

  
  APPENDIX 1


  PAUL’S SECOND LETTER TO THE THESSALONIANS A COUNTERFORGERY


  On the basis of a textual analysis, the following contains a full argument that 2 Thessalonians was composed as a counterforgery (see above, pp. 13–15).


  2 Thess. 2:1–15:


 
    (1) We beg you, brothers, concerning the coming of our Lord Jesus Christ and our assembling to meet him, (2) not to be quickly shaken in mind or alarm yourselves, either by spirit or by word of mouth or by letter purporting to be from us, alleging that the day of the Lord has come [or, “is imminent”].


  (3) Let no one deceive you in any way whatever, for [that day will not come] unless the rebellion comes first, and the man of lawlessness is revealed, the son of perdition, (4) who opposes and exalts himself against every so-called god or object of worship, so that he takes his seat in the temple of God, proclaiming that he himself is God. (5) Do you not remember that when I was still with you I told you this? (6) And you know what is restraining him now so that he may be revealed in his time. (7) For the mystery of lawlessness is already at work; only he who now restrains it will do so until he is out of the way. (8) And then the lawless one will be revealed, and the Lord Jesus will kill him with the breath of his mouth and annihilate him by the radiance of his coming. (9) But the coming of the lawless one by the activity of Satan will be with all power and with a deceptive show of signs and wonders (10) and everything evil that can deceive those doomed to destruction, because they would not grasp the love of truth so as to be saved. (11) Therefore God sends on them a strong delusion, to make them believe what is false, (12) so that all be brought to judgment who did not believe the truth but had pleasure in unrighteousness.


  (13) But we are bound to give thanks to God always for you, brothers beloved by the Lord, because God chose you from the beginning to be saved, through sanctification by the Spirit and belief in the truth. (14) To this he called you through our gospel, so that you might possess the glory of our Lord Jesus Christ.


  (15) So then, brothers, stand firm and hold fast to the traditions which you were taught by us, either by word of mouth or by letter.




  Verse 1: This verse designates the theme of the following section: the Second Coming of the Lord Jesus and the union of the faithful with him.


  Verse 2: “Purporting to be from us” is the translation of hos di’ hemon. The Greek particle hos introduces a fabricated or objectively false property and is meant to indicate that the letter does not come from Paul. Because of the position of hos di’ hemon immediately behind “letter” it in all likelihood refers to the letter. If it similarly referred to the other two members (spirit, word), this would not alter the reference to “letter.” Verse 2 warns the community not to allow itself to be confused over the Second Coming, “either by spirit [i.e., an exclamation in the Spirit] or by word of mouth or by letter purporting to be from us, alleging that the day of the Lord has come [or, is imminent].”


  As to the origin of the latter slogan one has to remember that the most striking characteristic of 1 Thessalonians is an ardent expectation of the coming of Jesus from heaven in the very near future (1 Thess. 4:15, 17). A synopsis of that passage would closely resemble the slogan which is rejected by the author of 2 Thessalonians. (For more on this see below, p. 250.) The letter referred to is most likely 1 Thessalonians, for the author knows it and imitates it.


  Verses 3–12: Now the recipients of the letter are given the correct teaching about the end: it will come only (in the indefinite future) when the adversary has revealed himself. The “Thessalonians” can rest assured that Jesus will kill the “lawless one” (verse 8) and that God will punish the sinners for their refusal to accept the truth (verses 11–12).


  Verses 13–14: On the basis of 1 Thess. 2:13 a second thanksgiving is attached. Referring back to 1 Thess. 4:7 and 5:9, verses 13b–14, as a counterpart to verse 10, formulate the state of salvation in the community.


  Verse 15: This antithetical echo of verse 2 admonishes the recipients of the letter to stand firm and to hold to the traditions that they were taught “either by word of mouth or by letter.” The letter referred to here is not 1 Thessalonians but 2 Thessalonians, whose doctrine the recipients must observe and which is antithetically dissociated from a forged letter. The letter mentioned in verse 2 is likely to be identical with 1 Thessalonians. (For the reasons see below, p. 250).


  Two indications from the time of the Roman presbyter Hippolytus (end of second century C.E.) give us an idea of how the events described in 1 Thessalonians may have been envisioned or how the expectation of an imminent end may have been expressed in practice.1


  In his Commentary on Daniel (4.18), Hippolytus writes:


   
      I can also relate something which happened recently in Syria. For a certain leader of the church in Syria . . . was himself deceived and deceived others. . . . [H]e deceived many of the brothers so that they went out into the wilderness with women and children to meet [eis synantesin] with Christ. These also wandered around in vain in the mountains, so that they would likely have been seized by a centurion as robbers and executed. Fortunately his wife was a believer. She persuaded him to desist from his anger, thus averting a general massacre.




    Immediately after that (4.19), Hippolytus gives another example:


   
      Similarly, [there was] another man in Pontus, who was also a leader of the church, a pious and humble man, but one who did not hold fast to scripture; rather, he believed more in the visions which he himself saw. . . . And then he once spoke in his error and said, “I want you to know, brothers, that the final judgment will take place after a year.” They heard him saying that the day of the Lord was imminent (enesteken he hemera tou kyriou), and prayed to the Lord with weeping and lamententation day and night, having the coming day of judgment before their eyes. And he led the brothers astray into such great anxiety and fearfulness that they left their lands and fields desolate, and most of them sold their possessions. And he said to them, “If what I have said does not happen, then no longer believe scripture, but let each of you do what he wills.” So they waited for what was to come. And when a year was past and nothing of what he had said happened, he himself was ashamed that he had been wrong, even though the scriptures seemed truthful. The brothers, however, took offence, so that they married their virgins, and their men went to work on the land. But those who had sold their property in vain were reduced for begging for their bread.




  The two examples cited attest two concrete instances of an imminent expectation and the way in which it was disappointed, and key vocabulary elements correspond word for word with 1 Thess. 4:17 and 2 Thess. 2:2. The expectation to meet the Lord is rooted in the conviction that the day of the Lord is imminent; the slogan behind 2 Thess. 2:2 corresponds to the expectation of 1 Thess. 4:13–17.


