 1970) 

Goppelt, Leonhard. Apostolic and Post-A,eostolic Times, 
trans. by Robert A. Guelich (London, Adam--& Charles 
Black, 19 70) 

Grant, Robert M. "Chains of Being in Early Chsistianity", 
in J. M. Kitagawa and Chas. · Long,. _eds. Myths· "And 
s mbols: S"tud.i·e·s ·in "Hon'or· ·of M1rc·e·a: Elia:de (Chicago, 
University of Chicago Press, 1969 

Grant, Robert M. The Earliest Lives of Jesus {London, 
SPCR, 1961) 

Grant, Robert M. Au~ustus t~ Constantine (London, Collins, 
1971) 

Grant, Robert M. Gnosticism and Earl;::_ Chris·tia:nit~ (New York, 
Columbia University Press, 1959) 

Grant, Robert M. The Letter an~d- the s;eiri t (London, SPCK I 

195 7) 

Green, MichaeL Evangelism in the· Early Church (London, 
Hodder & Stoughton, i970l · · . . 

Greenslade, S. L. "Scripture and Other Doctrinal Norms in 
Early Theories· of the Ministry", in Vol. XLIV, Pt. 2 
{Old Series), Journal of Theological Studies (Oxford, 
Clarendon Press, 1943) 

Groningen, G. von. First Centurx Gnosticism {Leiden, E. J. 
Brill, 1967) 

Gwatkin, H. M. Earlx Ch_urch History to A.[). 313, Vols. I 
& II {London, MacMillan & Co. , 1909) 

... 
Habra, Georges. LaTransfiguration selon les Peres Grecg 

{Paris, Editions SOS, 1973) 

Hansen, R. P. c. Allegory and Event {London, SCM, 1959) 

Harnack, Adolph. History ()f Dogma, Vols. l & 2 {3rd ed.), 
trans. by Neil Buchanan (London, Williams & Norgate, 
1905) 



465 

Harnack u Adolph. The _Mi_ssion anA_ Ex of Christiani t 
in the Firs·t Three Centuries I' VoL i · -3rd e-d.)- 11 

trans. ·and ed-. b-y- -Ed. James Moffatt (London 1 Williams 
& Norgateu 1908) 

Hartmanu L. "Baptism into the Name of Jesus and Early 
Christianity"u in VoL 28v Studia Theologica (Oslo 0 

Universitetsforlaget, 1975)- - -· 

Hatch 11 Edwin. The Or anization of the Earl Christian 
Churches (Oxford·;- Rivim.gtons 11 1881 

Hengel, Martin. Pro12erty and Riches in ·the· Earl:y Churchv 
trans. by J. Bowden (Londonv SCM, 197-4)- -

Holland, D. L. "The Third Article of the Creed: A Study in 
Second and Third Century Theology", in Vol. XIIIv Pt. 
II, Elizabeth Livingstone, ed.Studia Patristica 
(Berlin, Akademie-Verlag, 1975) 

Hooker, M. D. "Interchange in Christ", in VoL XXII, Pt. 2 
(New Series), Journal of 'Theological Studies (Oxford, 
University Press, 1971) 

Jaeger, Werner. Earl Christianit and Greek Paideia 
· (London, Oxford University Press, 1962 

Jervellv Jacob. "The Mighty Minority", in Vol. 34v Studia 
The~l~gica (OsloP Universitetsforlaget, 1980) 

Jonas, Hans. The Gnostic Religion (Boston, Mass., Beacon 
Press, 1958) 

Jones, A.H.M. "Were Ancient Heresies National or Social 
Movements in Disguise?", in Vol. X, Pt. 2 (New Series), 
Journal of Theolo~ical Studies (Oxford, Clarendon 
Press, 1959) · 

Kautsky, Karl. Foundations of Christianity, trans. by Henry 
Mino (New Yor~, Russell & Russell, 1953) 

Keck, L. E. "On the Ethos of Early Christians", in VoL 
XLII, No. 3, ''Journal ·of· the American Academy of 
Reli9ion (Missoula, Mt., Scholars Press, 1974} 

Kelly, J. N. D. Early Christian Doctrines (London, Adam & 
Charles Black, 1958) 

Kelly, J. N.D. Early Christian Creeds (London, Longman 
Group, Ltd., 1960} 

Keresztes, Paul. "The Jews, the Christians, and the 
Emperor Domitian", in Vol. 27, Vigiliae Christianae 
(Amsterdam, No. Holland Pub. Co., 1973) 

Kirk, K. Ed. 11 . The AI?ostolic Ministrx. (London, Hodder & 
Stoughton, 1946) . 