  The author of 2 Thessalonians not only attacks such an expectation, but repudiates an appeal to Paul by labeling 1 Thessalonians as a forgery and putting his “authentic” letter to the Thessalonians into circulation (or introducing it to the community). Second Thess. 2:2 and 2:15 are to be understood as follows: those who are confusing the community (in Thessalonica) “by spirit or by word of mouth or by letter” are basing themselves on a false document, 1 Thessalonians. Rather, the correct tradition about the end-time is in 2 Thessalonians; moreover, the content of the whole letter forms the basis for Christian faith and applies unconditionally. Therefore the author of 2 Thessalonians remarks: “If anyone disobeys what we say in this letter, note that man, and have nothing to do with him, that he may be ashamed” (3:14). In other words, the right way to understand Paul is through acceptance of 2 Thessalonians.


  How audaciously the forger acted is shown by the conclusion of the letter with its “sign of authenticity” in 3:17: “The greeting is in my own hand, signed with my name, Paul; this is my own writing.” Here the author is even trumping the Paul of 1 Thessalonians, which notwithstanding 1 Thess. 5:27 has no sign of authenticity, and formally sealing the inauthenticity for his readers who knew it. At the same time he commended 2 Thessalonians by its echoes of 1 Thessalonians. In this ploy he was possibly guided by the sign of authenticity in 1 Cor. 16:21 and Gal. 6:11, two passages in which Paul adds something in his own hand, or the pseudo-Pauline letter to the Colossians where a similar ruse is employed (Col. 4:18).


  Of course, the next question to be asked is this: How could the author of 2 Thessalonians come to regard 1 Thessalonians, which had been known and handed down for many years, as a forgery? Was he also subjectively convinced of this? What criterion did he use to deny authenticity? Evidently the author began by assuming that 1 Thessalonians in its existing form did not come from Paul. For him, that followed from the false teaching of opponents who had linked their theology closely to it. And because he had arrived at his conviction on dogmatic grounds, the end sanctified the means: He turned to forgery, a fact of which he may have been conscious for only a short time. Moreover, his memory may soon have played a trick on him; it would be neither the first nor the last time that memory yielded to pride (Friedrich Nietzsche).


  The observations on the relationship of 2 Thessalonians to 1 Thessalonians and the conclusions which followed from it no doubt shed light on a conflict among the followers of Paul in Macedonia and beyond, a battle between orthodoxy and heresy. (Chronologically we may think of the end of the first century, but a later date is also possible.)


  One tradition appropriated the Pauline legacy of 1 Thessalonians by accepting indisputably Pauline statements about the nearness of the end. That could have taken place in the same way as in the two examples from Hippolytus quoted above. In that case we would have a flaring up of the expectation of an imminent end: the day of the Lord is immediately at hand. (However, the fact that there is no mention of their mistake in 2 Thessalonians tells against this.) The other and more likely possibility is that those followers of Paul who were attacked in 2 Thessalonians did in fact proclaim that salvation and the end were present: The day of the Lord had already dawned. They would no doubt be properly described as Gnostics or enthusiasts and may have had ties with the circles behind Colossians and Ephesians and the Pauline teachers attacked by 2 Tim. 2:18 who claimed that the resurrection had already taken place. In this case, not only is the statement enesteken he hemera tou kyriou in 2 Thess. 2:2 to be understood in the present, but the possibility recommends itself that the formulation derives from the author of 2 Thessalonians. (Similarly, the same statement in the second of Hippolytus’s examples was probably formulated by Hippolytus himself.)


  The other tradition, personified in the author of 2 Thessalonians, snatches Paul from the enthusiasts or Gnostics, interpreting him in accord with the time and thus keeping him useful for the church. The author may have been a churchman who resorted to such draconian measures out of a concern to care for and develop the legacy of Paul, but also in the face of the threat of confusion to ordinary people.


  NOTE


  

  1. The two texts follow the (slightly modified) translation in my Heretics: The Other Side of Early Christianity (Louisville: Westminster John Knox Press, 1996), pp. 114–15.






  
  APPENDIX 2


  CRITICISM OF PAUL IN THE LETTER OF JAMES AND IN THE SECOND LETTER OF PETER


  Acitation of and commentary on passages in which the authors of these two books deal with Paul will further clarify why Paul was a problem in primitive Christianity.


  CRITICISM OF PAUL IN THE LETTER OF JAMES


  James 2:14–26:

  
  
     (14) What good does it do, my brothers, if a man says he has faith but has not works? Can that faith save him? (15) If a brother or sister is ill-clad and in lack of daily food, (16) and one of you says to them, “Go in peace, be warmed and filled,” without giving them the things needed for the body, what good does it do? (17) So faith by itself, if it has no works, is dead.


  (18) But someone will say, “You have faith and I have works.” Show me your faith apart from the works, and I by the works will show you my faith. (19) You believe that God is one? Excellent! Even the demons believe but shudder. (20) But can you not see, you quibbler, that faith apart from works is barren? (21) Was not Abraham our father justified by works, when he offered his son Isaac upon the altar? (22) You see that faith was active along with his works, and faith was completed by works, (23) and the scripture was fulfilled which says, “Abraham put his faith in God, and it was counted to him as righteousness”; and he was called the friend of God. (24) You see then that a man is justified by works and not by faith alone. (25) And in the same way was not also the prostitute Rahab justified by works when she received the messengers and sent them out another way? (26) For as the body apart from the spirit is dead, so faith apart from works is dead.




  This section contains the following points of contact (written in italics) between James and the Pauline letters.


  (a) Cf. verse 21 with Rom. 4:2: “If Abraham was justified by works, he has something to boast about.” Cf. verse 23 with Rom. 4:3b: “Abraham believed God, and it was reckoned to him as righteousness.” A literary connection between these two texts is suggested by the observation that they agree verbatim with each other but agree in deviating from the Septuagint (Gen. 15:6) in two otherwise insignificant points which cannot be recognized in the English translation: in the spelling of Abraam rather than Abram and in the addition of the Greek particle de after “believed.” This means that the author of James had accepted the example of Abraham but used it against Paul as proof for his view that faith is made complete by works (cf. verses 22b, 24).


  (b) Cf. verse 24 with Gal. 2:16: “A man is not justified by works of the law but through faith in Jesus Christ,” and Rom. 3:28: “We hold that a man is justified by faith apart from works of the law.”


  As in the texts discussed above, the verbatim agreements point to a literary connection. The hypothesis that James is dependent on Paul is further supported by the fact that the polar opposition of faith and works is not documented prior to Paul. It is interesting that the “alone” of James 2:24 does not appear in Rom. 3:28. Since “by faith” of Rom. 3:28 must, however, be understood in an exclusive sense, “alone” is thoroughly appropriate and cannot be used as an argument against a dependence of James on Paul.


  In addition, James 2:24 has only “by works” instead of “by works of the law.” However, this datum by no means weakens my hypothesis, but simply indicates that the author of James no longer perceived the function that the concept of law exercised in Pauline theology and therefore saw no difference between “works” and “works of the law.”


  If it is thus established that in the passages discussed above the author of James consciously presents a polemic against Paul, we may now look at another text in James. Though its polemical aim may be arguable, in light of our findings it might shed important light on James as an anti-Pauline document.


  James 2:10 reads, “For whoever keeps the whole law but fails in one point has become guilty of all of it.” Cf. with this the text Gal. 5:3: “I testify again to every man who receives circumcision that he is bound to keep the whole law,” and Gal. 3:10b: “Cursed be everyone who does not abide by all things written in the book of the law, and do them.”


  Though the verbal agreements between James 2:10 and Gal. 5:3 (3:10) are only slight (“the whole law”), in terms of content the passages are practically identical.


  Still, the different function of the statements is to be noted. Paul’s adjurations are formulated to exclude the way of the law as an option for his congregations: Not only can no one fulfill the law, no one should fulfill it. The author of James, on the other hand, writes his sentence in order to challenge his congregation to keep the law. (Verse 10 stands in the unit of James 2:8–11, which deals with keeping the law.)


  RESULT


  The upshot is that the author of James attacks passages from the Pauline letters and thereby Paul himself. Needless to say, the polemic exaggerates Paul’s position. (Rom. 3:28 does not say “alone,” but definitely implies it.) The apostle knows of no faith that is not at the same time obedience (cf. Rom. 1:5) and that is not active in deeds of love (cf. Gal. 5:6). Rather than accurately reflecting the historical Paul, the author’s portrayal of the Pauline understanding of faith is something of a caricature.


  An important parallel to the self-serving polemic in James is given by the apostle himself in Rom. 3:8 (cf. 6:1). Even during his lifetime Paul’s opponents caricatured his doctrine of justification by claiming that it provoked an immoral life. Similarly, the author of James distorts key sentences from Galatians and Romans in such a way that the Pauline concept of faith seems to bear little or no relation to ethical conduct. (For at least a partial justification of such a criticism see above, pp. 215–17.)


  CRITICISM OF PAUL IN THE SECOND LETTER OF PETER


  I shall now turn to the other writing from the New Testament that reflects misgivings about Paul, 2 Peter. The texts to be examined are 2 Pet. 3:3–10 and 3:15–16. For the sake of better understanding the argument in the letter, I will analyze them in the reverse order.


  2 Pet. 3:15–16:


 
    (15) And count the patience of our Lord as salvation. So also our beloved brother Paul wrote to you according to the wisdom given him, (16) speaking of this as he does in all his letters. They contain some obscure passages, which the ignorant and unstable twist to their own destruction, as they do the other scriptures.




  Three things are worth mentioning in this passage. First, the author has a very positive picture of Paul. Second, there is evidently already a collection of Paul’s letters, otherwise it would not have been said that in all his letters Paul spoke of the “patience” of God. Third, the “patience” refers to the eschatological statements in the letters of Paul, that is to their underlying assumptions about the future. Here the author attributes to Paul his own idea, which he has developed in chapter 3.


  2 Pet. 3:3–10:


 
    (3) Note this first: in the last days there will be people who scoff at religion, following their own passions (4) and they will say, “Where now is the promise of his coming? For ever since the fathers fell asleep, all things go on as they were from the beginning of creation.” (5) They are choosing to forget that there were heavens and earth long ago, created by God’s word out of water and with water; heavens existed long ago, and an earth formed out of water and by means of water, (6) and by water that first world was destroyed, the water of the deluge. (7) And the present heavens and earth, again by God’s word, have been stored up for fire, being kept until the day of judgment and destruction of ungodly people.


  (8) But there is one thing, beloved, that you must not forget: that with the Lord one day is as a thousand years, and a thousand years as one day. (9) The Lord is not being slow about his promise as some suppose, but he is patient with you, not wishing that any should perish, but for all to come to repentance. (10) But the day of the Lord will come like a thief, and then the heavens will disappear with a loud noise, and the elements will be dissolved with fire, and the earth and all that it contains will be burnt up.

 



  This section is directed at the question of the mockers, “Where is the promise of his coming (parousia)?” (verse 4) that derives its force from primitive Christianity’s imminent expectation of the return of Jesus on the clouds of heaven in. It is answered as follows:


  Two arguments disqualify the opponents from the start: For one thing, those who ask this kind of question are only following their own passions (verse 3). In addition, the plan of salvation has announced that such mockers will appear in the last time (verse 3). Then the author introduces three arguments against the imminent coming. (a) For the Lord, a day is as a thousand years (verse 8). (b) The postponement has been given by way of patience (cf. verse 15), so that all could still be converted (verse 9). (c) The day of the Lord comes like a thief (verse 10).