466 

Klijn, A. F. J. and Reinink, G. J. Patristic Evidence for 
Jewish-Christian Sects P VoL XXXVI of Supplements to 
Novum Testamentum (Leidenp E. J. Brill, 1973) 

Knoxp R. A. ~nthusia~m (Oxfordp Clarendon Press, 1950) 

Koester, Helmut. "Gnomai Diaphoroi: The Origin and Nature 
of Diversification in the History of Early Christian
ity", in Vol. 58, No. 3, Harvard Theological Review 
(Cambridge, Mass., 1965) 

Koesterp Helmut. Einflihrung in das Neue Testament (Berlin, 
Walter de Gruyter, 1980) 

Kraft, R. A. "In Search of Jewish Christianity and Its 
Theology - Problems of Definition and Methodology", 
in Tome 60p Nij. l, Recherches de Science Religieuse 
(Paris, 19 72) 

Kretschmarp G. "Christliches Passa im 2. Jahrhundert und 
die Ausbildung der Christlichen Theologie", in Tome 
60, Nu. 2, Recherches de Science Religieuse (Paris, 
1972) 

, .. , 
LaBr iolle, Pierre de. La Reaction Paienne·: Etudes s·u:r la 

Polemi· ue Antichre·tie"r1ne· DU: Ter ·a:u Tve Si~cTes 
Paris, L'Artisan du Livre, 1942) 

Ladner, Gerhart B. The Idea of Re·form:· Its 'Impact on 
Christi·an· Thought and Acti·on· in the 'Age o·f the Fathers 
(Cambridge, Mass., Harvard University Pressp 1959} 

. Laeuchli, S. Language of Faith (London, Epworth Press, 1965) 

Laeuchli, s. The SerJ?ent and the D'ove (London, A. R. 
Mowbray & Co., 1966} 

Laistner, Max L. W. Christianity and Paga·n· CUlture (Ithica, 
N.Y., Cornell University Press, 1951) 

Lampe, G. W. H. "Early Patristic Eschatology", in Wm. Monson, 
ed. Escha·tology: Four PaJ?ers (Edinburgh, Oliver & Boyd, 
19-) 

Lampe, G. w. H. and Woollcombe, K. J. E'ss·ays ·on Typology 
(London, SCM Press, 1957) 

Latourette, Kenneth Scott. A. Hist·ory of the· Expansion ·of 
Christi'anity, Vol. 1: The First Five Centuries 
(London, Eyre & Spottiswoode, 1938) 

Leisegang, Hans. Die Gnosis (Stuttgart, Kroner, 1955) 

Lietzmann, Hans. The Beginnin s of the Christian Church, 
trans. by Bertram Lee Wolf- tond6n, .Ivor Nicholson 
& Watson, 1937) 



467 

Lietzmann, Hans. The Founding of the Church Universal, 
trans. by Bertram Lee Wolf (London, Nicholson & 
Watson, 1938) 

Lads, Marc. Confesseurs et Martyrs (Paris, Delachaux et 
Niestl~s, 1958) 

Lads, Marc. Pr~cis d''UHis·toire de la Theologie Chretienne du 
ITe au d~but· du rve si~cle (Neuchatel, sufsse, Editions 
Delachaux, 19 66) 

Lonergan, BernaJtd. The Way to Nicea: The Dialectical 
D·evelo· ment ·of Tr'i'nitar·ian Theola· , trans. by Conn 
ouDonovan London, Darton, Longman, & Todd, 1976). 

Longenecker, Richard N. Biblical Exe esis in ·the· Apos·tolic 
Period (Grand Rapids, Mich., Eer man 9 s, ~975 

Longenecker, Richard N. Th~. Chris·tolO$!)[ Of Early ·Jewish 
Christianity (London, SCM, 19 70) 

McCue, J. F. "Orthodoxy and Heresy: Walter Bauer and the 
Valentinians", in VoL 33, Vigiliae Christianae 
(Amsterdam, No. Holland Pub. Co., 1979) · 

McRay, J. R. "Charismata in the Second Century", in VoL 
XII, Pt. I, Studia Pa·tristica, Elizabeth Livingstone, 
ed. (Berlin, Akademie-Verlag, 1975) · 

t1acMullen, Ramsay. Roman s·oc·ia'l Re·lations (5'0 B.c.· to 
A.D. 284) (London, Yale University Press, 1974) 

t1alherbe, Abraham J. Social As ects of Earl Christianit 
(London, Louisiana State University Press, 1977 