  The author of 2 Peter, however, knows Paul only as someone who no longer has any expectation of an imminent return of Jesus. This makes it all the more surprising that he refers to “some obscure passages” (verse 16) in Paul; for he thus suggests that the opponents whom he is attacking could precisely explain those difficult passages in the letters of Paul, and put forward an interpretation of the eschatological statements different from that of the author of 2 Peter.

  




  
  APPENDIX 3


  THE HELLENISTS AS PRECURSORS OF PAUL


  In order to substantiate the earlier profile of the Hellenistic church (see above, pp. 139–43), we shall now offer an analysis of the pertinent passages in Acts.1 Although these passages cannot be checked against the Pauline letters for their historical accuracy, a total a priori skepticism is unwarranted. In such cases the methods of redactional and traditional analysis have to be applied, as I have done throughout the book (see especially the comment above, pp. 27–28).


  “Hellenists” means Greek-speaking Jews. Though we do not possess primary writings from this group, we do have reliable items of information about them which stem not only from the letters of Paul—the apostle quite often quotes and interprets traditional pieces which most likely come from Hellenist circles—but also from the author of Luke-Acts, who dedicates Acts 6–8 and 11–14 at least in part to the Hellenists.


  While there is general agreement on the first point, the second is often disputed because many doubt the possibility of deriving reliable historical information from Acts. In order to defend my hypothesis, let me first ask the reader to recall what was said about the use of Acts-tradition for a chronology of Paul (see above, pp. 26–27) and to recollect how plausibly the traditions of Acts were incorporated into the chronological framework which was based solely on the evidence of the letters. Second, it may be remembered that we have already shown—in connection with the name “Christian” in Acts 11:26d (see above, pp. 138–39)—how reliable information on the Hellenists can be derived from Acts. That should motivate us to continue our search for information about and traditions from the Hellenists that underlie much of Acts 6–14.


  Remembering that a reconstruction and the resulting understanding of the Hellenists is essential for understanding Paul, let us analyze several texts from Acts in order to rediscover some basic elements of what the Hellenists said and did.


  Acts 6:1–15:


  
     (1) Now in those days when the disciples were growing in number, the Hellenists made a complaint against the Hebrews because their widows were neglected in the daily distribution.


  (2) And the twelve called the body of the disciples and said, “It is not right that we should neglect the word of God in order to wait at table. (3) Therefore, brothers, pick out from among you seven men of good reputation, full of the Spirit and of wisdom, whom we may appoint to this duty. (4) But we will devote ourselves to prayer and to the ministry of the word.” (5) And what they said pleased the whole body, and they chose Stephen, a man full of faith and of the Holy Spirit, and Philip, and Prochorus, and Nicanor, and Timon, and Parmenas, and Nicolaos, a proselyte of Antioch. (6) These they presented before the apostles, and they prayed and laid their hands on them.


  (7) And the word of God continued to spread; and the number of the disciples multiplied greatly in Jerusalem, and very many of the priests were obedient to the faith.


  (8) And Stephen, full of grace and power, did great wonders and signs among the people.


  (9) But some members of the synagogue called the Synagogue of the Freedmen comprising Cyrenians and Alexandrians, and people from Cilicia and Asia, came forward and disputed with Stephen. (10) But they could not hold their own against his wisdom and the Spirit with which he spoke. (11) Then they secretly instigated men, who said, “We have heard him speak blasphemous words against Moses and God.” (12) And they stirred up the people and the elders and the scribes, and they came upon him and seized him and brought him before the council, (13) and produced false witnesses who said, “This man is forever saying things against this holy place and the law; (14) for we have heard him say, ‘This Jesus of Nazareth will destroy this place, and will alter the customs handed down to us by Moses.’”


  (15) And fixing their eyes on him, ail who sat in the council saw that his face was like the face of an angel.




  Outline


  Verse 1: Exposition: The problem of neglect of the Hellenistic widows


  Verses 2–6: Solution of the conflict: The choice of the Seven


  Verse 7: Summary and note about priests joining the community


  Verse 8: Summary description of the miracles of Stephen among the people


  Verses 9–14: Two charges against Stephen


  9–10: The unsuccessful attack by the members of the Hellenist (synagogue) communities by means of disputations

  
  11–14: The attack by false witness, its impact on the people, the elders and the scribes and the proceedings before the Sanhedrin


  Verse 15: Description of Stephen’s face


  LUKE’S INTENTION


  A new section in Acts begins with chapter 6. The narrative is introduced by the report in 6:1 of dissension within the community and its resolution by the appointment of deacons in 6:5–6. This continues the description of the communal organization of the congregation in Acts 2:44–45, and 4:32–5:11. But now—after the hints in 5:16—the mission which had previously been limited to Jerusalem reaches out to the surrounding areas through the preaching of the Hellenists. This section (6:1–8:3) centers on the person of Stephen, as does 8:4–40 on the figure of Philip.


  Verse 1: The conflict reported here is intrinsically plausible. Many pious Jews settled in Jerusalem in the evening of their lives in order to be buried in the holy city. Therefore the care of their widows was a problem which came up relatively frequently. However, Luke creates an artificial conflict because members of the Jerusalem community were naturally involved in the Jewish community’s care of the poor. We shall have to ask later what kind of real conflict Luke has papered over.


  Verses 2–6: Verse 2a seems to presuppose the constitution of the Lukan church. Two groups are pictured in conflict: the leaders of the community—here the Twelve—and the full assembly. The leaders of the community summon the body and make proposals to it. The description of the task of the Seven, to see to the care of the widows, uses a phrase which recalls the summaries in Acts 2:45 and 4:35. While it was said there that the apostles (!) distributed the resources of the earliest community (“as any had need”), from now on the Seven (and no longer the apostles) will see to this task. Verse 4 reflects the Lukan conception that the Twelve were concerned with prayer and preaching the word (cf. Acts 2:42; 4:29—for the expression “ministry of the word” cf. Luke 1:2: the eyewitnesses as the servants of the Word means the twelve apostles). Verse 5 points back to verse 2, and like that verse reflects Luke’s portrait of the constitution of the church; the proposal made by the Twelve, the leaders of the community, meets with the assent of the body of disciples, the full assembly. Luke is likely to be responsible for the order of the list in verse 5, which is from tradition. He puts Stephen at its head, for he will soon be the focus of events. Nor is it accidental that Philip occupies second place, as he will be the major figure from Acts 8:4 on. The proselyte Nicolaos occupies the last place. While the name goes back to tradition, his position at the end is due to redaction. Thereby Luke shows that he knows the difference between a (full) Jew and a proselyte. In verse 6 the prayer and the laying–on of hands is redactional. The latter also appears in Acts 13:3, in the entrusting of someone with a special task.