Meyendorff, John:arid McLelland, Joseph, eds. 'The· New ·Man: 
An orthodox and Re·form:ed D~·alog'ue (New Brunswick, No J o, 
Agora Books, 1973) 

Milburn, R. L. P. Early Christian Interpre·tations· of 
Historx (London, Adam & Charles Black, 1954) 

Mol land, Einar. Chris·te·ndom (London, A. R. Mowbray & Co., 
1959) 

Molland, Einar. O~uscula Patristica (Oslo, Universitets
forlaget, 19 o) . -

Mozley, J. K. "Christology and Soteriology", in G. K. Bell 
and Adolph D eissmann, eds. M;ys~te):"ium: Chris'ti (London, 
Longman's Green & Co., 1930) 



468 

Mowinckel, s. "Kultus", in VoL IV, Cols. 120~121, 
Die Relig_ion in Geschichte und Gegenwart, 3rd. ed. 
(G8ttingen, 1953) · 

Murray, Robert. S mbols of Church and Kin dom~ A Stud 
of Ear.l:x_Syrfa-c -T·r-adft~ion Cainbr.idge, Cambridge 
University Press, 1975) 

Nautin, P. Lettres et Ecrivains Chretiens des Ire et IIIe 
Si~cles (Paris, Les Edi'tion_s_ du ·cer-f,- -1961) 

Neufeld, Vernon H. The Earliest Christian Confessions 
(Leiden, E. J. Brill, 1963) 

Newman, John Henry Cardinal. An Essax on the Development 
of Christian Doctrine (15th Impression) (London, 
Longmans, Todd, and Green, 1914) 

Nock, A. D. Conversion (Oxford, Clarendon Press, 1933) 

Nock, A. D. Early Gentile Christianitx and its Hellenistic 
Background ( New York~· Harper Torchbooks, 1964) 

Pannenberg, Wolfhart. "a'he Appropriation of the Philosoph
ical Concept of God as a Dogmatic Problem of Early 
Christian Theology", in Basic Questions in Theology, 
Vol. II (London, SCM, 1971) 

Pelikan, Jaroslav. The Emergence of the Catholic Tradition 
(London, Yale Unive~sity Press, 196~) 

Peterson, Joan. "House Churches in Rome, in Vol. 23, Vigiliae 
Christianae (Amsterdam, No. Holland Pub. Co., 1969) 

Phillips, Godfrey E. The Transmission of the Faith (London, 
Lutterworth Press, 1946) 

Plescia, Joseph. "On the Persecution of Christians in the 
Roman Empire", in Vol. 30, Latomus (Brussels, 1971) 

Preiss, Theo. Life in Christ, trans. by Harold Knight 
(London, SCM, 1952) 

Prestige, G. L. 

Prestige, G. L. 
Heinemann, 

Fathers and Heretics (London, SPCK, 1940) 

God in Patristic Thought (London, Wm. 
19 36) 

Quasten, Johannes. Patrolo9_Y, Vol. I: The Beginnings of 
Patristic Literature ·cutrech t, ·spectrum Publishers, 
1962) 

Quispel, G. "The Discussion of Judaic Christianity", 
in VoL 22, Vigiliae Christianae (Amsterdam, No. Holland 
Pub. Co., 1968) -

Rei tzenstein, R. Die Hellenistichen Myste_rienre ligionen 
(Berlin, 1927) 



469 

Richards v George W. "The Place of Adolph von Harnack 
Among Church Historians", in Vol. XI, No. 3, 'The 
Journa_~ of .. Reli~ (1931} 

Richardson, Peter. Israel in the Apostolic Church, Vol. 10 
of Society for New Te-stamen-t" s·t'ud-ie_s_ -Mo-nograph Series 
(Cambridge, University Press, 1969) 

Reijners, G. o. Terminology of the Holy Cros·s in: the 
EaYly Chri_s~_i'ari L'i'terature -(Nijmegen, Dekker et 
van de Vegt, 1965) 

Rush, Alfred c. "Death as a Spiritual Marriage: Individual 
and Ecclesial Eschatology", in Vol. 26, Vi~iliae 
Christianae (Amsterdam, No. Holland Pub. Co. 1 1972} 

Sanday, w. The Primitive Church and Reunion (Oxford, 
University Press, 1913) 

Sandrnel, Samuel. Judaism and Christian: Be innings (New 
York, Oxford Urliversity Press,· 1978 

Schlatter, Adolph. Synagogue und Kirche· bis zurn Barkochba
Aufstand (Stuttgart, Calwer, 1966) 

Schmidt, K. L. Der Rahmen der Geschichte Jesus (Berlin, 
Trowitzsch & Sohn,-1919) -

Schmi thals, Walter. The Office· of AJ2ostle in the Earl:t 
Church (London 1 SPCK, 1971} 

Schill-er, Emil. A _I:I_istorx of the Jewish People in the Age 
of Jesus Christ, VoL I, revised ed. by Geza Vermes 
and Fergus Millar (Edinburgh, T. & T. Clark, 1973} 

Seeberg, Reinhold. Text-book of the History: of Doctri·ne 1 

Vol. I, trans. by Charles Hay- (Gri:md Rapids, Mich., 
Baker Book House, 1956) 

Sellers, R. v. Two Ancient Christologies (London, SPCK, 
1940) 

Sharpe, Eric and Hinnells, John R., eds. Man and His 
Salvation (Manchester, University Press, 1973) 

Sherrand, Philip. The Greek East and the Latin West (London, 
Oxford University Press, 1959) 

Simon, Marcel. "On Some Aspects of Early Christian Soter
iology", in Eric Sharpe and John R. Hinnells, eds. 
Man and· His Sa'lvati'on (Manchester, University Press, 
1973) 

Simon, Marcel. Verus Israel (Paris, E. deBoccard, 1948) 

Streeter, Burnett Hillman. The Primitive.Church (London, 
MacMillan & Co., 1930) 



470 

Swete,. H. B., ed. ~ssays on the Early History of· the 
Church and· ·the· Min'is·try (London, MacMillan & Co., 
1918) 

S\vete, H. B. The Holx._ Spirit in the Ancient Church 
(London, MacMillan & Co., 1912) 

Taylor, J. J. "Eastern Appeals to Rome in the Early Church: 
A Little-known Witness", in VoL 89, No, 295, nownside 
ReView (Bath, Downside Abbey, 1971) 

Theissen, Gerd. Socio·lo~tt of Early Pa·~·e·s·tini_an Chri_stiani-t;x,, 
trans. by John Bowden (Philadelph1a, Fortress Press, 
197 8) 

Timothy, H. B. Christian A ologi·sts and Greek 
PhiTo·s·ophy & Comp., 1973) 

Torrance, Thomas F. The Doctrine of 'Grace in the Apos·tolic 
Fathers (Edinburgh, Oliver & Boyd, 1948) 

Troeltsch, Ernst. ~T~h~e~·-s~o~·~c~i~·a~l~-~~~~~~~~~--C~h~r~1~·s~·~t~i_a __ n 
Churches, Vol. 1, trans London, 
Geo. Allen & Unwin Ltd., 

Turner, c. H. Studies in Early Church Hi·s·tory (Oxford, 
Clarendon Press, 1912) · · · · 

Turner, H. E. W. The Patristic Doctrine of Redemption 
(London, A. R. Mowbray & Co., 1952) 

Turner, H. E. W. The Pa·ttern of Chrii:>'tia:n· Truth (London, 
A. R. Mowbray & Co., 1954) 

Turner, H. W. "The Christian Versioti of the Sacred Place 
and its New Testament Norm", in Vol. V, Pt. II, 
studia Patr'is'ti'ca (Berlin, Akademie-Verlag I 1968) 

Van den Brink, J. N. Bakhuizen. "Reconciliation in the 
Early Fathers", in VoL XIII, Pt. II, Elizabeth 
Livingstone, ed. 'StU:dia Pa·tristica (Berlin, Akademie
Verlag, 1975) 

... 
Vermes, Geza. Post-Biblical Jewish Studies (Leiden, E. J. 

Brill, 1975 

Volkl, Richard. Friihchristliche Zeu nis·s·e zu Wesen· u:nd 
Ges·talt der chri·s'tli'chen Li'e'be Freiberg, Lambertus
Verlag, 196 3) 

Wallace-Hadrill, D. s. The Greek Pat-r-istiC View of Nature 
(Manchester, University Press, ·1968-J 

Ware, Timothy. "The Communion of Saints", in A. J. Philippou, 
ed. The Orthodox Ethos (Oxford, Holywell Press, 1964) 



Weiss, Johannes (Knopf, Rudolf post mort. of author). 
Hist·ory of' Primitive.Chris'tian:ity, VoL I, trans. 
by. Ed. Frederick Grant (London-, MacMillan & Co., 
1937) 

Werner, Martin. The· Formation of Chr'istian Dogma, trans. 
by S.G.F. Brandon (London, Adam & Charles Black, 1957) 

Williams, A Lukyn. Adversus JU:daeos (Cambridge, University 
Press, 19 35) 