  Verse 7: This is a Lukan summary. By echoing verse 1 as well as 2:41, 47, and 4:4, verse 7a stresses the constant and rapid growth in the community. In verse 7b the report that many priests had joined the community indicates a further development, since previously only ordinary Jewish people had become Christians.


  Verse 8: This verse, being redactional in terms of language, is a transition to the following episode. Stephen is not depicted “serving food” but speaking in public, nor in “serving the word,” but being effective through miracles.


  Verses 9–14: Verse 9 is a kind of prelude to the conflict which follows and which ends in Stephen’s death. In verse 10 Luke points back to verse 3, and this links verses 1–7 to verses 8–15. The parallel between Luke 21:15 and verse 10 shows that the author of Acts sees Jesus’ prediction in Luke 21:15 realized in the trial of Stephen. After the failure of the first attack against Stephen, verse 11 introduces a second, and verse 12 describes its success. Even “the people,” who hitherto sided with the Hellenists (cf. also verse 8), are influenced, as are also—less surprisingly—the elders and scribes, who had already been involved in actions against the earliest Jerusalem community (Acts 4 and 5). Verse 13 says explicitly that the witnesses were false, whereas in verse 11 they were still described neutrally as “men.” According to Luke, the statement made by the men/false witnesses is in any case wrong even though the accusation in verse 13 is not completely identical with that in verse 11. Verse 11 speaks of blasphemy against Moses and God, whereas verse 13 speaks of attacks on the holy place (the temple) and the law.


  Verse 15: The language derives from Luke.


  THE TRADITION REWORKED BY LUKE


  Verse 1: On the underlying conflict between the Hellenists and the Hebrews, which Luke tries to tone down, see above, pp. 261–62. In addition, the abrupt introduction of the dispute between the Hebrews and the Hellenists suggests the employment of tradition.


  Verse 5: The bedrock tradition is the list of the Seven. That all of them have Greek names makes their Greek origin clear: Stephen, Philip, Prochorus, Nicanor, Timon, Parmenas, and Nicolaos. The sacred number seven was undoubtedly part of the tradition. The echo of this passage in Acts 21:8 (where Philip is called one of the Seven) need not tell against this.


  Verse 9: This verse reflects the tradition that there were one or more such communities in Jerusalem. There is evidence of at least eleven such synagogues in Rome.


  Verse 10: Stephen is portrayed as a preacher, in other words quite differently from what might have been expected from the share of work assigned to him in verse 2. If one thinks through Luke’s account, one must ask whether the daily care for the widows could have improved at all under such conditions. It follows from this that the understanding of Stephen in verse 10 is quite different from that in verses 1–7. Therefore despite the Lukan peculiarities of language indicated in the translation by italics, verse 10 seems to have a traditional nucleus.


  Verses 11–14: Verse 11 reflects elements of Stephen’s preaching at the level of tradition as will verses 13–14.


  HISTORICAL ELEMENTS


  There is almost universal consensus among scholars that the Hellenists are Greek-speaking Jews and the Hebrews Aramaic-speaking Jews of Jerusalem. This consensus is based on both the narrower and wider contexts of Acts 6. So the Seven have Greek names (verse 5) in contrast to the predominantly Semitic names of the twelve apostles (only Andrew and Philip are exceptions here). Further, Luke uses only one word etymologically related to “Hebrews,” the adjective “Hebrais,” which commonly connotes a linguistic reference. See the Greek phrase Hebraidi dialecto (“in the Hebrew language”) in Acts 21:40 (cf. John 5:2; 19:13, 17, 20). There was some controversy between the parties of the Hebrews and the Hellenists in the early period of the primitive community, although no further information about the nature of the dispute is available on the basis of the tradition contained in verses 1–6. Since there is a genetic connection between the traditions behind verses 1–7 and verses 8–15, one can make a reasoned guess at the occasion of the conflict: Aramaic-speaking Christians who were strict observers of the law fell out with Greek-speaking Christians over the question of law, and the language barrier added a further element to the dispute. The dispute must have taken place in the early period of the primitive community in Jerusalem, since Paul was already persecuting members of this group of Hellenists outside Jerusalem, yet no longer found them in Jerusalem during his first visit.


  HELLENISTIC JEWISH COMMUNITIES IN JERUSALEM


  The presence in Jerusalem of the groups named in verse 9 has a good deal to be said for it historically. It can be supported by the following evidence: A Greek inscription found in Jerusalem shortly before the First World War indicated, among other things, that the synagogue had been built by the priest and synagogue president Theodotus, son of Vettenus, and that a guest house and water supply for pilgrims had been connected with it. Perhaps this inscription is a reference to the Libertini (a Latin loanword that denotes freed Jews) mentioned in verse 9. The father of Theodotus has a Roman name, Vettenus, which he may have adopted after being freed because he owed his freedom to a Roman member of the gens Vettena. In that case his family may have belonged to the synagogue of the Libertini in Jerusalem.


  WHERE DID THE DISPUTE OVER STEPHEN ARISE?