Williams, Norman PowelL The Ideas. of the p·a1·1 ·and of 
Or'i<;[ina'l s-in (London, Longmans 17 Green, & ·co., 1927) 

Wilson, R. MeL. "Jewish Christianity and Gnosticism", in 
Tome 60, Nu. 2, Reche·rches 'de 'S'c:ien:ce Re'li'g·ieu:se 
(Pari s , 19 7 2 ) -

Wingren, G. Man and Incarnation (Edinburgh, Oliver & 
Boyd, 1959) 

Woodward, E. L. Christianit and Nationalism ·in the 
Later Roma·n ErriJ?ire London,; Longmans, -,Greem & Co., 
1916) 

Zizioulas, John D. "The Eucharistic Community and the 
Catholicity of the Church", _in. John. Meyendorff and 
Joseph McLelland, eds. A New Man::· ·A:n: or:thddcx and 
Re·formed Dia'logue (New Bninswick ,--N. J., ·:~Agora 
Books, 19 7 3) 

IV. Related New Testament, Hi stcrical, and The'olcgi·ca 1 
workS - · -- -

Aland, Kurt. · -Did the Early Chu:rch Baptize Tn:fants? 
(London, SCM Press, 1962) 

Anderson, Hugh. ,Tesus and Christian: Ori·gins (New York, 
Oxford University Press, 1964) 

Baillie, D. M. God Was in Christ (London, Faber Ltd., 
1948) 

Balthasar, Hans Urs von. Man in History: ·A The·ological 
study (London & Sydney, Sheed & Ward, 19 6 8) · 

Berkhof, Hendrikus. Christ the Meaning of History, trans. 
by Lambertus Buurman {Loridon; ·SCM,- 1966) 

Best, Ernest. One Bod';x:_ dm Christ (London, SPCK, 1955) 

Bevan, Edwyn. S,¥mboli~m and Belief (London, Geo. Allen & 

Unwin, 1938) 



472 

Bornkamm, Gunther. Jesus of Nazareth, trans.by.Irene & 
Fraser McLuskey (London, Ho'd-der & Stoughton, 1960) 

,. 
Bornkamm, Gunther. The New Testament: A Guide to Tts 

Writing~ (London~ ·sPCK~ f974f · 

Bottomley, Frank. Attitudes t_o _t!'l_e Body_ in Western Christ~ 
ianit~ (London, Lepus Books, 1979) 

Brandon, s. G. F. History·( Time, ~nd l)~e·itx. (Manchester, 
Univers±ty Press, 1965) 

Brunner, H. E. The Mediat?r, trans. by Olive Wyon (London, 
1934) 

Bultmann, Rudolf. Primitive Christianit 
ary Setting, trans. by R~H. ~uller 
and Hudson, 1956) 

Bultmann, Rudolf. Existence and Fa·ith, intr-o. and trans. 
by Shubert M. Ogden {London, Hodder & Stoughton, 1961) 

Bultmann, Rudolf. His·tory and Es·chatol<?gX (Edinburgh, 
Univeristy Press, 1957) 

Chavasse, Claude. The Bride of Chr·ist (London, Faber & Faber 
1960) 

Clebsch, Wm. A. and Jaekle, Chas. R. Pastora·l care· ·in 
Historical PersJzective (Englewood Cl~ffs, N. J., 
Prentice-Hall, 1964) 

Cooke, Bernard. Minist_rx: to Word and sacraments (Philadelphi 
Fortress Press, 1976) 

Cullmann, Oscar. The Christolo ·of ·the New Tes·tarneht, 
trans. by s. C. Guthrie and c. A. M. Hall London, 
SCM, 1959) 

Cullmann, Oscar. Christ and Time, trans. by s. C. Guthrie 
(London, SCM, 1951) 

Dargan, E. c. A History of Preaching (New York, Hodder & 
Stoughton, 1968). 

Deissmann, Adolph. Li<Jht From the Ancient Ea·st, trans. by 
Lionel Strachen (London, Hodder-& Stoughton, 1927) 

Dibelius, M. "Christologie - Urchrist", in Vol. I 1 ed. 2, 
Col. 1593, [)i~ :Re'lision in: Ge·s·chichte un:d ·Ge·genwart 
(Tubingen, 196 7) 

Dodd, c. H. According to the ScriEtures (London, Nisbet & 
Co., 1952) w -= .. -- · -

Dodd,. c. H. The A ostolic. Preachin and Its Develo ment 
(London, Hodder & St6ughton,-1936 



473 

Dorner, J. A. History of the Development of the Doctrine 
of the Person of Chris_t, Di visi_on I e_ :Volume I~· First 
Four Centuries, trans. by W. L. Alexander (Edinburgh, 
T. &.T. ~lar~, 1937) 

Douglas, Mary. Purity and D~n~ (London, Roulledge & 
Kegan Paul, 19-6 6-) 

Douglas, Mary. Natural Symbols~ Ex_elora:tio'ns i·n Costnolo~ 
(London, The Cresset Press, 1970) 

Downing, John. The Church and Jesus (London, SCM Pressp 
196 8) 

Dunn, James G. Jesus and The Sf?irit (London, SCM Press, 
1975) 

Ehrhardt, Arnold. The Framework ·of ·the New Testame·nt 
Stories (¥anchest~r, Unive~sify Press, 1964) 

Eliade, Mircea. Symbolism ·and His'tory (London, Harvill 
Press, 196 8) · · · ·· 

Eliade, Mircea. Images and symbols (London, Harvill Press, 
1961) 

Epstein, Isadore. Judaism (Hormondsworth, Middlesex, 
Penguin Books, 1959) 

Farrer, A. M. Inter12,reta tion and Belief (London, .SPCK, 
1976) 

Flon:ZJvsky, Georges. Bible, Church, and Tradition (Belmont, 
Mass. , Nordland Pub. Co., 19 7 2) 

Florovsky, Georges. Christianit:t and Culture (Belmont, Mass •. 
Nordland ·pubL Co.,-19.74) 

Forkman, Goran. The Limits of the Reli ious Communit , 
trans. by Pearl Sjolander Lund, c. w. 1<: Gleerup, 1972) 

Franks, Robert s. The Work of Christ: A Historical 'Stud of 
Christian Doctr'i·n~ · (revised ~d~) · London, Thos. Nelson 
& Sons, 19.62) 

Franks, Robert s. Histor_x of the. Doctrine· of the Work of 
Christ, Vol. I (London; Hodder & Stoughton, 1918) 

Gore, Charles. The Incarnation of the Son of God (London, 
Oxford University Press, 1891) · 

Graef, Hilda. Mary: A History of Doctrine and Devotion, 
VoL I (London-; sheed & Ward, 1965) 

Grant, Robert M. The Formation of the New ·Testament (London, 
Hutchinson & Co., · 19651 



Grillmeier 1 Aloys. Christ in Christian Tradition, Vol. I: 
F_ro!ll _the Apostolic' 'Age- t_o Chalcedon ~ rev. ed. , trans. 
by John Bowden (London, Mowbrays, 1975) 

Grillmeier, Aloys; Rahner 1 Karl; and Vogtle, A, eds. 
"Jesus Christus", in 1960 ed., Lexicon Theologie 
Kirche (1960) -- --

Guterman 1 Simeon. Religious Toleration and Persecution in 
Ancient Rome (London 1 Aiglon Press 1 1951) 

Hahn 1 F. "Methodologische Uberlegungen zur Ruckfrage 
nach Jesus" 1 in E. Kertigle 1 ed. Ruckfrage nach 
Jesus (Freiberg, 1974) 

Hahn, Ferdinand "The Quest of the Historical Jesus and the 
Special Character of the Sources Available to Us", in 
F. Hahn, w. Lohff, arid G. Bornkamm. Wha·t Can We Know 
About Jesus: Essays on the New Quest, trans. by Grover 
Foley (Philadelphia, Fortress Press, 1969) 

Hahn, Ferdinand. The Titles of Jesus in Christology: Their 
Earl Christianit v translated by H. Knight 
Londo~, SCM Press, 1969) 

Hanson, Anthony TyrrelL Jesus Christ in the Old .Testament 
(London, SPCK, 1965) 

Hanson, Anthony TyrrelL The Pioneer Ministry (London, 
SCM Press, 1961) 

Hare, Douglas R. The Theme of Jewish Persecution of Christ
ians _in the __ GosJz.e·l Acco·rdin·g _ to 'S't. Ma:tthew (caiTibridge, 
University Press, 1967) 

Hengel, Martin. Judaism and Hellenism, Vols. I & II, trans. 
by John Bowden (London, SCM Press, 1974) 

Hengel, Martin. The Son of God: The Ori in of Christolo 
and the History of ·Jewi·sh-Helle'his·tic 'Relig'ion London, 
SCM Press, 1976) 

Houlden, J. L. 
SCM Press, 

Explorations in Theology, No. 3 (London, 
1978) 

Jalland, Trevor Gervase. The Church and the Papacy (London, 
SPCK, 1944) 