  It is historically improbable that all the Hellenistic Jews mentioned in verse 9 were involved in the disputation with Stephen, as Luke suggests at the redactional level. Rather, the dispute must have arisen in one Hellenistic synagogue to which Stephen belonged. The issue was that Stephen, a preacher filled with the Spirit, had a critical attitude toward the Law of Moses, a posture to which his opponents took offence. The dispute was, as in similar cases, initially verbal and then became physical. (How remote Luke already is from the historical Stephen is evident from the fact that, in verse 13a, he presents the information about Stephen’s criticism of the law as untrue.) We may assume that Stephen combined faith in Christ with an understanding of the law in a way that was unacceptable to the members of the Hellenistic synagogue. At any rate, it was regarded as blasphemous and led to the action hinted at in verse 12 and described in Acts 7:57–58 (see further below, pp. 266–69). Stephen’s view of the law led not only to a fatal dispute in the Hellenistic synagogue(s) but also, as Acts 6:1f. indirectly depicts, to a split in primitive Christianity.


  STEPHEN’S UNDERSTANDING OF THE LAW


  According to verse 11 Stephen spoke against Moses and God; i.e., he criticized the law. Furthermore, according to verse 14 he criticized the temple and the law with reference to Jesus. The formula that Jesus will alter the customs handed down by Moses does not suggest total abrogation of the law. (Such a step was not to be expected anyway unless a Jew deliberately became a Greek, something very unlikely in the case of Stephen.) Regardless of what the future tense means in verse 14, we must cautiously conclude that Stephen disparaged the law and the temple, that on the basis of God’s will as revealed in or taught by Jesus he announced the destruction of the temple and censured at least some significant points of the law.


  Acts 7:54–8:1a:


 
    (54) Now when they heard these things they were infuriated, and they ground their teeth against him.


  (55) But he, full of the Holy Spirit, gazed into heaven and saw the glory of God, and Jesus standing at God’s right hand; (56) and he said, “Look, I see the heavens opened, and the Son of Man standing at God’s right hand.”


  (57) But they cried with a loud voice and stopped their ears and rushed together upon him. (58) Then they cast him out of the city and stoned him; and the witnesses laid down their clothes at the feet of a young man named Saul. (59) And they stoned Stephen, while he was saying in invocation, “Lord Jesus, receive my spirit” (60) And he knelt down and cried with a loud voice. “Lord, do not hold this sin against them.” And when he had said this, he died.


  (8:1) And Saul entirely approved of his murder.




  Outline


  Verse 54: The Sanhedrin’s reaction to Stephen’s speech


  Verses 55–56: Stephen’s vision


  Verses 57–60: The stoning of Stephen


  57–58a: The Sanhedrin’s reaction to Stephen’s vision: the stoning begins

  
  58b: The behavior of the witnesses: they lay down their clothes before Saul


  59–60: The stoning concluded; Stephen’s behavior and his death


  Verse 8:1a: Saul’s approval of the murder of Stephen


  LUKE’S INTENTION


  Verse 54: This verse is a redactional foreshadowing of verse 57.


  Verses 55–56: The report of the vision in verse 55 and the announcement of the vision in verse 56 have been shaped by Luke, for the verses seem to depend on Luke 22:69: “From now on the Son of Man will sit at the right hand of the power of God.” Note that in adapting Mark 14:62 to his passion account, Luke has omitted “you will see” from this sentence. In this case his purpose was to show that the vision of the exalted Christ was not granted to opponents, as in Mark 14:62; so here it appears only to Stephen, the believing witness.


  Verses 57–60: “They cried with a loud voice” in verse 57 corresponds to the same expression in verse 60 (note underlines). The observation in verse 58b that the witnesses laid down their garments at the feet of the young man Saul serves to link the martyrdom of Stephen with the story of Paul which follows. In this way the great missionary first appears on the scene as a bystander. That the witnesses laid down their clothes (as at some sport event) is presumably the result of a Lukan misunderstanding. The Jewish legal ordinance which Luke probably wanted to weave in here (Mishnah Sanhedrin 6:3) called for the condemned man to be stripped. Verse 59a resumes the thread of the narrative which was interrupted by verse 58a—as is visible from the repetition of “they stoned” (set in bold). The report of the death of Stephen in verse 59b is strikingly close to the narrative of Jesus’ death and is therefore redactional. According to Luke 23:46 Jesus’ last words are “Father, into your hands I commend my spirit.” This corresponds almost word for word with Ps. 30:6 (LXX), a passage which in Judaism was used as an evening prayer. In contrast to Luke 23:46, Stephen’s exclamation (“Lord Jesus, receive my spirit”) is addressed to Jesus, whom he had seen as the exalted Lord. The introductory phrase “he knelt down” in verse 60a is Lukan in language and content (cf. Luke 22:41: in Gethsemane Jesus knelt down; Luke’s source, Mark, differs here). In this way Luke has drawn a further parallel between the martyrdom of Stephen and that of Jesus. The calling out with a loud voice again recalls the passion of Jesus (Luke 23:46). Similarly, the petition, “Lord, do not hold this sin against them” is close to Jesus’ saying, “Father, forgive them, for they know not what they do” (Luke 23:34—however, this verse may have been inserted into the gospel later).


  Verse 8:1a: This is the work of Luke, who wants Saul to be involved in the execution; indeed it serves as climax to the remark in verse 58, where Saul functions as a guard for the clothes: in verse 1a he is already pleased by the killing of Stephen, and then 8:3 depicts him as an active persecutor).


  The texts on the Hellenists and Stephen analyzed so far have been fully reworked by Luke so that a clean separation of redaction from tradition was impossible. Rather, here and there, we were able to recover traditional elements. Therefore I prefer to deal with the tradition that underlies the texts on Stephen and the Hellenists in a summarizing manner and shall simultaneously discuss the historical question.