Jeremias, Joachim. Infc;1nt Bapt}sm in the First Four Centurief 
trans. by David Cairns (London, SCM Press, 1960) 

Jeremias, Joachim. The Origins of Infant Baptism, trans. by 
Dorothea Barton (London, SCM Press, 196 3l · 

Jung, c. G. Memoriese Dreams, and _Re_flec.tions (London, 
Collins & Routledge & Kegan Paul, 1963) 

vLv 



475 

Kasemann, Ernesto Essays on New Testament Themes (Londonv 
SCM Press, 1964) 

Kingv No Qo' There 0.s Such Divinity Doth Hedge a King~ Studies 
in the Ruler Cult and the Religion of Sacral Monarchy 
in" s"dme ·Late . 4th Century Mon"rim.e"nt"s" . CEdinhu"r"gh,· Thos 0 

Nel-son· ·& Sons, 1959")" · · 

Kirk, Kenneth Eo Vision of God (Londonv Longman, Greenv & 
Coo 1 1931) 

Knightv Geoo Ao Fo A Christian Theol_O_SfX. of the Old Testament 
(London, SCM Press, 1959} 

Lampe, Go Wo H. God As SJ2_irit (Oxford, Clarendon Press, 
1976) 

Lonergan, Bernard Jo Fo Method in Theology (London, Darton, 
Longman, & Todd, 1972) 

Lossky, Vladimiro In the Image and Likeness of God (London 
& Oxford, Ao Ro Mowbray & Coo, 1975) 

Lowith, Karlo Meaning in History (Chicago, University of 
Chicago Press, 1949) 

Markus, Ro Ao Saeculum: His tor and S'ociet ·in ·the· The·olo y 
of Bto Augustine Cambn.dge, Univers1 ty Press, 1970 

Mas call, Eo Lo Christ t the Christian, and the ·church :<London, 
Longmans, Green, & Coo, 1946) 

Moberly, Ro Co 
Murray Coo, 

Atonement ·and Personality (London, John 
1901) 

Moule, Co Fo Do The Birth of the New Tes·tament (London, 
Adam & Charles Black, 1962) 

Moule, C. F o Do "The Influence of Circumstances on the· Use 
of Eschatological Terms", in Vola XV (New Series) , 
Journal nf Theological Studies (Oxford, Clarendon 
Press, ·1964) 

Moule, C. Fo D. 
SCM Press, 

The Phenomenon of the New Te·stame·nt (London, 
1967) 

Moule, Co F. Do The Origin of Christology (Cambridge, Univer
sity Press, 1977) 

Mozley, J. Ko The Doctrine of the Tncarnation (London, 
Unicorn Press, 1936Y 

Mozley, J o Ko The Doctrine of the Atonement (London, 1915) 

Murray, Gilbert. Five Stages of Greek Reli~ion (Oxford, 
Clarendon Press, 1925) 

Murray, Gi lberto Stoic, Christi~n, _and If.umanist (London, 
London, Co A. Watts & Co., 1940) 



476 

Nineharn, D. E. Explorations in Theology~ Vol. I (Londonu 
SCM Press 1 19 7 7) 

Nock 1 Arthur Darby. Essays on Religion and the Ancient 
Worldu Vols. I & IIu ed. by Zeph Stewart (Oxford 1 

Cla-r.endon Pressu 1972) 

Pannenberg, Wolfhart. The Idea of God and Human Freedom 
(Philadelphia, Westmins-te-r ··P-ress, 1"9/6-) 

Perrin, Norman, The Kin darn of God in the Teachin of 
Jesus (Philade-lphia, Westminster Press, 1963 

Price, S. R. F. "Between Man and God: Sacrifice in the 
Roman Imperial Cult", in VoL LXX, Journal of Roman 
Studies (London, 1980) · 

Reicke, Bo. The New Testament Era, trans. by David Green 
(London, Ad~rn & Charles Black, 1969) 

Robinson, J. A. T. The Body (London, SCM Press 1 1952) 

Robinson, Jp A. T. The Human Face of God (London, SCM Press, 
1972) 

Robinson, James M. and Koester, Helmut. Trajectories Through 
Early Christianity (Philadelphia, Fortress Press, 1971) 

Robinson, H. Wheeler. The Old Testament: Tts· Meaning and 
Making (London, University of London Press, 1937) 

Rowley, H. H. The Servant of the Lord and Other Essa s on 
the Old Testament (London, Lutterworth Press, 1952 

Schlette, Heinz Robert Efiphany as History, trans. by N. D. 
Smith (London, Sheed & Ward, 1969} 