  THE EXECUTION OF STEPHEN—THE RESULT OF A RIOT


  The analysis of the redaction showed that Luke tried to make the trial and execution of Stephen an orderly procedure carried out by the Supreme Council (cf. 6:12b–14; 7:1, 58b). In so doing he made the mistake of describing the stoning as different from what was customary in Jewish legal ordinance (see above on verse 58b). If we assume that Stephen was killed in Jerusalem, it is probable that the account of a riot over Stephen has a basis in tradition, and that its consequence was that he fell victim to lynch law. There is no sentence, and Stephen is stoned without a verdict. The stoning is an act of popular justice. There is no sign of the Sanhedrin. It could not carry out capital sentences, only the Roman occupying force could, and there is no mentioning of them anywhere in the first part of Acts—this needs to be stressed. Stephen fell victim to a riot and there was no legal proceeding against him.


  From this we must further assume that the tradition has been completely overlaid by Lukan language and shaping, particularly in the scene of the riot in verse 57. Stoning remains possible as a manner of his death, as lynch law often made use of it.2 The report that supporters of Stephen had to leave Jerusalem following his martyrdom was probably also part of the tradition.


  THE EXPULSION OF THE HELLENISTS


  Now it has to be asked whether there is a genetic connection between Acts 7:54–8:la and 6:8–15. In support of an original connection is the fact that in verse 54 there is no further mention of the name Stephen. Otherwise a mention would have been expected after the long speech (Acts 7:2–53) which we left out as irrelevant for the historical Stephen and the Hellenists. This therefore supports the assumption that underlying Acts 6–7 is a tradition according to which the criticism of the temple and law by Stephen and the Hellenists caused a popular uprising in which Stephen suffered martyrdom and as a result his followers had to leave Jerusalem.


  If this reconstruction is sound, a further assumption is at least possible, namely that the tradition lying behind 6:1–7 belongs to the block of tradition that has just been reconstructed. Indeed, it may have introduced it. The Stephen narrative might very well have been preceded by a report about the beginnings of the group on which Stephen made such a mark.


  The death of Stephen is beyond dispute the clearest point in the history of Christianity before Paul. With this event we first find ourselves on undeniably historical ground. Evidence for that is the one decisive fact which was occasioned by the persecution of Stephen, namely the conversion of Paul—as if any further proof were needed of the fact of an event which according to all sides had such an indelible effect on the development of the Christian cause. As I explained in more detail earlier, Stephen’s criticism of law and cult are to be regarded as historical. The expulsion of those of like mind from Jerusalem is the best reason for such an assumption.


  Acts 8:4–25:


 
    (4) Now those who were scattered went about preaching the word.


  (5) Philip came down to the city of Samaria, and proclaimed the Christ to them. (6) And the crowds with one accord gave heed to what Philip said, when they heard him and saw the signs which he did. (7) For unclean spirits came out of many who were possessed, crying out with a loud voice; and many paralysed and crippled folk were cured. (8) So there was much joy in the city.


  (9) But there was a man called Simon who had previously practiced magic in the city and amazed the nation of Samaria, proclaiming himself to be someone great. (10) They all gave heed to him, from the least to the greatest, saying, “This man is that power of God which is called Great.” (11) And they gave heed to him, because for a long time he had amazed them with his magic. (12) But when they believed Philip as he preached good news about the kingdom of God and the name of Jesus Christ, they were baptized, both men and women. (13) Even Simon himself believed, and after having been baptized he continued with Philip. And seeing signs and great miracles performed, he was amazed.


  (14) Now when the apostles at Jerusalem heard that Samaria had received the word of God, they sent to them Peter and John, (15) who went down there and prayed for them that they might receive the Holy Spirit. (16) For until then the Spirit had not fallen on any of them, but they had only been baptized in the name of the Lord Jesus. (17) Then they laid their hands on them and they received the Holy Spirit. (18) Now when Simon saw that the Spirit was given through the laying on of the apostles’ hands, he offered them money, (19) saying, “Give me also this power, that any one I lay my hands on may receive the Holy Spirit.” (20) But Peter said to him, “May your silver perish with you, because you thought that you could obtain the gift of God with money! (21) You have no share nor rights in this, for your heart is not right before God. (22) Repent therefore of this wickedness of yours, and pray to the Lord that, if possible, the thought of your heart may be forgiven you. (23) For I see that you are in bondage to bitterness and enslaved by sin.” (24) And Simon answered, “Pray for me to the Lord, that nothing of what you have said may come upon me.”


  (25) And so, after giving their testimony and speaking the word of the Lord, they returned to Jerusalem, preaching the gospel to many villages of the Samaritans.




  Outline


  Verse 4: Generalized note about the travel and preaching of the expelled Hellenists


  Verses 5–8: The success of Philip’s preaching in Samaria


  Verses 9–13: Simon Magus is defeated by Philip


  9–11: The previous history: Simon’s activity in Samaria


  12–13: The success of Philip’s mission; Simon’s conversion and baptism


  Verses 14–24: Peter and John in Samaria


  14–17: The Holy Spirit bestowed through Peter and John


  18–24: Simon repudiated by Peter


  Verse 25: Return of Peter and John to Jerusalem


  LUKE’S INTENTION


  Verse 4: This verse is a Lukan transitional note. It has a close parallel in 11:19 (on this see below, p. 279).


  Verses 5–8: These verses—based on tradition but shaped by Lukan language—are a summary account of Philip’s preaching success in Samaria.


  Verses 9–13: The first sub-section (verses 9–11) refers to the time before Philip’s arrival and depicts the prehistory of Simon’s activity in Samaria, which we need to know in order to understand what comes next. Luke’s redactional hand (identified in the translation by italics) is more than clear in language and style. The second subsection (verses 12–13) depicts the superiority of the Christian miracle worker and preacher Philip to Simon. Verse 12 is a link to verses 5–8.


  Verses 14–24: Verses 14–17 depict the bestowal of the Holy Spirit on the Christians in Samaria, thereby securing the endorsement of the Samaria mission by the Jerusalem apostles. To this end Peter and John are “smuggled into” the story of Philip. The separation of baptism and the bestowal of the Holy Spirit is artificial and done for the sole purpose of getting the Jerusalem apostles into the story. Elsewhere in Luke-Acts baptism and bestowal of the Holy Spirit coincide (see Acts 2:38, etc.).


  Verses 18–24 answer the other question raised by verses 5–13: whether the notorious Simon remained in the Christian community. Their redactional character emerges mainly from arguments relating to content and from the link between the episode and the context. The negative use of the theme of money finds an analogy in Acts 5:1–11 and 24:24–26. The idea that money does not secure salvation occurs, as in verses 18–19, in Peter’s remark in Acts 3:6: “Silver and gold have I none, but what I have, I give to you: In the name of Jesus Christ the Nazarene, walk!” The whole thrust of verses 18–24 is to express the fact that the Holy Spirit is not to be bought but is a gift of grace (see further on this Acts 2:38; 10:45; 11:17). Simon Magus was a welcome example which Luke could use to impress these ideas on his readers.


  Verse 25: This verse is part of the Lukan framework and takes Peter and John back to Jerusalem. On their way back they preach the word of the Lord (cf. 4:29; 6:2) to the people of Samaria. This fulfils the second part of 1:8 where the Twelve were told that they would be the witnesses of Jesus not only in Jerusalem and in Judea but also in Samaria. Since in Luke’s opinion the mission of the Hellenist Philip was not fully valid, two of the Jerusalem apostles had to carry out a mission in Samaria.


  THE TRADITION REWORKED BY LUKE


  Verses 5–8: The foundation of this is a written account of, or oral traditions about the spirit-filled activity of the preacher Philip, one of the seven Hellenists, in Samaria.


  Verses 9–13: Here Luke has summarized a tradition which was an ingredient of the early Christian tradition about Simon Magus, a gnostic teacher who as early as the second century was regarded as the first heretic. In addition, I suggest that the tradition of Simon Magus underlying verses 9–13 is part of a written or oral tradition from Hellenist circles reporting the clash between the supporters of Simonian and Christian religions. Whether it was an individual tradition, and what form it may have taken, can no longer be decided with any certainty because of its fragmentary character, but an attractive hypothesis is that its basis was a cycle of stories about Philip. It is important to realize that the Hellenists were, as the story shows, confronted with other competing religions almost from the start and were doubtless exposed to all sorts of religious ideas, doctrines, and symbols.


  Verses 14–24: Since this section is entirely redactional the search for any tradition can be omitted.


  Verse 25: See on verses 14–24.


  HISTORICAL ELEMENTS


  The mission in Samaria carried on by the Hellenist Philip is a historical fact. Chronologically, it took place in the 30s, after the expulsion of the Hellenists from Jerusalem on the occasion of the martyrdom of Stephen. However, it is not completely clear whether this took place among the Samarians (the Gentile population of Samaria) or the Samaritans (members of the religious community) who had their sanctuary on Mount Gerizim. As Simon Magus in all probability appeared among the Gentile population of Samaria and was worshipped there as an avatar of the God Zeus, it is likely that Philip also preached among the Gentile population of Samaria. However, this does not rule out a mission among the Samaritans. Similarly, the encounter of the Hellenists with followers of the Simonian religion in Samaria is likely to be an historical fact. Anyone who set foot there inevitably clashed with the followers of Simon, for in the middle of the second century Justin, who was born in Flavia Neapolis (Shechem) and probably knew the area, reports that almost all the members of his people worship Simon, the supreme God.3 This sheds light on the question of the circumstances of the Hellenist mission in Samaria. The Hellenists had to clash with Simonians sooner or later. Therefore the tradition which Luke works on in Acts 8 is no doubt reliable in this detail.


  Acts 8:26–40:


 
    (26) Then an angel of the Lord said to Philip, “Rise and go south to the road that leads down from Jerusalem to Gaza.” This is a desert road. (27) And he rose and went. Now it happened that an Ethiopian, a eunuch, a minister of Candace the queen of the Ethiopians, in charge of all her treasure, had come to Jerusalem to worship (28) and was returning; seated in his carriage, he was reading the prophet Isaiah.


  (29) And the Spirit said to Philip, “Go up and join the carriage.” (30) So Philip ran up to him, and heard him reading Isaiah the prophet and asked, “Do you understand what you are reading?” (31) And he said, “How can I, unless some one guides me?” And he invited Philip to come up and sit with him. (32) The passage of the scripture he was reading was this: “As a sheep led to the slaughter or a lamb before its shearer is dumb, so he opens not his mouth. (33) In his humiliation justice was denied to him. Who will ever talk about his descendants? For his life is taken up from the earth.” (34) And the eunuch said to Philip, “Tell me, please, who is it that the prophet is speaking about here, himself or someone else?” (35) Then Philip opened his mouth, and starting with this passage, he told him the good news of Jesus.


  (36) As they went along the road they came to some water, and the eunuch said, “Look, here is water! What is to prevent my being baptized?” (37—an ancient gloss, omitted by the best texts) (38) And he ordered the carriage to stop, and they both descended into the water, Philip and the eunuch, and he baptized him.


  (39) And when they came up out of the water, the Spirit of the Lord snatched Philip away; and the eunuch saw him no more, for he went on his way rejoicing.


  (40) But Philip was found at Azotus, and passing on he preached in all the towns until he reached Caesarea.




  Outline


  
     Verses 26–28: Dual exposition: command of the angel to Philip to travel along the road from Jerusalem to Gaza; return of the Ethiopian eunuch from Jerusalem and his reading from Isaiah


  Verses 29–35: Encounter of Philip with the eunuch and preaching of the gospel, based on Isa. 53:7–8


  Verses 36 and 38: Baptism of the eunuch by Philip


  Verse 39: Transportation of Philip after performing the baptism; joyful return of the eunuch


  Verse 40: Philip in Azotus (Ashdod). After preaching the gospel, Philip arrives in Caesarea




  Verses 26–28: The angel motif in verse 26 is redactional: Luke often has angels appearing and giving commands to people in direct speech (Luke 1:11–25, 26–28; 2:8–20; Acts 5:19f.; 12:6–17). The phrase “from Jerusalem to Gaza” fits Luke’s concept of mission; after Samaria in the
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