Schoonenberg, Piet. The Christ, trans. by Della Couling 
(London, Sheed & Ward, 1969) 

Schweizer, Eduard. Jesus, trans. by David E. Green (London, 
SCM Press, 19 71) 

Schweitzer, Albert. The Quest of the Historical Jesus, 3rd. 
ed. trans. by w. Montgomery (London, Adam & Charles 
Black, 19 54) 

Taylor, L. R. The Divinity of the Roman Emperor ( - 1931) 

Thornton, L. s. Christ and the Church, Pt. 3 of Treatise 
on the Form of the Servant (Westminster, Dacre Press, 
1956) 

Thornton, L. s. The Common Life iri the Body of Christ 
(Westminster, D~cre Press, 19~1) 



477 

Thornton, L. s. The Incarnate Lord {London, Longmans, 
Green, & Co., 1928) -

Wallace, David H. "Heilsgeschichte, Kenosis, and Chalcedon", 
in Felix Christ, ed. Oikonotn:ia: HeiH;geschichte als 
Thema der Theologie {Hamberg,d-1967) 

Wells, G. A. The Jesus· o·f· the E'arly· Ch'r'i'stians {Lond~m, 
Pemberton Books, 1971) 

Wilberforce, R. I. The· D o·ctrin:e· ·of ·the Incarnation {London, 
1848) 

Wiles, Maurice. 
SCM Press, 

Explorations in Theologx:> VoL 4 {London, 
1979) 

V. Reference and Res·ource Works 

dvAles, Adh~mar. "Le Mot Oikonomia", i·n Vol. 32, Revue 
des Etudes Grecg·ues {Paris, 19 21) 

Arndt, W. F. and Gingrich, F. w., trans. and eds. of 
Walter Bauer, ed. 'Gre·ek-.En:glish 'Lexi·ccn. of the ·New 
Te'st·am:etrt and Other Earl· · Chris'tian: ·L·l·te·rature 
Chicago, University of Chicago Press, .1957 

Behm, Johan. "Kardia", in Vol. III, G. Kittel, ed. Theolog
ical Dictionary of the New Testament, trans. by 
Geoffrey Bromiley (Grand Rapids, Mich., Eerdman~s 
Publ. Co. , 19 65) 

Blaise, Albert. Le Vccabul·aire Latin de·s· Pri'ncipaux 
Themes Li turgigues (Brepols, 19"'10) 

Cowper, B. Harris. Principles Cf sxr·ia·c Gr'antrriar {London, 
Williams & Norgate, 1858) 

Cross, F. L., ed. The Oxford Dictionary of the Christian 
Church {London, Oxford University Press, 1957) 

Goodspeed, ~. J. In:dex A olo eticus sive Clavis Iustin:i ·Mar
qrris Operum Leipzig, J. c. Hinrichs Buchhandlung, 
1912) 

HaueR, Fr.eidrilicH. "Koinos, _Koinonos, Koinonia", in Vol. III, 
G. Kittel, ed. Theological D'icticn:ary o·f the New 
Testament, trans. by. Geoffrey Bromiley'{Grand Rapids, 
Mich., Eerdman v s Publ. Co., 1965) 

Lampe, G. W. H., ed. 
Clarendon Press., 

A Patris·tic Greek Lexicon {Oxford, 
1961) 

Liddell, H. G. and Scott, R. A Greek-English Lexicon, 
new ed. revised by H. S. Jones (Oxford, Clarendon 
Press, 19 41) 



478 

Marshall, Sophie S. 11 Dipsychia~ A Local Term? 11
, in VoL VI, 

Studia Evangelica (Berlin, 1969) 

Murray, Margaret Alice. Elementar~tic Grammar, 2nd. ed. 
(London, Bernard Quaritch, 1927) 

Robinson, Theodore H. Paradigms and Exercises in Syriac 
Grammar, 4th ed. revised by L. H. Brockington (Oxford, 
Clarendon Press, 1962) 

Seitz, Oscar J. F. 11 Antecedents and Signification of the 
Term Dipsychia 11

, in Vol. 66, Journal of Biblical 
Literature (Philadelphia, 19 4 7) 

Tattum, Henrico. Lexicon Aegyptiaco-Latinum (Oxonii, 
E. Typographes Acadenico, 1835) -

VanDerMeer, F. and Mohrmann, Christine. Atlas of the 
Early Christian World, trans. and ed. by Mary Hedlund, ',_ 
H. H. Rowley (London, Thos. Nelson & Sons, 1958) 


